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PREFACE 


In the late twenties, Victor and | had heard from the late Mr. Wong Mow Lam, the Chinese 
scholar, who was in Ceylon for some time, that there were great possibilities for spreading 
the Theravada in his country and that there was much that could be translated from the 
Mahayana literature of China. So when we went to Burma in 1934, remembering the words 
of our scholar friend, we decided after careful thought to go to the Far East and return later 
to Burma for ordination. [By way of Bangkok, Penang, Singapore, and Hongkong] we arrived 
in Shanghai. Finding there no fascilities for study we proceeded to Tokyo. There we met 
Prof. Nichiki Kimura of Rissho University, who invited us to attend his English lectures on 
Mahayana. Towards the end of 1935, through his good offices, we were invited to Jozaiji, the 
Nichiren temple in Kawatana-Machi, Nagasakiken. The head of that temple, the Rev. N.R.M. 
Ehara, had been a lecturer at Rissho for sometime. He was the perfect host—a most 
understanding, patient, pleasant, witty character with abundant laughter, and he was 
young. He did everything within his power to make our stay as comfortable as possible. 

When we arrived at Kawatana-Machi, Jozaiji was being rebuilt. By the end of April, the 
building operations over, our host set apart the new guest-house for our use and called it 
the Lion Hall, “in honour,” as he said, “of the Lion Isle, the home of my friends.” We spent a 
most pleasant and fruitful year in our Lion Hall, for, it was here that the whole of the 
Gedatsu Do Ron (the Chinese translation of the Vimuttimagga) was translated into English for 
the first time. Perhaps it will not be out of place to mention here that when the late Ven. 
Nanatiloka Maha Thera was in Japan during the years that followed the First World War, he 
tried, but failed, to persuade any Japanese scholar to undertake this translation. So when we 
sent him a copy of our translation, he heartily welcomed it. The word for word translation 
the draft translation, copying, cyclostyling, binding, packing for the post, were all done by 
the three of us and that during the brief space of four months. Besides, the section on virtue 
had to be cyclostyled thrice before Victor was satisfied with it. 

This is how the translation began: Some days after we went into residence in the Lion 
Hall, our friend showed us around his new library. Pointing to three thin volumes he said 
that was the Chinese translation of the Vimuttimagga, and that originally it was supposed to 
have been written in Pali in Ceylon by a Sinhalese Thera. With one voice both of us 
exclaimed that we were ready to begin translating it that very instant—of course, with his 
help. And our friend, with his great big ringing laughter, readily agreed. And we immediately 
translated the first few pages though he had much to do, it being very close to 
Hanamatsuri, the Flower Festival, which corresponds to Vesak in Theravada lands. Working 
incessantly we managed to issue the translation of the first fascicle on Hanamatsuri, May 
28, 1936. Continuing to work even up to twenty hours a day sometimes we were able to 
post the last copy of the last section of the translation to fifty scholars by the last day of 
September, 1936. During this period Victor knew no fatigue in that most agreeable climate 
of South Japan. 

During these four months of translation work, the thought that repeatedly arose in our 
minds was how soon could we return to Burma for ordination and put into practice the 
teaching of the Sambuddha so clearly set forth in the Vimuttimagga. It was plain, open, and 
easy to understand. What it said reached the heart direct—hadayangama seemed to be the 
correct word to describe one's reaction on reading the Vimuttimagga for the first time. 
There was no point in delaying. 

But for Ven. Soma's indomitable energy and earnestness this work would not have been 
undertaken, persisted in, and brought to a conclusion in just four months. Whenever any 
difficulty arose it was to him that the others turned. When we were tempted to give up the 
work on encountering really hard patches, he was always ready with encouragement and 
with a way out of the difficulty. He loved to work hard, and half-hearted effort was 
unknown to him. Not infrequently he used to say, "Better wear out than rust out." 


oe 


As stated above, the draft translation of the Jié-tud-dao-ltin (being the Chinese name for the 
Vimuttimagga) was completed in four months. Therefore it was thought that it needed some 
revision. This the Venerable Soma Thera intended to do on his return to Ceylon in 1937. But 
he fell ill and by the end of 1939 the Second World War was already three months old. All 
hope of publishing the revised edition of the original draft translation during the war had 
to be given up. With the end of the war, however, conditions were even less favourable. 
Meanwhile, though the Venerable Soma Thera wished to complete the revision and await a 
favourable occasion to publish it, other work he had undertaken prevented him from doing 
so. Further, asthma robbed him of much of his time. Thus the work he intended to do on 
the Vimuttimagga translation had to be postponed each time he took it up. 

When he passed away, many venerable theras and dayakas were much interested in 
publishing, at least, the original draft translation as it was, and they requested me to 
prepare it for publication. Knowing my own limitations, | was at first rather disinclined to 
undertake this work, but later acceded to their earnest request for the following reasons: 

The Venerable Soma Thera had originally wished to have the English translation of the 
Vimuttimagga (The Path of Freedom) revised and published some day. But later, seeing 
difficulties, he modified the idea and was even content with merely revising the draft 
translation, leaving the publication itself to some future time. He said that the important 
thing, the draft translation, had been done, and that if people felt that they needed it they 
would see to its publication. It was a work that had inspired both the Venerable Soma 
Thera and me, and there were many who welcomed its publication. 

Dr. D. Roland D. Weerasuria of Balcombe House, Balcombe Place, Colombo, invited the 
Venerable Soma Thera sometime in 1959 to write an abridged version of the Visuddhimagga 
as he felt that such an edition would supply a long felt want. But shortly after he began 
writing it, death intervened. Dr. Weerasuria then requested the Venerable Nanamoli Thera 
to take up the work which, after some hesitation, he agreed to finish within a year. But he, 
too, passed away within a week. Sometime after this, Dr. Weerasuria, having seen the 
original draft translation of the Vimuttimagga, was keen on its publication. 

This was a fitting occasion to pay a tribute to the memory of the two senior co- 
translator of the Vimuttimagga, the Reverend N. R. M. Ehara and the Venerable Soma Maha 
Thera. 

And finally the urgent personal need to keep myself immersed in the Dhamma 
throughout the waking hours during this period of stress prompted me to take up the 
work. 

From the above it will be seen that this work was taken up due to sheer force of 
circumstances and not because of any special qualification of my part. Therefore, perhaps, 
some things stated here could have been said in other and better ways. Inexpert as | am in 
scholarly pursuits, there is bound to be many a lack in my portion of this work and so I ask 
the reader to bear with me should he detect any errors of commission or omission here. 

In preparing this work for printing | have made a few alterations in the rendering of 
certain terms and passages, as they appeared in the original draft translation, in accordance 
with notes and instructions left by the Venerable Soma Thera. 


translation were filled, as far as possible, with the help of the word for word translation in 
consultation with Soma Thera’s notes. All the longer Pali quotations in the footnotes, except 
a few from the Visuddhimagga and some from the Dhammasangani etc., were inserted by 
me. They are given in full mainly with the idea of helping the general reader conversant 
with the Pali, but to whom reference books are not easily accessible. By this attempt of 
mine, if but just a few readers happen to be benefitted, to any extent, | should consider 
myself amply rewarded. 

Since the Introduction had already been sent to the printers by the time the 
Encyclopaedia of Buddhism (1961 Government of Ceylon, Fascicle A-Aca) was out, the following 
is included here. In his article, “Abhidharma Literature," Dr. Kogen Mizuno makes three 
statements on page 78 of the Encyclopaedia regarding the Vimuttimagga: (1) that the 
Vimuttimagga (along with the Dhammapada, the Atthakavagga of the Suttanipata etc.) 
“probably belonged to the Abhayagiri sect and not to the Mahavihara sect” (paragraph b 
continued from the previous page); (2) that “He (i.e, the Venerable Buddhaghosa Thera) 


evidently studied the Vimuttimagga, which was a manual of the Abhayagirivihara sect” 
(paragraph c); and (3) “That the Vimuttimagga, was Upatissa’s work and belonged to the 
Abhayagirivihara sect is mentioned in the tika (sub-commentary, ie, Dhammapala's 
Paramatthamanjüsa) of the Visuddhimagga" (paragraph c). 

The first statement, (1) above, says that the Vimuttimagga "probably belonged to the 
Abhayagiri sect,” while the second, (2) above, says “Vimuttimagga, which was a manual of 
the Abhayagirivihàra sect." How precisely, did probability in paragraph b become certainty in 
paragraph c? As for the third statement, (3) above, the Paramatthamanjüsàá does not say that 
the Vimuttimagga “belonged to the Abhayagirivihara sect" as is claimed here. What is says is 
that the Vimuttimagga is the work of the Venerable Upatissa Thera. The fact that certain 
teachings are common to both the Abhayagirivihara and the Vimuttimagga does not prove 
that the latter belonged to the Abhayagirivihara sect. For details see Introduction pp. 62 
iAbhayagiri of the present translation. 

| have derived much help from Prof. Dr. P. V. Bapat's Vimuttimagga and Visuddhimagga— 
A Comparative Study, and the Venerable Nànamoli Thera's translation of the Visuddhimagga— 
The Path of Purification. The Pali Text Society's Pali-English Dictionary 1921, and the Critical Pali 
Dictionary, Copenhagen 1924-1948 have been equally helpful. 


Kheminda Thera, 
Vajirarama, Colombo, Ceylon. 
October 2505/1961 


PREFACE 


Almost 50 years have passed since the orginal translation of the Venerables Ehara, Kheminda 
and Soma (abbreviated as EKS) was first published in 1961. The actual translation was made 
25 years earlier, in 1936. Kheminda states in his preface that the translation was only a draft 
and needed revision, however, the draft was published without revision after Venerable 
Soma's passing away. The published edition, with its long preface about Ven. Soma's life and 
an essay about Dhammanupassana by Ven. Soma as an appendix a kind of commemoration 
volume in honour Ven. Soma. 

With the evolving scholarship on this text and Buddhist studies in general, and the 
discovery of Tibetan counterparts of large sections of the text, it was clear that the 
translation needed to be considerably revised or, better, completely retranslated. 
Unfortunately, for neither projects competent scholars could be attracted, and therefore | 
eventually investigated whether | could do it myself and this turned out to be less difficult 
than | expected. Venerable Bodhi encouraged me to continue translating and this new 
translation is the result of that. Although | had no knowledge of Chinese before | started 
with this translation project, due to my knowledge of the Pali language and Pali Buddhist 
texts, and experience with handling computer software, etc, | realized that I could do it. One 
may ask whether | would not need to have very good knowledge of Chinese to translate 
this text, but | felt that this nowadays is not necessarily the case. Kheminda and Soma, who 
did the original draft translation, also did not know Chinese. They prepared a word for word 
translation and draft with the help of the Japanese scholar Ehara and then were able to 
make a draft translation due to their knowledge of the Pali language and texts. 

While working on the the text, | regularly wondered how a Chinese could have made 
sense of parts of the often cryptic text without knowing Pali and Theravada Buddhism. 

One great advantage that we have nowadays is easy access to all the excellent, modern 
digital tools and resources. When EKS did their translation work, scholars had to rely on 
their learning and, when the meaning was not clear to them, had to find characters in large 
dictionaries, which was very time consuming. Nowadays, the whole Taisho edition of the 
Chinese Tripitaka including the Vimuttimagga is digitally available with an excellent search 
program called CBETA. A character, or a combination of characters, of which the meaning is 
not certain in a passage can be quickly compared with the character as it occurs in all other 
contexts in the text, for which there might be Pali parallels, and this often clarifies the 
meaning. The meanings of characters in the digitalised text can be immediately viewed with 
a mousepointer dictionary software called Dr.Eye which can be used with a useful classical 
Buddhist Chinese dictionary. For further and more detailed clarification of characters as 
used in classical Chinese Buddhist texts the excellent online Digital Dictionary of Buddhism 
compiled by Charles Muller and others can be used. 


EKS remark that "Unintelligibility is not an uncommon feature of this Chinese text" (p. 
160 n. 1 first edition). Indeed, the language of Sanghapala’s Classical Chinese translation is 
often cryptic and terse. There are various reasons for this—most of which apply to any 
Chinese Buddhist translation. The first is that in Chinese the sentence structure is not so 
clear. Due to the general lack of declensions and pronouns, non-distinction between the 
singular and plural, etc., it can be difficult to distinguish the subject and verb, etc.' 

The meaning of characters can also be confusing. Chinese translators struggled to find 
appropriate characters to translate Indic terms, and in the absence of appropriate 
characters sometimes had to use one character to translate several Indic terms. These 
characters have to be interpreted according to the context. For example, depending on 
context the character 4 can represent understanding/awakening (bodhi), thought (vitakka) 


" An example of this is a sentence in the recollection of gods section in chapter 8. EKS's translation 


of the sentence is "They are born in excellent realms and are endowed with excellent minds," while 
Bapat renders "By dwelling upon excellent states, one's mind becomes excellent," but there is no way 
of knowing from the Chinese text if the unstated subject in this sentence should be "they" or "one." 


and even feeling (vedana); the character ## is used both for kusala and kalyana, 1) covers 
guna and Gnisamsa, and the characters-pair ‘1, mainly standing for kilesa also covers 
several other Pali terms including upadhi and àmisa. The character j€ is used to translate 
samadhi as well as samapatti. 


Another problem is how to translate the character 78. EKS rendered this character as 
"space. In the Vimuttimagga, the character ^: can mean “emptiness,” suffatd, as 
contemplated in insight meditation, but it can also mean "space," ākāsa as in the “base of 
endless space," akasanancayatana. The relation between the element contemplation and 
insight into emptiness in the Vim is confirmed by a passage in the section on the 
contemplation of the elements, where ^* means “emptiness”: "The comprehension of 
emptiness is its function" (438b27-28: 383€ ^4* 74). A similar passage is found in the Vism 
(XI.117). Attending to emptiness is not mentioned in the discussion of the 32 parts in Vism, 
but is described in detail, together with attending to colour and foulness, in the explanation 
of the 32 parts in the Khuddakapatha commentary (Khp-a 73-75). 

There can also be confusion due to similar Chinese characters, e.g, the Chinese 
characters for sanna (#8) and nimitta (fH) are often confused in Chinese translations of 
Buddhist texts. In the Vimuttimagga, e.g. in the discussion of the ten perceptions of the foul 
(asubhasanna), there is frequent confusion. 

Then there is no punctuation in antique Chinese texts, just as in South Asian palm leaf 
manuscripts. EKS were misled a number of times due to wrongly added punctuation in the 
modern Taisho edition. 

Further, although Chinese translators were usually consistent in their renderings 
of important technical terms, some translators deliberately varied the wording of identically 
repeated sentences and phrases, apparently thinking this would make their translation 
stylisticaly more palatable to the Chinese readership. In the case of the Vimuttimagga, 
stock-phrases or templates—such as the ones found at the beginnings and ends of sections 
in which related items are described (e.g. the four jhanas)’—are often worded differently at 
each occurrence so one cannot infer that the source text was similarly varied. Another 


? For example, the following passages are found in the discussions of each of the 4 jhànas (after 

the 25 qualities and just before the "simile of bath/pond/pool" sutta quotations). 

1st Jhàna: "This is an excellent heavenly abode. It is produced from tranquillity and is called the 
‘abode of joy and happiness.’ In such an excellent abode surpassing the human do the gods dwell." 

2nd Jhàna: This is the heavenly abode. This is merit. This is birth in the Abode of Resplendence. 
This has been expounded at length before. 'Heavenly abode' means that he dwells in a plane 
surpassing the human because of joy and happiness that proceed from concentration. Therefore it is 
called ‘heavenly abode.” 

3d Jhana: “To dwell in the heaven world means to be born in the Abode of All Lustre. It is to be 
understood in the same way as it was taught in the first jhana. ‘To dwell in the heaven world’ is to 
dwell in that pleasant dwelling which is free from joy. ‘To dwell in the heaven world’ is to dwell in a 
manner surpassing humans.” 

4th Jhana: “The reward of this meditation is rebirth in the heaven world. The merit of this causes 
rebirth in the Abode of Great Fruit. This was taught fully before. ‘To dwell in the heaven world’: This is 
to dwell in a manner surpassing humans. This is to dwell in the happiness of equanimity. This is called 
‘dwelling in the heaven world.” 


reason for variation of phrases and sometimes words would be that the translators had no 
systematic and consistent translation scheme. Worse, Chinese translators also regularly 
misunderstood the Indic texts that they were translating and made a wrong translation. 
Besides passages being corrupted and lost due to copyists errors or deliberate 
“improvements” by copyists, a comparison of lists that are found in the Pali and Tibetan 
parallels, shows 


sentences because he did not understand them or could not find a 
satisfactory translation. This accounts for the frequent problem of the number of actual 
items in a list being less than the number given in the introductory sentence.’ Perhaps this 
also accounts for the Vimuttimagga sometimes being less detailed and more summary in 
style than the parallel passages in the Visuddhimagga.* However, a 


Because the Tibetan translations of chapters 10-12 are somewhat abridged, they can’t 
fully shed light on how much the Chinese translator did not translate or what got lost, but, 
taking the chapter on the dependent arising skill, which only contains one abridgement in 
the Tibetan text (i.e. the abhidhamma part in the section on the action-and destination- 
signs, 451a-b) , there are no major differences between the Tibetan and Chinese. Sometimes 
the Tibetan text sheds light on difficult on corrupt passages in the Chinese, e.g., at the end 
of the "inclusion" section where the Chinese has the confusing "12 truths," while the Tibetan 
has “12 elements," And sometimes the Chinese sheds light on corruptions in the Tibetan text, 
e.g. in the "three links" section. 

What could be taken as an omission, ie. the missing sequence 
is in fact an abridgement (peyyala) in the 


text Upatissa quotes from, the Patisambhidamagga. 


are in the Chinese translation just referred to by the general term. For example, at 451c, 


whereas the Chinese just has “path factors of supramundane dependent arising,” the 
Tibetan text lists all of the 10 factors. In the "four summaries" section the Tibetan text first 
gives the names of the summaries and then gives the explanations, while the Chinese text 
only gives the explanations. While the Chinese just has “the three planes" at 453an, the 
Tibetan text has "the three planes of the sensual, material and immaterial." 

A few times the items in a list in the Tibetan are different than the ones normally 
found in parallel Pali texts. Whereas the Chinese (453b12) does not list the four grounds of 
selfhood, attabhavavatthu, the Tibetan quotation (194b) includes an explanation that is 
different from the one found in the Petaka. The Petaka (Pet 121) defines the attabhavavatthu 
as the five aggregates (with the sanna and vedana aggregates combined) the Tibetan defines 
them as “... the four selfhood-grounds are suffering, namely, the suffering of birth, suffering 
of ageing, suffering of death, and suffering of sickness. 

At 453b16 the Chinese has "the six states of escaping (nissaraniya) are the Path," while 
the Tibetan (194b-195a) has "The six states to be delighted in (kun du chags par bya ba'i chos - 
samranjaniya?) are the Path" and then explains that the six states are the contemplation of 
states (dhammanupassana), performed internally, externally, etc. 


? Eg. in the introduction to the list of benefits of buddhanussati it is said that there are 18 benefits, 


but the list only gives 13. See also the apparently incomplete explanation of the contemplation of the 
nature of the body through repulsiveness in Ch. 8 (the 9°" of the 13 ways). 

^ Eg. the procedure of “reflecting on the path of coming and going,” although mentioned, is not 
defined in the section on the cemetery contemplations in Vim Ch. 8, unlike the detailed description in 
Vism VI.24 & 53. 


SEPUCEUenENaulehenGhinesentranslauionunas! For example, whereas in the Chinese translation 


of the explanation of the four kinds of dependent arising at 451c is in the form of questions 
and answers, the Tibetan is not. (E.g, Chinese: "Q. What is meant by 'action-defilement as 
cause"? A. It is that which begins with ignorance." Tibetan: "Action-defilement as cause is 
‘with ignorance as condition, formations ... there is the origination of this whole, great mass 
of suffering.) Sometimes the questions don't fit well in the Chinese (e.g., 404b22-23, 408a11- 
12, 421307, 435b29) and it could well be that the Chinese translator or a copyist reformulated 
the passages into questions and answers to make the text more accessible. 


There is only one significant doctrinal variance between the Tibetan and Chinese 
versions. The Chinese text states that the ascetic practises are not fit to be spoken 
(navattabba) of as kusala, akusala or avyákata, while the Tibetan text—in agreement with the 
Pali Visuddhimagga of the Mahavihara—states that they are to be spoken (vattabba) of as 
kusala. As Bapat suggests, perhaps the different schools that were transmitting the 
Vimuttimagga would adapt it in details to fit their own views. In this case, because the tenet 
of the dhutangas not to be spoken as kusala, etc, is rejected in the Visuddhimagga (Vism 
11.79) and is said to be a tenet of the Abhayagirivihara school in the Visuddhimagga 
commentary, it is more likely that the Tibetan version has been changed to fit the tenet of 
the school of the Tibetan translators than that the Chinese would have changed it. 

The Shanjian lü piposha or Shan-chien-p'i-p'o-sha, a Chinese translation and version by 
Sanghabhadra of the Samantapasadika commentary on the Pali Vinaya has in places been 
adapted to fit the Vinaya of the Dharmaguptaka school; see Bapat 1970 ppl-liii. The 
Vimuttimagga however, not being a Vinaya text, seems to have undergone very few 
changes. 


EKS and Bapat sometimes made assumptions based on inaccurate translations, for 
example, the passage that a monk who is going on continuous alms-round can skip a house 
when he sees that is of candala outcastes, and when there is a bowl-turning towards a lay- 
follower (pattanikkujjana, &$*, Ihung bzed kha spub pa), was misunderstood by EKS and 
translated as “on seeing an outcast (candala) covers his bowl,” which is a rather rude thing 
to do. A monk rather can simply walk by the house rather than having to stand still in front 
of it to beg. The reason to avoid them could rather be that candalas were eaters of dog- 
meat and butchers, etc, and could therefore offer inappropriate food to monks. The Tibetan 
translation does not mention the candala and instead has “Or, if eating the food of a family 
is inappropriate (akappiya?), or lif there is a legal act of] overturning the begging-bowl...” 

And Bapat (1964, pp.xxvii-xxviii) asks whether the omission of the dependencies 
(nissaya) in the benefits’ sections of the Chinese version of the dhutas, could have been due 
to laxity of the Tibetan school. However, in the third case the dependency is actually there 
in the Chinese, in a somewhat garbled and difficult to recognize form, and the omission of 
the first two occurrences in the benefits sections is simply due to the Chinese translator not 
understanding the complex compound nissayanurüpapatipattisabbhavo. 


The opacity of the Chinese text is not surprising: It is probable that the Vimuttimagga 
would have been difficult to read even in its original language. Modern Pali scholars? 
consider the commentarial Pali of the closely related Visuddhimagga, with its peculiar 
idioms, etc, to be difficult and Nanamoli’s translation into English is regarded as a great 
scholarly achievement. Other texts which are frequently quoted in the Vimuttimagga, such 
as the Petakopadesa and Patisambhidamagga, are also regarded as difficult texts. A number of 


« 


> G. P. Malalasekara, in The Pali Literature of Ceylon, p. 85, writes about the Visuddhimagga “... an 
extraordinary book written ... in lucid style (though at times long words are used and the language is 
difficult to understand) ...” 


Therefore, in order to properly comprehend obscure passages and phrases in the 
Vimuttimagga, it is indispensable to compare them with parallels or related passages in the 
Pali texts, or, if there are none, at least to try to understand what the Chinese text 
represents in Pali. In this sense we are fortunate that there is the Visuddhimagga and other 
Pali texts with which the Vimuttimagga text can often be compared. 

A passage at end of the Anapanasati section on the "three trainings” is almost identical 
in word order to the Vism parallel, which could suggest that the text from which the 
Chinese translation was made was in what is nowadays called Pàli or in a very closely 
related dialect. The passage, at Vim 430c20-21 in this translation is "The meditator trains in, 


satiyà tena manasikarena sikkhati asevati bhaveti bahulikaroti ti, which translated word-by- 
word is: "These three trainings (accusative), in that object, through that mindfulness, 
through that attention, trains, practices, develops, practices much." Vim 430c20-21 i 
AAA NIGRA. TRUER EZ. HERBIE. Ikin, which translated word for word 
is: "The meditator, these three trainings, in that object, through that mindfulness and 


o 


as similar Sanskrit words. ##### 


ism 1V.84, etc. See below) 


Vism 1V.84, Patis-a 1 181, Nidd-a 127: Tatha hi samadhi kamacchandassa patipakkho, piti vyapádassa, 
vitakko thinamiddhassa, sukham uddhacca-kukkuccassa, vicàro vicikicchaya ti petake vuttam. Cf. Pet 160: 


Warder, in his examination of the Patisambhidamagga Ganthipada in the Introduction to the Path of 


Discrimination, notes: “As Nànamoli points out .. it is not found in the Petakopadesa. ... The Ganthipada 
(p. 106*), however, provides the positive information that this Petaka is a book of the Mahimsasakas, 


the Petakopadesa .. Thus both schools had a recension of this work, but differing in such details as 


" (* Patisambhidámaggaganthipadatthavannand, ed. Ariyavamsa, Semage, Colombo, 1967.) The 
passage in the Ganthipada is "Suttante pitakatthaya katatthakatha petakam mahimsakanam gantho.” 


Zacchetti (2002), revealed that in the Chinese Canon there is a text called Yin chi rujing, 
translated in the 3d century, which corresponds to most of the sixth chapter of the Pali Petakopadesa. 
Then there is another Chinese text, the Da zhidu lun, 


* Cf. Roderick S. Bucknell "Taking account of the Indic source-text" in Translating Buddhist Chinese: 
Problems and Prospects, Brisbane, 2008. 


Interestingly there is also a passage in the Vimuttimagga that only has a parallel in the 
Nettippakarana and can't be traced else in Pali literature: 

Vim 400b02-03: “Thus the Blessed One expounded the training of the higher virtue to a man of 
dull faculties, the training of the higher mind to a man of average faculties and the training of the 
higher wisdom to a man of sharp faculties.” 

Nett 101: Tattha bhagava tikkhindriyassa adhipannasikkhaya pannapayati, majjhindriyassa bhagava 
adhicittasikkhaya pannapayati, mudindriyassa bhagava adhisilasikkhaya pannapayati. 

“Herein, the Blessed one expounded the training of higher wisdom to one of sharp faculties; to 
one of average faculties the Blessed One expounded the training of higher mind; to one of dull 
faculties the Blessed expounded the training in higher virtue.” 


Given these conditions, few scholars, even those who know Chinese, are able to 
correctly interpret and translate the Chinese text of the Vimuttimagga. Those who can are 
often occupied with other projects and have no time to be able to undertake such a large 
project. For example, Dr. William Chu offered to make a new translation for the BPS and 
made a draft translation of the first two chapters, then had to give up due to constraints of 
time. 


ct 
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two works I regularly came across passages that appeared to be incorrectly or incompletely 
translated in EKS's translation and asked Dr. Rodney Bucknell to help checking them against 
the original, which he patiently did. | then corrected the existing translation when 
necessary, noting the changes in footnotes. 

Although Ven. Kheminda writes in his preface that Bapat’s comparative study was of 
much use to him, he apparently did not use it to revise the draft translation. Ven. Soma’s 
carbon copy of the original draft (handwritten by Ven. Kheminda) kept at Senanayakarama, 
Kandy, which was used as the basis for the first printed edition, contains some revisions to 
the original translation but these revisions are mostly confined to the translation of 
terminology. Judging from the handwriting, these changes were done by Ven. Soma (or 
perhaps Ven. Nanavira or Ven. Nanamoli, who had similar handwritings). Some of the 
lacunae in the manuscript were filled in the same handwriting. Kheminda mainly confined 
himself to adding new Pali parallels. 

Bhikkhu Nissarano and Upasaka Cittapála, both from Australia helped with the 
proofreading and suggested several changes to outdated English translations of Pali terms to 
make them in agreement with current usage. In accordance with their suggestions some 
translations of terminology such as "Ariyan Truth" were changed to "Noble Truth," "gorge" 
to "stomach" and "tribulation" to "disadvantage," etc. 

Dmytry O. Ivhaknenko was so kind to help with providing a new bibliography of 
literature related to the Vimuttimagga, trace a few more parallels and give various other 
valuable suggestions for this project. 

| have also tried to bring more consistency to the translation. For example, in the 
section on the second jhana ekodibhava was first translated as “mind-predominance” and 
then as "unification of mind." The latter translation is clearer and is therefore used in this 
edition. Further, the word “merit” was used to cover at least four Pali terms: anisamsa 


(benefit/advantage), guna (good quality), kusala (wholesomeness), and puñña (meritorious 
action). When the context clear indicated what term would originally have been intended, | 
have changed it accordingly. 

In the first edition there were overly extensive Pali quotations in the footnotes, 
sometimes large parts of suttas or even whole suttas were quoted when only one small 
paragraph or sentence would have sufficed (e.g., the two page quotation of M III 157-162 on 
pp. 225-26). The reason for this, according to Ven. Kheminda (in his preface), is to help “the 
general reader conversant with the Pali, but to whom reference books are not easily 
accessible.” However, nowadays the Pali can easily be looked up in (digital) Tipitaka 
resources such as the Chattha Sangayana CD-ROM, and therefore these lengthy and 
sometimes superfluous quotations have been abbreviated in this edition. To avoid large 
amount of endnotes, those consisting of one or two Pali words corresponding to the 
Chinese/English terms have been put in the text itself. 

Some of the subheadings (i.e. the headings to topic sections within chapters) have been 
moved or changed. This could be done because most do not appear in the Chinese text. An 
absence of subheadings is normal for Chinese translations. For example, the Chinese 
Samyuktagama has no headings for samyuktas, though it does have a few residual headings 
for the large vargas. In the Chinese text of the Vimuttimagga (and likewise in the Tibetan 
quotations) there are some subheadings besides the fascicle and chapter headings. For 
example, the section on the base of neither-perception-nor-non-perception starts with the 
subheading “recollecting the disadvantages of the base of nothingness” (421c26) and then 
has the subheading “definition of the base of neither-perception-nor-non-perception" 
(422a10). In the “miscellaneous” sections there are also subheadings. These subheadings are 
not clearly marked in the Taisho edition though and can be confusing if they are taken to 
be part of the text. 

In a section of Chapter 8 (from the second jhana till the perceptions of the foul) there 
suddenly appear introductions to the different topics, e.g., “Here | show how to attain the 
second jhàna. | consider the disadvantage of the first jhàna and the advanage of the second.” 
EKS note: “This passage does not occur in the Sung Dynasty edition in the library of the 
Japanese Imperial household. This applies to all passages in italics in Section 2 of Chapter 8.” 


the editors of the 


Taisho did no add any character content to the texts. The section-closing characters were 
already there in the Tripitaka Koreana (13th century) on which the Taisho is based.’ So the 
omission must have happened pre-13th century, probably pre-10th century. The translator or 
editors might have at first decided not to include the closers but then later abandoned this 
policy. 

Sometimes terms are used in these conclusions that are not found in the sections itself, 
but are found in Pali texts, e.g, in the vipassana knowledge sections terms such as BERE = 
bhanganupassananana, are used in the closers, but not in the topic itself. 

The voluminous fascicle headings and fascicle numbers, which merely refer to the 
physical division of the manuscript into equal-sized small volumes used for printing in 
China, and have no necessary connection with the logical division of the treatise into 
chapters, have also been left out in this edition. Each fascicle contains a few chapters or a 
section of a larger chapter (i.e. Chapter 8 and 12 where the sections would abruptly divide 
topics.) and had the same headings as chapter I: "The Path of Freedom, Fascicle the First, 
written by the Arahant Upatissa, who was called .. Funan." Starting from Fascicle VI EKS's 
edition included fascicle conclusions: "The sixth fascicle is finished," which have likewise not 
been included here. 


E 
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There are still many unanswered questions regarding the Vimuttimagga, such as the school 
affiliation, language, origin and date. The debate about the school affiliation of the 
Vimuttimagga is still continuing. That the text belongs to the broader Theravada / Theriya 
school is not disputed because the text frequently quotes from Pali texts, has a lot in 
common with Pali commentarial texts, contains the typical Theravada doctrines of the 
bhavanga-citta and vithi-citta, and the analysis by way of characteristic, function and 
manifestation, etc. However, the question whether it belongs to the Abhayagiri Vihàra 
school or to the Mahavihara or to another Theriya school remains unsolved. Peter Skilling 
1994) argues that the use of middharüpa in the Vimuttimagga indicates that it was a manual 
transmitted by the Abhayagiri school, but other scholars, most notable Kate Crosby (1999) 
don’t agree with this. Lance Cousins argues “It is possible that the use of middha(-rüpa) is 
evidence that the author of Vimuttimagga was a follower of the Abhayagiri school, given 
that this is considered a view of that school in the tikás. However, it is also possible that the 
position of the Mahavihara had not yet been determined at the time that Vimuttimagga was 
written. There is quite a fine line between holding that middha like lahutà is a distinct form 
of rüpa and holding that middha is a modification of the four elements, etc. or the mere 
absence of lahutà, etc." 

There is also uncertainty whether the Vimuttimagga was composed in Pali or in another 
Prakit or even in Sanskrit. Given the fact that a lot of the material in the Vimuttimagga is 
also found in commentarial Pali works and the fact that it often quotes from Pali 
Abhidhamma texts such as the Patisambhidamagea and Vibhanga, it is likely that it was 
originally composed in Pali or a closely related Prakrit. Perhaps it was later translated into 
Sanskrit, and that version might have been used for the translations into Tibetan. 

According to Bapat (1937, p. liv), the text would have been composed in India because 
chapter 3 of the Vimuttimagga was rendered into Tibetan as the Vimuktimarga 
Dhutagunanirdesa. Kate Crosby (1999, p. 511f), however, sees no evidence for this because Pali 
and Sinhalese manuscripts were discovered in Nepal and Tibet. Moreover, Tibetan and 
Chinese monks, including the teacher of the Chinese translator of the Vimuttimagga, 
travelled to Sri Lanka and could have obtained the text there. 

Then there is speculation regarding the date and authorship of the Vimuttimagga. Bapat 
suggests that the text was composed in the first or second century CE, based on the 
identification of its author Upatissa with the monk mentioned in the Samantapasadika (see 
Kheminda's introduction and Bapat's introduction to the Dhutagunanirdesa), but there is no 
evidence for the identicalness of the two. Upatissa is a name still given to Theravada monks 
nowadays and there would have been hundreds, if not many thousands, of Upatissas in the 
history of Buddhism. 

There has also been lot of speculation on how the text came to China, and whether or 
not it came from the Abhayagirivihara to China, but nothing definitive can be said about 
this too. See the section "Origin of the Vimuttimagga in China" below. 

The only thing which is sure regarding the date of the Vimuttimagga is that it is older 
than the Visuddhimagga and was translated into Chinese between 505 and 520 CE. 


~ 


xx 


The only known complete text of the Vimuttimagga is its Chinese translation. Besides this 


* From Lance Cousins' suggestions and corrections used for preparing this revised edition. Cf. K. R. 
Norman, Pali Literature, Wiesbaden, 1983, p. 114. 


translation, and a few quotations in the Visuddhimagga, there are Tibetan translations of 
parts of the text. These quotations were not known in the time that EKS worked on their 
translation of the Chinese translation of the Vimuttimagga, but in the meantime they were 
discovered and researched by Prof. Bapat and Dr. Peter Skilling. 

The largest quotations, of the last three chapters of the Vimuttimagga partly abridged,” 
is quoted in chapters 13 to 15 of a Tibetan translation called ‘dus byas dan ‘dus ma byas rnam 
par nes pa, corresponding to Samskrtasamskrtaviniscaya in Sanskrit. This work—a 
compendium of the tenets of several Buddhist schools—was composed by Dasabalasrimitra, 
a “Sakyan bhikkhu" according to the colophon.? This compendium is also extinct in the 


"m 1 
original." | compared the Tibetan translation with the Chinese one, and where there are 


The other quotation in Tibetan translation is the complete third chapter, without any 
abridgments, on the dhutagunas, the ascetic qualities. It is called rnam-par-grol-bahi lam-las 
sbyans-pahi yon-tan bstan-pa, corresponding to Vimuktimarga-dhutaguna-nirdesa in Sanskrit 
and Vimuttimaggadhutagunaniddesa in Pali. It is transmitted by itself in the Tibetan Kanjur 
collection, although the title and colophon indicate that the translators knew they were 
dealing with the third chapter from the Vimuktimarga. It was translated in the early 9" 
century by the Indian scholar-monk Vidyakaraprabha and the Tibetan translator Dpal 
Brtsegs, who also translated several other Buddhist works during what is known as the first 
translation period of Tibetan Buddhism. It is not known how and when the original text 
came to Tibet. 


Bh. Nyanatusita 


? Chapter 13: “An analysis of the aggregates, bases and elements according to the Sthavira school" 
= Vimuttimagga, ch. 1, section 1, pp. 237-59); Chapter 14: “An analysis of dependent arising according to 
the Sthavira school" = Vimuttimagga ch. n, , pp. 259-68); Chapter 15: “An analysis of skilful 
understanding of the Noble Truths according to the Arya-Sthavira school” = Vim ch. 11, section 2, pp. 
; ch. 12, section 2, pp. 301-26); (On Sila), Sav 732.2-74.4.4 = Vim, p. 6, cf. also p. 10; 

“An Analysis of Wisdom according to the Sthavira school" Sav 73.5.4-75.3.1 = Vim ch. 10, pp. 229-36, 
complete citation. 

? “The monk (bhikkhu) of the Sakyans, the scholar (pandita) great thera (mahathera), the 
Auspicious Friend of the One of Ten Powers (= Dasabalasrimitra)" (sh'akya'i dge slong pandi ta gnas brtan 
chen po stobs bcu dpal bshes gnyen). 

" For more on this work and its translator see Peter Skilling 1987. 


INTRODUCTION 


In the Journal of the Pali Text Society of 1919, there appeared an article by Prof. Dr. M. Nagai 
on "The Vimutti-Magga, ‘The Way to Deliverance.” Referring to it Mrs. C. A. F. Rhys Davids in 
a letter dated September 20, 1936 to the translators of the Jié-tud-ddo-ltin (Vimuttimagga) 
said, "Then as to the issuing of the book (referring to the Path of Freedom) in a volume of 
print: Were this society in easier circumstances enjoyed by it up to the Great War, when we 
were immensely helped by the princely donations of your wealthy men, | would undertake 
at once to publish the work with Prof. Nagai's excellent article in our Journal, 1919, as 
preface, with anything he liked to add. Or, if you objected, | should ask you three to write 
your own preface, making such references to his article as you thought fit." 

This article of Prof. Nagai took the Buddhist world by surprise; for, according to the 
Cülavamsa chapter xxxvii, 236-39, when the Venerable Buddhaghosa Thera had written the 
Visuddhimagga at the behest of the Mahasangha, the devas had hidden it and he had to 
write it afresh. When this was done, it too was hidden by the devas. So, when he wrote it 
for the third time and presented it to the Mahasangha, it is said, the devas produced the 
first two copies. It was then found that the three copies agreed in every detail. The record 
goes on to say (Cv Ch. xxxvii, 241-43): "Then the bhikkhus read out all the three books 
together. Neither in composition and content, nor also as regards the sequence (of the 
subjects), in the teaching of the Theras, in the quotations, in words, and sentences was 
there any kind of deviation in all three books. Then the community satisfied and 
exceedingly well pleased, cried again and again: ‘without doubt, this is Metteyyal’ and 
handed over to him the books of the three Pitakas together with the commentary" —Dr. 
Geiger's translation. By this statement it was, perhaps, only intended to stress the Venerable 
Buddhaghosa Thera's great ability, which is amply borne out by this (i.e., the Visuddhimagga) 
and his later works. No other view seems to be warranted, or else it has to be conceded 
that the Mahavihara Theras knew very well that the Bodhisatta Metteyya could not have 
been born in this world at this time—see, for instance, the earlier statement of the 
Mahàvamsa at Ch. xxxii, 73: "Awaiting the time when he shall become a Buddha, the 
compassionate Bodhisatta Metteyya dwells in the Tusita-city’—Dr. Geigers translation. 
Further, that the Venerable Buddhaghosa Thera and the Bodhisatta Metteyya are two 
different persons has been established and the Bodhisatta Metteyya are two different 
persons has been established by the Venerable Buddhaghosa Thera himself in his Postscript 
to the Visuddhimagga (found only in the Sinhalese texts and translated by Nànamoli Thera): 


.. So may | in my last existence 
behold the joys of Tavatimsa, ... 

And having in my last life seen 
Metteyya, Lord of Sages, Highest 

of persons in the World, and Helper 
delighting in all beings' welfare, 

and heard that Holy One proclaim 
the Teaching of the Noble Dhamma, 
may | grace the Victor's Dispensation 
by realizing its Highest Fruit. 


And this, too, the Mahavihara Theras would have known. But in thus stressing his 
ability, the Cülavamsa account seems to make out that the Visuddhimagga was written 
without recourse to other works. There is a discrepancy in this account of the Culavamsa. It 
will be noted that 'the three Pitakas together with commentary' were handed over to the 
Venerable Buddhaghosa Thera by the Mahasangha only after he had written the 
Visuddhimagga, which is correctly designated the general commentary to the three Pitakas. 
Now, if he had access to the three Pitakas, and the commentary only after he had written 
this general commentary to the three Pitakas, how did he do it? This is difficult to 
comprehend. Here is where the article of Prof. Dr. Nagai appears to fit in. 


Bearing No. 1293 in Prof. Nanjio's Catalogue is a work in Chinese called Jié-tuó-dào-lün. It 
is also called Gedatsu Dō Ron in Japanese. Prof. Nanjio has rendered the title of this work in 
Sanskrit as Vimoksa-Marga, the author being Arahant Upatissa. In trying to identify him with 
a Ceylon Thera, Prof. Nagai adduces the following reasons: 

It cannot be the Venerable Sariputta Thera, who was also called Upatissa, because he is 
often quoted in the Venerable Upatissa Thera's text. 

In the Samantapasadika (l, p. 263), it is said that there were two elders, named Upatissa 
Thera and Phussadeva Thera, pupils of the same teacher who was proficient in the Vinaya. 
Upatissa Thera was superior to the other; and he had two pupils named Mahapaduma Thera 
and Mahàsumana Thera. The latter learned the Vinaya Pitaka nine times from his teacher, 
while Mahapaduma Thera learned it eighteen times and was, therefore, the superior. When 
the former left his teacher to live elsewhere, Mahapaduma Thera remained with his teacher 
saying that as long as one's teacher was alive one should be with him and learn the Vinaya 
and the Commentaries many times more. The teacher, the Venerable Upatissa Thera, and his 
pupil the Venerable Mahapaduma Thera, recited the Vinaya in this manner for many years 
more. During this period they expounded the Vinaya and on one occasion the Venerable 
Upatissa Thera, at the request of the Mahasangha in assembly, pronounced a ruling on a 
question that arose regarding the first Parajika.” 

A teacher such as the Venerable Upatissa Thera was the most appropriate person to be 
the author of a work of such importance as the Vimuttimagga. Then he goes on to mention 
the account of the gift of King Vasabha's queen to the Venerable Mahapaduma Thera who 
accepted it as his teacher's share.? 

To show that the Venerable Buddhaghosa Thera was aware of the existence of the 
Vimuttimagga, Prof. Nagai refers to the comments of the Venerable Buddhaghosa Thera 
regarding the "fourteen cariyas" of the Vimuttimagga. 

It is quite probable that the Venerable Buddhaghosa Thera had the Vimuttimagga in 
mind when he made this comment; for there is the definite statement of the Venerable 
Dhammapala Thera in his commentary to the Visuddhimagga (Paramatthamanjüsa, Venerable 
Morontuduvé Dhammananda Nayakathera’s Sinhalese ed. p. 103) which says: Ekacce ti 
Upatissattheram sandhayaha. Tena hi Vimuttimagge tathà vuttam...” ‘Some’ is said with 
reference to the Venerable Upatissa Thera. It is said thus by him in the Vimuttimagga." From 
the foregoing it is clear that the Venerable Buddhaghosa Thera had the Vimuttimagga of 
Venerable Upatissa Thera before him when he wrote the Visuddhimagga. 

In his Pali Literature of Ceylon, Dr. G. P. Malalasekera has this to say on the subject: 

(a) “The Vimuttimagga is an Abhidhamma exegesis, serving as a compendium for that 
portion of Buddhist literature .. and in some points the Chinese work seems to have been 
influenced by the Mahayana doctrine" (p. 86) 

(b) He says, further, that if it is granted that the Vimuttimagga was taken to China by 
some of the schools of approximately the same tradition, "it would not be difficult to 
conclude that the Visuddhimagga and Vimuttimagga are more or less independent works, 
written by men belonging to much the same of thought—the Theravada” (pp. 87-88). 

Regarding the statement (a) above, it will be seen that very little Abhidhamma is found 
in the Vimuttimagga, though of course, it begins by saying that he who wishes to "lead 
those on the other shore to perfection, should be versed in the Sutta, Abhidhamma and 


? “Defeat” or *exclusion"—a class of offence in the monastic disciplinary code (Patimokkha)—the 


first Parajika being the engaging in sexual intercourse. 

? Warder (1982, p. xl) disagrees: “The last king mentioned in the Atthakathá is Vasabha (consecrated 
in 110 CE according to our chronology, but in 66 according to that followed by Nànamoli), during 
whose reign lived Mahapaduma (Vin-a II 471). Nagai (JPTS 1917, p. 74) has argued that Upatissa, the 
author of Vimuttimagga, lived about this time because he had a pupil named Mahapaduma. But that is 
inconclusive since both names are quite common, moreover the parampara of teachers he gives (from 
Parivara 3 or Vin-a | 62-3) in fact ends in the 1* century CE and the Upatissa named in it lived about 40 
BCE, in the time of Vattagamani (see also Saratthadipani Se p. 126). It is quite possible that the Upatissa 
supposed to have composed the Vimuttimagga was the first Sariputta, to whom so many abhidhamma 
and related books are attributed. It is also quite likely that the Vimuttimagga is a work of the 
Abhayagirivasin or Dhammaruci school, not by any of the known theras of the Mahavihara tradition 


Vinaya."^ Here, the late Venerable Nanamoli Thera’s opinion on the subject will be of 
interest: “However the Vimuttimagga itself contains nothing at all of the Mahayana, its 
unorthodoxies being well within the ‘Hinayana’ field.” 

Again he says: “Also Abhidhamma, which is the keystone of Bhadantacariya 
Buddhaghosa’s exegesis, is not used at all in the Vimuttimagga. (Aggregates, Truths, etc., do 
not in themselves constitute Abhidhamma in the sense of that Pitaka). There is, for instance, 
even in its description of the consciousness aggregate, no reference to the 
Dhammasangani's classification of 89 types, and nothing from the Patthàna; and though the 
‘cognitive series’ (cittavithi) is stated once in its full form (in Ch. Il) no use is made of it to 
explain conscious workings. This Vimuttimagga is in fact a book of practical instruction, not 
of exegesis” (Path of Purification, Introduction pp. xxvii-xxviii). 

The statement of the Venerable Dhammapala Thera in the Paramatthamarnjüsd quoted 
earlier seems to disallow (b) above. 

The Venerable Buddhadatta Mahanayaka Thera in the Pali Text Society's edition of the 
Saddhammappajotika refers to Prof. Nagai's view that the author of the Vimuttimagga was 
the Venerable Upatissa Thera who flourished during King Vasabha's reign, 66-109 CE. He 
says, "However, there is no such great difference as cannot be bridged between his 
supposition and mine" (Introduction p. viii). 

Regarding the view that the Vimuttimagga was a work written at the Abhayagiri 
Monastery, the late Venerable Nànamoli Thera rightly says, "That it (the Vimuttimagga) 
contains some minor points accepted by the Abhayagiri Monastery does not necessarily 
imply that it had any special connection with that centre. The sources may have been 
common to both. The disputed points are not schismatical. Bhadantacariya Buddhaghosa 
himself never mentions it" (Introduction, xxviii). 

Prof. Dr. P. V. Bapat in the Introduction (p. liv) to his careful work Vimuttimagga and 
Visuddhimagga, A Comparative Study (1937), has examined a great deal of material. In support 
of his theory that the Vimuttimagga originated in India, he puts forward, among others, the 
following reasons (p. liv): 

"It is very likely that Vimuttimagga was one of the books brought over from India. From 
the internal evidence of the book we may say that there is no reference to any name" or 
place in Ceylon." If the view of the late Venerable Nanamoli Thera, that the "Vimuttimagga 
is in fact a book of practical instruction, not of exegesis,” which is also the view of the late 
Venerable Soma Thera and myself, is accepted, and if it is recognized that the whole style of 
the Vimuttimagga makes for brevity (it is even abrupt sometimes), then it will be seen that 
the exclusion of any ‘name or place in Ceylon’ is not surprising. 

“We find in this book many words which are transliterations of Indian words. The list 
of worms residing in different parts of the body gives names which are transliterations of 
Indian names. These names must have been taken by Upatissa from some old work or 
works on medical science" (p. liv). This is as it should be, seeing that the Dhamma is of 
Indian origin, and when medicine or anything related to medical science is mentioned, it is 
natural for Ceylon writers to use Indian terms: for what medical knowledge Ceylon 
possessed at the time was of Indian origin. The standard Ayurvedic medical works in use 
even now are Susruta and Vágbhata. Caraka is not unknown.” The first two works have 
been in use in Ceylon through the ages. But if the list of worms is not derived from the first 
two works or one of them, then the Vimuttimagga most probably bases itself here on some 
other medical work on Indian origin known in Ceylon at the time. Regarding the statement, 
"We find Upatissa going into the details of the development of the foetus week by week" (p. 
lvi), it will be seen from Ch. 8, n. 388#Foetussutta that here the Vimuttimagga follows the 
Sutta and its commentary. 

"Besides, the reference to a candála, which we have already noticed, also points to the 


" This, in fact, is a mistranslation of the Chinese. The Chinese text has "for him who wishes .. to 

? Unless the name Narada (p. Naradai235) referred to any high personage from Ceylon, which 
seems to be very improbable. This name is found at S II 117-18. See n. Naarada. 

' Since writing above the Caraka Samhita has been translated into Sinhalese by Ayurveda Sastri R. 
Buddhadasa, Colombo. 


origin of the book in India,” particularly, in South or Dravidian India where there is a very 
strong prejudice against candalas” (p. liv). References to candálas are found elsewhere, in the 
texts and commentaries. For instance, as pointed out by Prof. Bapat himself (p. xlvi), at A 1 
107 and A III 214, candala is mentioned. Here it should be borne in mind that in the society 
of the time, and also later, the candála was a person looked down upon. To illustrate certain 
points in a way that the large mass of the people would understand, appropriate similes 
were used by the Buddha and his disciples, and the commentators who came after them. It 
does not mean that they thereby endorsed some of the statements made in their similes. 
For instance, when the Buddha, in the Satipatthana Sutta, says, "Just as if a clever butcher or 
butcher’s apprentice, having slaughtered a cow and divided it into portions were sitting at 
the main crossroad," and so on, it does not follow that the Buddha upheld the butchers' 
profession. If the word candala was used in a simile, the motive behind it was nothing else 
than to facilitate the understanding of the point under discussion. The upholding of the 
caste system does not come in here. On the contrary, the Buddha and his disciples were 
opposed to it as we see in the use of the word candala in a different context referring to an 
upasaka (i.e., one who has gone to the Buddha, the Dhamma, and the Sangha for refuge) but 
who does not observe the silas etc.—he being called upasaka-candala (A lll 206). The Vasala 
Sutta (Sn 116-42) may also be mentioned here. Further, these sentences occur in the 
Vimuttimagga itself, thus: "Virtue is called excellent joy, the highest of all castes ... this is to 
wear the thread which must be worn. This is the sacred caste" (p. 8#excellentjoy). 

What has largely prompted Prof. Bapat to protest seems to be the statement found in 
Chapter IlI dealing with the austerities, and his objection runs thus: "Let us note one 
peculiar fact about Upatissa. He seems to have some kind of contempt for, or low opinion 
of, a candála" (p. xlvi). Then on the same page he goes on to say the following, which are 
possibly the reasons for the statement mentioned above. 

“In one place, there is a reference to a candala where we are told in a simile that he has 
no desire for a princely throne" (p. xlvi). The relevant passage is, "As an outcast has no 
desire for a king’s throne" (p. 25#outcastthrone of the present translation). The same idea is 
found in the Visuddhimagga too, namely, "Niráso saddhamme candalakumarako viya rajje" (p. 
54)—"He is desireless for the Good Dhamma as a candála (outcast) is for a kingdom.” It is 
therefore not a statement peculiar to the Venerable Upatissa Thera. 

With regard to the next objection: “At another place, to see a candála on the way is 
considered to be a sufficient reason for the laxity in the observance of the practice of 
sapadana-carika (going from house to house in succession for begging one’s food)” (p. xlvi). 
This is not quite what the text says, as will be seen later. There is no question of laxity. Then 
the next sentence continues, "Upatissa says that if a mendicant sees a candala on the way, 
he should cover his begging-bowl and may skip over some houses and go further. In the 
third place we find a lack of conscientiousness (ahirika) is compared to a candala” (pp. xlvi- 
xlvii). Further, at p; 23:*elephants, “Even if he has taken up the practice of a sapadanacarika, 
he should avoid elephants or horses that may be coming in his way. Seeing a candala, he 
should cover his begging-bowl. ‘Following one's dcariya or upajjhaya’ is also mentioned as an 
occasion for exception." Here is the relevant passage from the present translation (p. 
47#AlmsExpedience): "What is the teaching as regards expedience in the observance of 
‘regular alms-round’? If a bhikkhu on seeing elephants or horses fighting or in rut, at the 
gate, avoids them, or on seeing an outcast (candala, transliteration) covers his bowl, or goes 
behind his preceptor, teacher or a visiting bhikkhu, and thus commits certain faults for the 
sake of expedience, he does not fail in ‘regular alms-round." 

Now let us consider why the expedience in regard to elephants and horses may be 
resorted to. It is plain that it is to avoid being hurt or even killed. Regarding the preceptor 
or teacher—it is out of respect due to them. It is an offence not to do so. Again, covering the 
bowl on seeing a candála is for self-protection. The society at that time was very much 
caste-conscious. If the people objected to, or did not favour, the receiving of alms from one 
they considered an outcast, the support from the large majority of the people would be 


7 Upatissa’s change of the ‘yellow’ colour of the earth for kasina (as said by B.) into ‘black’ (p. 
Black) may be considered as significant. Can it suggest the black soil of the country of origin of 
Upatissa? The soil in many parts of Ceylon; too, is black. 


liable to be withdrawn and the life of the bhikkhu rendered difficult, to say the least. Here 
the story of the son and heir of the King Dutthagamani comes readily to mind. It is said that 
the people were prosperous and happy during his reign and that he had a son named 
Salirajakumara, concerning whom the following is recorded. 

“Greatly gifted was he and ever took delight in works of merit; he tenderly loved a 
candala woman of exceedingly great beauty. Since he was greatly enamoured of the 
Asokamaladevi, who already in a former birth had been his consort, because of her 
loveliness, he cared nothing for kingly rule” (Mv Ch. xxxiii, 2-4). Therefore King 
Dutthagamani, after his death, was succeeded by his brother, Saddhatissa, who reigned for 
eighteen years. 

“He cared nothing for kingly rule”: “So rajjam neva kamayi.” Surely, there is something 
similar in this statement and the simile which is common to both the Vimuttimagga and the 
Visuddhimagga, namely, “Nirdso saddhamme candalakumarako viya rajje’—Vimuttimagga p. 
25#outcastthrone: “He has no desire for the Noble Dhamma, as an outcast has no desire for 
a king’s throne”; Visuddhimagga p. 54: “He is desireless for the Good Law as an outcast 
(candala) is for a kingdom!” Have not both the Vimuttimagga and the Visuddhimagga been 
making some sort of allusion to this event, which would, no doubt, have shocked the whole 
land? Might it not seem that here was an actual story well-known in the land and even 
recent history as far as the Venerable Upatissa Thera of King Vasabha’s reign was concerned 
(King Dutthagamani reigned from 161-137 BCE and King Vasabha from 66-110 CE). If our 
author is in fact this Upatissa Thera, this story will provide him with the most appropriate 
material for a simile to illustrate the disregard of an unvirtuous man for the Good Dhamma. 
How appropriate the background provided by the prince’s story is for purposes of the 
simile, which was perhaps even inspired by it, can be seen from the present translation) p. 
25)#toutcastthrone.” 

That the author of the Vimuttimagga, whoever it was, knew such passages as the ones 
below is beyond doubt. And it is inconceivable that he had a prejudice which he put down 
in writing knowing full well that it was entirely against the Teaching of the Buddha. 


Ma jatim puccha caranan ca puccha. 
Kattha have jayati jatavedo; 
nicakulino pi muni dhitima 

ajaniyo hoti hirinisedho—Sn 462 


Judge not by birth but life. 
As any chips feed fire 

Mean birth may breed a sage 
Noble and staunch and true 


Na jacca ‘vasalo’ hoti;—na jacca hoti brahmano; 
kammana 'vasalo' hoti kammana hoti brahmano—Sn 136 


No birth a wastrel—or a Brahmin—makes; 
‘its conduct wastrels makes—and Brahmins too." 


As for the statement that the Vimuttimagga “reveals no special mastery of the Vinaya 
which is claimed by Prof. Nagai for that Upatissa who lived in the first century CE in 
Ceylon” (p. lvi), the Vimuttimagga is hardly the place to display such special knowledge. 

Finally, to this following statement: “My discovery of the Tibetan version of the third 
chapter on 'dhutas' is also important ... This Tibetan text provides an additional evidence to 
show the Indian origin of the book. It does not appear to be probable that a text from 
Ceylon was taken over to India and there it was studied in Buddhist schools and that it 
assumed such importance as to be translated, in part at least, in Tibetan" (pp. liv-lv). An 
article which the late Lama Geshe La Gedum Chomphell originally contributed to The 
Buddhist, the journal of the Y.M.B.A. Colombo, and which was reprinted in the Buddha Jayanti 


" The simile specifically deals with an outcast having no desire for the throne. The son of the king, 
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Lord Chalmers’ translation. 


of July 22, 1956, begins: “The horse of Buddhism is dead in India; only the tops of the horse’s 
ears are still visible in the east and the west of the land.” This saying which had gained 
currency in Tibet once, perhaps originated with the monk Vanaratana, known, in Tibetan 
history, as the last great Indian Mahapandita who came to live and teach in Tibet. A native 
of Bengal, he was ordained young, as a samanera, in a monastery of one thousand monks. 
He received full ordination in Ceylon, with two well-known Theras, the Venerable 
Buddhaghosa and the Venerable Dhammakitti as preceptor and teacher respectively. He 
studied the Vinaya Prabha (Splendour of the Discipline), a Sarvastivada work. Then he 
returned to his native country and, after studying the Kaálacakra, went to Tibet by way of 
Assam. The Lama says: "During the journey he is believed to have remembered his Sinhalese 
preceptor, and inscribed on a wayside rock these words: ‘I salute Buddhaghosa the teacher 
of thousands of beings." And he says further that in the middle of the seventeenth century 
the lama king of Bhutan, when at war with the Central Tibet government, had seen and 
mentioned it in one of his writings. On reaching Tibet his interpreter died, and so after a 
short stay there he returned to Bengal. "Vanaratana's second visit to Ceylon lasted six years; 
during that time he studied all branches of Buddhism," says the lama. The Venerable 
Vanaratana in his account of a pilgrimage he made to $ri Pàda in Ceylon states that he 
received two bone relics there. Then again the lama goes on to say, "With the relics and 
some books he had collected, Vanaratana returned to his country and not long afterwards 
re-entered Tibet. This time he was able to speak Tibetan well; he made many lamas his 
disciples through his preaching. The chief of Vanaratana's disciples was Rong-Thong-Pa, the 
founder of a new sect; to him Vanaratana gave one of the relics he had got in Ceylon. Rong- 
Thong-Pa built near Lhasa a monastery called Nalanda.” The Venerable Vanaratana died 
fifteen years after he re-entered Tibet "at a monastery in Singpori in Tsang province; his 
tomb can still be seen in that monastery ... The full admission of Vanaratana to the Sangha 
by Ceylon theras, and the long stay here, point to the existence of cordial relations between 
the Indian and Ceylon Sangha of his time. Tibetan books show that Ratnakara Gupta of 
Vikramasila stayed in Ceylon for seven years on his way to Dhanyakataka; and Atisa 
(Dipamkara Sri Jnàna), who became abbot of Vikramasila, was here in the eleventh century." 
Further, | myself remember the late lama, when he was preparing this article, mentioning 
to the Venerable Soma Thera that he had seen in a monastery in Tibet a Sinhalese 
manuscript which, he said, probably dated back to the Venerable Vanaratana Thera's time.” 

In view of the above we are entitled to say that, while it is not proved that the 
Vimuttimagga was written in Ceylon, it has been shown that the very reasons put forward 
to support the view that it must have been written in India, support equally well the view 
that it may well have been written in Ceylon. To this can be added the idea that the simile 
of the outcast having no desire for a king’s throne, possibly drew inspiration from the story 
of Salirajakumara, which must certainly have been current at the time, though the account 
of it in the Mahavamsa came to be written later. Yet the Mahavamsa, according to Dr. Geiger 
(Introduction, Mahavamsa translation p. ix), was “based upon older material" the 
“Atthakatha-Mahavamsa,” as he calls it, and “existed as did the Atthakatha generally, in 
different monasteries of the Island, in various recensions which diverged only slightly from 
one another” (p. x). He further says, “The chronicle must originally have come down only to 
the arrival of Mahinda in Ceylon. But it was continued later, and indeed to all appearance, 
down to the reign of Mahasena (beginning of the fourth century CE.) 


Tipitaka Sanghapala of Funan 
The biography of Tipitaka Sanghapala (=jec(@(M42aeae) is found in different versions in 


" Since writing the above, the Ceylon Daily News reported, in its issue of September 9, 1960, of 


the discovery of a Singhalese manuscript in a Buddhist monastery of Saiskya in Tibet by Prof. Rahula 
Sankrtyayana, in the years between 1929 and 1938. This manuscript has been assigned to the 12" or the 
13" century and a copy is now in the library of the Vidyalankara University. 

Nt: This is the manuscript of the Karmavibhagaya, which the Sinhalese monk Anantasri brought to 
Tibet in the late 12" or early 13^ century; see Dr. Heinz Bechert Singhalesische Handschriften, Teil 2 
(1997), p. 93-93, and Peter Skilling “Theravadin Literature in Tibetan Translation," Journal of the Pali Text 
Society XIX (1993), p. 86-90. 


Chinese sütra catalogues and biographies. 

The following biography of the translator of the Vimuttimagga into Chinese is from the Xü- 
gào-seng-zhuán-xà or "Further Biographies of Famous Clerics” (T50n2060_p0426a03-26) by 
Dao Xuan (ii, 596-667 CE). 


"Sanghapala (Séng-jia-po-lud): [In the] language of Liang [this means]: Sangha 
nourisher/protector and also Sangha armour.” He was a Funan country man.” 

and exceptionally clever, from early [age] he was close to the Dhamma and Vinaya. 
[After] training (sikkhati) for a year [as a layman?], he went forth [as a monk]. He 
inclined to the study of the Abhidharma treatises (nirdesa, Sastra). His reputation 
spread and he was famous in [the lands of] the Southern Sea. After completing (or 
perfecting, sampanna, samannagata) [the study/learning by heart (?) of the Abhidharmal 
he extensively studied the Vinayapitaka.” Being zealous and wishing to teach civilized 


? See “Sanghabhara and Sanghapala” section below for more on the transliteration of the 


translator's name. 

? Funan (Funan, 4) was the Chinese name for an maritime kingdom at the Mekong delta area 
in modern Cambodia and Southwest Vietnam. Maritime traders who went from India and Sri Lanka to 
China and vice versa with spices, silk, etc, stopped over at its seaport, often waiting for several 
months for the monsoon winds to shift to continue their journey east or west. The Funan port was 
probably located at the present town of Óc-eo in Vietnam. At the height of its power in the third 
century CE, the Funan kingdom controlled most of the ports of Southeast Asia, including the Malay 
Peninsula. There was considerable Indian cultural influence in Funan. (Nicholas Tarling, Cambridge 
history of South East Asia, Cambridge 1999, p. 192-196. Keat Gin Ooi, Southeast Asia: a Historical 
Encyclopedia, Vol. 1, Santa Barbara, 2004, p. 529-30. Philip Dawson, The Art of Southeast Asia, London 
1990, p.21. George Coedés, The Indianized States of Southeast Asia, Hawaii, 1968, pp.57-58. R.A.L.H. 
Gunawardana, "Changing Patterns of Navigation in the Indian Ocean and their Impact on Pre-colonial 
Sri Lanka," from Satish Chandra (ed), The Indian Ocean: Explorations in History, Commerce and Politics, 
New Delhi, 1987. Michael Vickery “Funan Reviewed: Deconstructing the Ancients,” BEFEO, 2003, Vol. 90, 
pp.101-143.) 

According to the Book of Liang (223%, Liang Shu), in 484 CE (7kHj —*E) King (Kuandinya) 
Jayavarman (HFB, 478-514) sent the Indian Buddhist monk Nagasena (ptm) and officials (or 
subjects, i.e. traders, Ext) with gifts to pay tribute to the Emperor of China and to request him for 
military help against the rebellious king of Champa, who had earlier robbed his officials (Ez) from 
their goods and also Nagasena from his personal wealth after their ship going from China to Funan 
drifted off course and landed in Champa (ZS01n0001_p0248a13-49a13). No gifts of manuscripts are 
mentioned. 

In the second year of the Liáng dynasty (503) the same King Kuandinya Jayavarman 
CER ATIEEITDEAUSE) sent envoys with a tribute to the emperor consisting of Buddha images made out of 
coral and also other local products (ZS01n0001_p0402a27-28). (See Paul Pelliot, “Le Fou-nan." BEFEO III, 
1903, pp. 248-303. R.C. Majumdar, “Kambuja-desa or an Ancient Hindu Colony in Cambodia,” Sir William 
Meyer Lectures, 1942-43 Madras 1944.) 

It is possible that Mandra (who came at the "beginning of the Liáng Dynasty," i.e. in or shortly 
after 502) was sent with this mission in 503 to please the emperor of China with manuscripts, like 
Nagasena was sent nineteen years earlier to try to please the emperor. 

? The school affiliation of Sanghapala is unknown. Traders and travellers from Southeastern Indian 
Buddhist centres such as Amaravati, Kanchipura or Kaveripattana, more than 2500 kms to the west, 
where there were Sthavirans/Theravadins, stayed at the ports of Funan for extended periods to await 
the change of monsoon winds. To the West of Funan, Pali inscriptions have been found at at Prome in 
Burma (about 1500 kms west) and at the Chao Phraya river basin in Thailand (about 750 kms west). 
The Prome inscriptions date from the 5th to 7th centuries CE (the Sriksetra kingdom period), while the 
Chao Phraya inscriptions date from the 6" to 8" century (the Dvàravati kingdom period). The 
inscriptions are in varieties of the South Indian Pallava script. The Pali inscriptions include Canonical 
quotations as well as passages and lists that are found in typical Theravada Abhidhamma scriptures 
such as the Matika, Patisambhidamagga, Vibhanga, and even the Visuddhimagga. The Theravadins were 
also the only school that used the Pali dialect. From the archeological evidence gathered so far it 
appears that the Theravadins were the dominant religious school in these two areas in this period. See 
Peter Skilling, 1997. Whether these Theravadins came from Sri Lanka or South India or had come in 
Asoka's time as part of a mission to Suvarnabhümi is uncertain. There is no mention of missions to SE 
Asia in Sinhalese scriptures until the Polonnaruwa period. See Peter Skilling, 1997. 


[people], he considered the place [where he could do sol. Hearing of the country of Qi,” 
and [wishing to] spread the Dhamma [there], he took a ship to its capital. Staying in 
the Right Contemplation Monastery (Shéng-guàn-si), he became a disciple of the Indian 
$ramana Gunabhadra.” Again he learnt essential Vaipulya [sütras] from Bhadra. 
Sanghapala’s knowledge was wide and deep. He was conversant with the languages 
and scripts of several countries. "^ Pala was quiet and clean of body and of mind and 
was withdrawn. In the seclusion of his room he stayed and worked, taking very simple 
fare. 


The great emperor of Liang called on him for his skills. In the 5" year of Tian Jian 
CK Ri, 506 CE), by imperial decree he was appointed five places in the City of Willows 
(Yáng-dü, 47205): the Long-life and Light Temple, the Blossom Park, the Right 
Contemplation Monastery (Shéng-guàn), the Divine Cloud Resthouse, and the Fünán 
Resthouse. He translated there for seventeen years. His translations amounted to 
eleven works of forty-eight fascicles, that is, the Maha-asoka-rája-sütra," the Vimoksa- 
marga-sastra, etc. On the first day of the translation work at the Long-life and Light 
Temple, the Emperor Wü bowed [to him] at the Dhamma seat and [himself] wrote 
down his (i.e. Sanghapala’s) words. After that he handed it over to the translator to 
finish his manuscript.” [The emperor] ordered the $ramanas Báo-chàng, Hui-chào, 
Séng-zhi, Fă-yún and Yuàn-tàn-yün to check and clear up [difficulties]? 


He (ie. Sanghapala) produced Chinese characters that are regular and the 
translation is faithful to the original. The emperor treated him most cordially and 
respectfully and made him the court chaplain. 

Pala did not hoard wealth. With the offerings that were made to him he built 
monasteries. General Linchuan received him with great pomp. In the fifth year of Pü- 


tong (if = 524 CE) due to a sudden disease [he died] at the Right Contemplation 
Monastery. He was sixty-five years old. 


Again, at the beginning of the Liáng dynasty there was the Finan Sramana Mandra 


^ The Southern Chinese Qi dynasty lasted from 479 to 502. This implies that Sanghapala arrived in 
China before 502. 

5 SRABBRBE, = Qiü-nà-bá-tuó. Gunabhadra (394-468) was a Brahmin from central India who became 
a follower of the Mahayana. He travelled from Sri Lanka to China by ship in 435 CE and translated 
scriptures such as the Samyukta Agama and Lankavatara Sūtra, also with the help of Bao-chang, etc. 
(See T50n2059_p0344a0-345a23.) 

It is impossible that Gunabhadra and Sanghapala would have met each other because Gunabhadra 
died in 468, well before Sanghapala (born in 460) arrived in China; see Bagchi 1927, p. 416 n. 1, and 
Heirmann 2004, p. 375. Most probably, Gunavrddhi—who arrived in China around 479, built the 
monastery where Sanghapala first stayed, and died in 502—was his teacher. Sanghapala went to the 
country of Qi, suggesting that he arrived before the fall of the Qi dynasty in 502, because after that the 
country was called Liáng after the new ruling dynasty. 


= T50n2043. Perhaps this is the ASokavadana; see Potter 2003, § 70, p. 283. 
* It is not clear whether he handed it over to Sanghapala or to someone else. The characters i. 
mean "translator" or “oral interpreter" and is used elsewhere too in the Xiü-gào-séng-zhuán-xü, etc. 
2 MH. This is obscure. The characters literally mean "oppose and clear up (obstructions) 
produced." Perhaps H1 "produced" belongs to the next sentence. 
Báo-chàng (Ratna-ghosa, %18), Hui-chào (Buddhi-vikrama, 2&8) Séng-zhi (Sangha-jnana, fi$4) Fă- 
yún (Dharma-megha, %43) and Yuàn-tàn-yün (?, #2), Báo-chàng is not to be confused with! B&o-yün 


(Màn-tuó-luó, =É), [which means in] the language of Liang “great (and) feeble” 
(hóng-ruó, 5455). With a great gift” of Buddhist Sanskrit Sutras he came from afar to 
present [them] as a tribute [to the emperor who] ordered him, together with 
Sanghapala, to translate the Ratnamegha, Dharmadhatu, Kayasvabhava, Manjusri and 
Prajnaparamita Sutras. His translations amount to three works of eleven fascicles. 
Although the substance is conveyed, the translations in the Liang language are not 
good because he produced stitra texts (3%, also “words” see 273€ below) with a much 
obscure character.” 


An earlier (around 530 CE), but briefer biography is found in the Gdo-séng-zhudn 
(“Biographies of Eminent Monks") by Huia Jiao (EX, 497-554 CE) (T50n2059 po345bo9- 
14). It follows the biography of Gunavrddhi (T50n2059_p0345a24-bo9): 

Gunavrddhi: this means “promoter of good qualities." He was originally from Central 
India. From a young age he followed the Path [of Dharmal. His teacher was the Indian 
Mahayana master Sanghasena (Séng-jia-si, (# (li; elsewhere {7 (ili #5). Astute, and 
having a powerful memory, he (i.e. Gunavrddhi) was diligent in recitation (sajjhaya). He 
was well versed and mastered the Lesser and Great Vehicle [Sütras] amounting to 
(or two hundred thousand words/lines). He had studied 
external (i.e, worldly or Brahmanical) texts and was skilled in 

prognosticating (auspicious) times, and examining the meaning of 
omens. At the start of the Qí-jiàn dynasty (479 CE) he first came to the capital and 
stayed at the Vaisali (Pi-yé-lf) Monastery. Holding a staff while walking, his deportment 
was dignified, proper and serene. Royalty and nobility regularly invited him and offered 
him precious gifts. 


Formerly, Sanghasena, in India, had extracted important parables from the Sütra-pitaka and 
compiled them as one book. It altogether has one hundred chapters and is for instructing 
new pupils. Gunavrddhi 
purport. In the autumn of the tenth year of the Yóng-míng dynasty (492) it was translated 
as an orderly text of 
altogether 10 fascicles called the “Sūtra of Hundred Parables” (Satopama Sūtra, Bdi-yü-jing, 
Eie, = T 209) He also produced the "[Sütra of the] Twelve Factors of Dependent 
Origination” (Dvadasanga-pratityasamutpadah, lost) and the Sūtra of the Householder Sudatta 
(Sudatta-grhpati Sutra, = T 73) in one fascicle. 

After the decadent Dà-míng Dynasty, the translation of sutras was dangerous and 
discontinued. 


? 3/55 If this is the correct reading then his name would correspond to Skt. mandara—which can 
mean “large/vast” and “weak/slow” (manda)—rather than as mandra. However, at T49n2034 po098bo06, 
see below, his name is “feeble sound,”§3##, corresponding to Skt. mandra, which makes better sense. 

?! BF. Used with sūtra manuscripts presented to kings. Cf. T55n2149. p0243a14, (= sutras brought by 
PJE from India), etc.. And also with jewelry presented to a king: TO4n0200. p0253a27: “... 
householder tributes and presents a great gift of jewelry to the 
king (L— EC» AMEE o AHE). Cf. To4n0203 p0488a22. 


and 
apparently Mandra brought such a tribute from Funan. The Buddhist monk Nagasena was also sent by 


the Funan king with a a tribute to the Emperor of China. 


? This text (T50n2059. p0345a24) and a few other ones read X, "calm-advancer, but other 


catalogues (T49n2034_p0096a08, T55n2149_p0262c19, T55n2154 p0536b11) read (3f, which makes better 
sense. 


Xa 


accepted entirely for the sake of furthering the Dhamma! ? He 
established the Right Contemplation Monastery along the Yé River, where he went to live. It 
had a two story pavilion of which the decorated. In the 
winter of the second year of zhong xing (474%, 502 CE) he passed away in his residence. 


“At the beginning of the Liang dynasty (502-549 CE) there was Sanghapala; he was also 
a foreign scholar monk. His bearing was noble and he was handsome of feature. He 
was a Skilful debater. Coming to the capital, he stayed at the Right Contemplation 
Monastery (Shéng-guan-si). The Emperor Wt honoured and respected him, and treated 
him with great consideration. He was appointed” by (by the emperor) to the Right 
Contemplation Monastery, Long-life and Light Temple and the Divine Cloud Resthouse. 
He translated the Maha-asoka-raja-stitra, Vimoksa-marga-sastra, and others—all together 
ten works of thirty-three fascicles. [The emperor] ordered the $ramanas Shi-bao-chang, 
Yuàn-tàn-yün and others to write down what was said [by him] 


” 


In this work, Sanghapala’s biography occurs as an appendix to the biography of 
Gunavrddhi (Qiü-nà-pí-di, :KJI5 EE3Ii), another translator who was from central north India. 
Gunavrddhi built the Right Contemplation Monastery and died there in the second year of 
Zhong Xing (FH, 502 CE) (T50n2059_p345a24-b09). 


In the earlier “History of the Triple Gem in Successive Dynasties,” (594 CE) 
Sanghapala’s biography comes after the one of Mandra. There a few interesting differences: 


“At the beginning of the years of Tian Jian there was the Funan Country Sramana 
Mandra, [which means in] the language of Liang “feeble sound” (885€, mandra).” He 
came to present a great gift of Buddhist Sanskrit Sütras as a tribute [to the emperor]. 
He produced Sūtra texts (247€ X X, also "words") with a 
Together with Sanghapala in the City of Yang he translated the Asoka-raja Sutra in ten 
fascicles (In the eleventh year of Tian Jian ... It was translated in the Long Life and Light 
Temple in the City of Yáng. The first translation [part] was written down by the Sun 
Emperor himself, who bowed [to the translator]. Afterwards he [ie. the emperor] 
handed it over to Hui-chao to continue his translation and properly finish it. See the 
l.) | Mayura-raja-dharani Sūtra, .. Manjusri-acarya- 
pariprcchà Sutra, .. Sabbabuddha-dhatu-jnana (?) Sūtra, .. Bodhisattva-pitaka Sutra, 
Manjusri-acárya-nirdesa-prajnàparamità Sutra, ... Sariputra-dhàrani Sūtra, ... Asta-mangala 
Sūtra,  .. Dasa-dharma Sutra, .. Vimuktimarga Sastra in thirteen fascicles. (It was 
translated in the [Divine Cloud] Resthouse in the fourteenth year of Tian Jian [515 CE]. 
The Asoka-rája Sastra in five fascicles. (..) All together eleven works in thirty-eight 
fascicles. 


The Funan Sramana Sanghapala of Right Contemplation Monastery: [In the] language of 
Liang [Sanghapala means] “Sangha nourisher” and also “Sangha armour.” Young and 


3 Other, later versions (T55n2145 p0107a04-07, T55n2157 p0834b24-26) have: "South Sea merchants 


%4 if, meaning an imperial order or appointment. It is unclear whether he was appointed/assigned 
to reside there, or whether he was appointed as abbot. 

5 ERZE, by Fei Chang Fang. DDB: “A history of the development of the Buddhist canon from 
the Latter Han to the Sui dynasties. Contains scriptural catalogues and classifications, biographies of 
197 translators and a history of the transmission of Buddhism." According to Mizuno (1982, pp. 104-106) 
it is not reliable because the main aim of its author was to protect Buddhism against Taoism rather 
than being historically accurate. 


exceptionally clever, he went forth at the age of fifteen. He inclined to the study of the 
Abhidharma. After his mind was perfect (sampanna) [in the Abhidharma] he extensively 
studied the Vinayapitaka. ... [as in the Xà-gao-seng-zhuán-xü biography given above] ... The 
great emperor of Liáng called on him for his skills. In the 5" year of Tian Jian, he was 
to three places in the City of Yang: the Long-life and 
Light Temple, the Right Contemplation Monastery, the Divine Cloud Resthouse to 
translate Sütras for the Superior (E/F, ? make superior sūtra translations? but see 
usage of E. in the next clause), i.e., his own (£4) [sütras] and also those (i142) which 
Mandra from the Funan Country came to present as a gift to the superior (JE). .. 


sentence illegible: ".. after finishing .. the translation. 

above: "After that he handed it over to the translator to finish his manuscript." 
T50n2060. po426a16-17 FR Js i A ERKA.) The emperor ordered the $ramanas 
Bao-chang, Hui-chào, Séng-zhi, Fa-yun and Yuàn-tàn-yün to write down [the 
translation]. The emperor treated him most cordially and respectfully. .. [as in the Xù- 
gdo-seng-zhuán-xà biography] (T49n2034_p0098b05-C13; repeated in the "Tang Dynasty 
Catalogue of the Canon” (Dütá-néi-didn-là, KE NRSR, T55n2149_p0265c12-266a14). 


According to introductions to the following Chinese texts, Tipitaka Sanghapala translated 
them into Chinese: 


The Origin of the Vimuttimagga Manuscript in China 


There are several options on how the Vimuttimagga came to China: 

1. It was one of the manuscripts which the famous Chinese traveller and translator 
monk Fáxián (7X5, also called Fa-Hien or Fa-hsien) obtained in Sri Lanka around 410-411 and 
brought to China. Although Fáxián's biography does not mention it as one of the 
manuscripts he brought to China (see Glass 2008, p. 194-195; Legge Ch. XV), it is possible that 
he brought more texts than are mentioned. Perhaps it was considered part of the Ksudraka 
Pitaka he obtained in Sri Lanka or it was one of the unspecified sutras from Campa in India. 

It is said in the biographies of Sanghapala that Emperor Wü “called on (Sanghapala) for 
his skills.” Andrew Glass (2008, p. 194f) suggests that “... there was a concerted effort to 
translate those manuscripts which Fáxián had brought back with him. This effort began 
soon after Fáxián's return and extended into the period following his retirement from 
translation work." So perhaps Emperor Wü requested Sanghapala to help with translating 
yet untranslated texts that Fáxián had brought. 

2. The manuscript was brought by another foreign monk, such as Gunabhadra or 
Gunavarman (who both, like Faxian, sailed to China from Sri Lanka?) or Sanghabhadra, 
Gunavrddhi, Nàgasena or Mandra. 

Sanghabhadra, said to be “from the West” in the Chinese biographies, translated a Sri 
Lankan Sthavira commentary on the Vinaya in 488/489, not long before Sanghapala came to 
China (ie. shortly before 502). It is Called shamim Aprpo sha (2% kite Ey), which 
corresponds to Sudarsana-vinaya-vibhasa or “Conspicuous Vinaya Commentary" (See Bapat 
1970). This translation is either 


of the Pali Samantapasadika in order to fit the Vinaya practised in China, or it is a 
translation of a work very similar to it, ie, belonging to a different school than the 
Mahavihara or of an older Mahavihara work which was superceded by Buddhaghosa's work. 

3. Sanghapala brought the Vimuttimagga manuscript himself, perhaps for his own use. 
Although there is no mention of Sanghapala presenting manuscripts to the emperor, it is 
said in the “History of the Triple Gem in Successive Dynasties,” that he translated his own 
[manuscripts] besides the one Mandra presented to the emperor. 


According to Heirmann (2004, p. 375-76) “The only link between the Chieh-t’o tao-lun 
and Mandra is that, according to Tao-hsüan's Ta-t'ang nei-tien lu (T. 2149: 266a10-11), all texts 


* It is frequently stated that Fáxián stayed at the Abhayagiri Vihara during his stay in Sri Lanka. 
For example, G. P. Malalasekera in his Dictionary of Pali Proper Names, s.v. Abhayagiri, writes: “Fa-Hsien 
evidently spent the two years of his stay in Ceylon with the Abhayagiri fraternity because the books 
he took away with him were those of the unorthodox schools." 

Another scholar writes "The Chinese pilgrim Faxian visited Anuradhapura in AD 412. After his 
arrival, he went to Abhayagiri - not Mahavihara - monastery, where he remained for some time." (K. R. 
van Kooij, “A Meaningful Tree: The Bo Tree” in Site-seeing, ed. K. Zijlmans, Leiden 2006, p. 23.) According 
to Guruge (2005, p. 98) the Abhayagiri Viharà "received Fa-Hian, who spent two years (410-412 CE) there 
.. It is from this monastery that he took a copy of the Mahisasaka Vinaya to China. It is also here that 
Gunavarman, the king of Kashmir, stayed before his departure to China." 

However, there is no indication at all in the Chinese biographies of Fáxián and Gunavarman that 
they stayed at the Abhayagiri Vihara. Fáxián visited the Abhayagiri Vihara, and describes its Buddha 
hall, etc, but he also visited the Mahavihara and describes the funeral of a monk there who was 
reputed to be an arahant; see Legge, Ch. XXXVIII-XL. Although the Abhayagiri Vihàra is mentioned first 
in his biography, it is well possible that he stayed in another vihàra in Anuradhapura- perhaps a vihàra 
for foreign pilgrim and/or student monks. Fáxián could have copied "the books of the unorthodox 
schools" from books of individual Indian monks staying in Anuradhapura, or obtained the books from 
them, rather than formally receiving them from the Abhayagiri Vihàra. Or he could have got them 
copied from manuscripts in the library of the Abhayagiri Vihàra, that is, if there was such a thing as 
an official library rather than smaller collections belonging to individual monks or residences of 
monks. For a reliable description of Fáxián's visit to Sri Lanka, see A. Hirakawa, A History of Indian 
Buddhism, New Delhi 1993, p. 121. 

Gunavarman’s biography very briefly mentions his visit to Sri Lanka, without mentioning any town 
or vihara; see V. Stache-Rosen, “Gunavarman (367-431): A Comparative Analysis of the Biographies 
found in the Chinese Tripitaka,” Bulletin of Tibetology, X, No. 1, 1973, p. 9. 


translated by *Samghabhara, and thus also the Chieh-t'o tao-lun, are texts brought from Fu- 
nan by Mandra. This information corresponds to Fe Ch'ang-fang's Li-tai san-pao chi (T. 2034: 
98c6-8), compiled a few decades earlier." 

However, the above English translation of the Li-tai san-pao chi, or "History of the Triple 
Gem in Successive Dynasties,” shows that Mandra translated eleven texts together with 
Sanghapala, but there is no indication that these all were just texts brought by Mandra 
himself. Further, it is said in the subsequent biography of Sanghapala that he translated “his 
own (£48) [sütras] and also those (3/25) which Mandra from the Funan Country came to 
present as a gift to the Superior (i.e. emperor).” If this is reliable, then this could give the 
possibility that the Vimuttimagga was brought to China by Sanghapala himself. 

4. Sanghapala had learnt the text by heart. According to the biographies, he was 
"inclined to the study of the 


an "exposition" or “treatise,” niddesa, ifi, in Chinese, i.e. the Treatise on the Path of Freedom, 


fim, and this is also how the text internally refers to itself (“in this Exposition,” 
stata, 416a21. The Vimuttimagga is a work that is Abhidharmic in nature (see 
Frauwallner 1995, pp.89-95), with quotations from the Patisambhidamagga, which it refers 
to as “Abhidhamma.” 

Memorisation of texts was a common way of learning in Buddhist monasteries. 
Gunavrddhi, in whose monastery Sanghapala stayed, had memorised many sütras. 
Sanghapala’s biography mentions that at the start of the translation project he 
spoke/recited the Chinese translation and the emperor himself wrote down the first part of 
what said. This recitation, however, does not exclude the possibility that he recited it from a 
manuscript or had just temporarily learnt the particular part that he was going to recite at 
each translation session. 

Kogen Mizuno (1982, pp.99-102) describes the process of Chinese state sponsored 
translations of Buddhist texts in which team members undertook different tasks such as the 
translator reciting the text by heart or from a Sanskrit manuscript and then translating it, a 
scribe writing down the translation, another team member checking it against the Sanskrit, 
and other ones for checking the accuracy of the Chinese ideograms, verifying the meaning, 
arranging the sentences, etc. 

The school to which Sanghapala belonged is not known. It is possible that he was a 
Sthavira as there could been Sthavira monasteries in Funan that were connected to Sri 
Lankan or South Indian traditions by way of the trade routes. The biography mentions that 
Sanghapala knew several languages and scripts. 


Sanghabhara or Sanghapala? 


There hàs been quite some uncertainty as to whether the Chinese name of the translator of 
the Chinese translation of the Vimuttimagga is a transcription of Sanghapala or Sanghabhara 
or another name; see for example, see Skilling 1994, p. 171-72. However, there seems to be no 
good reason for chosing the transliteration Sanghabhara instead of Sanghapala. 

The explanation of his name in the Southern Chinese biographies and catalogues is as 
follows: 

"Sanghapala (Seng-jià-pó-luó, l2 x): [In the] language of Liang [this means]: Sangha- 
nourisher/protector (séng, {##, = sangha & ydng, Œ, = pala(ka)/posa) and also Sangha-armour 
(kai, $2, = varma/pala).” 

According Bunjiu Nanji (1883, $ 1293 & Appendix Il § 102) seng-ia-pó-luó, 14i 3E, 
corresponds to Sanghapala. Bagchi (1927, p. 415), however, argues that the transliteration 
Sanghapála, as given by Bunjiu Nanji (1883, $ 1293 & Appendix II $ 102), is not at all justifified 
by the Chinese translation of the name. According to Bagchi, pó for JE in 024E gives the 
ancient pronunciation b'uá/bha. Bagchi justifies the restitution of -bhara for 2#% by the 
Chinese translation “Sangha-nourisher.” He writes that the other translation Seng-k'ai for 
Sarigha-varman is simply due to a confusion." 


7 "Son nom est transcrit Seng-kia-p'o-lo que Nanjio restitue en Sanghapala, un forme pas 


Bagchi's justifications are problematic. First, Bagchi's transliteration -bhara does not 
correspond to the way the character % is used in transliteration of other Indic proper 
names in the same catalogues. And second, the Chinese (Liang) translations are just the 
Chinese meanings of the Indic proper name, not alternative transliterations. 

If, as Bagchi suggests "EZ in (%04 stands for -bhara instead of -pàála, why then is - 
bhadra in Gunabhadra (AS SEG, Qiü-nà-bá-tuó) and Sanghabhadra (MERRE, Seng-jia-bá- 
tuó-luó,) transliterated as EXC? Then the transliteration of -bhara would need to 
be gE with a ik for bha instead of J£. Normally, the characters 4: correspond to pala in 
Chinese Buddhist translations?" They, less commonly, can also correspond to bala, bala. 
Bhara, however, is not mentioned as a transliteration in DDB and its sources (see DDB s.v. 
ERE). 

Bagchi states that the meanings of the Chinese translation "Sangha-nourishing" (H © 
seng-yáng) do “not at all" (“pas du tout”) correspond to -pála, however, the meanings as 
given in Monier Williams’ Sanskrit English Dictionary (MW) don't support Bagchi's rejection. 
According to MW, the root pal means “... to watch, guard, protect, defend, rule, govern ... to 
keep, maintain, observe (a promise or vow) .." For the noun pala MW gives “guard, 
protector, keeper’; and for palaka, “.. guarding, protecting, nourishing... a guardian, 
protector .. a foster-father .. a maintainer ....”. The Pali meanings given for pala in PED are 
"guard, keeper, guardian, protector." 

The character 3€, ydng, corresponds to “nourish, cultivate, raise, protect, care for, 
support" (see DDB s.v. €), which corresponds to several of the meanings given for pala and 
pálaka in MW. Moreover, the translation "Sangha-armour"—with $5 kdi, for Skt. varma, 
“armour’—which according to Bagchi is due to a confusion, makes actually good sense 
because an armour is for protection. Further, if the principle meaning of 44 would have 
been “nourishing,” then a transliteration of -posa would have been expected instead of - 
bhara, which primarily means "bearing, carrying, supporting" (see MW and PED). 

The character 3€ is used to transliterate “pa, ba, va, pha, bha, and similar labial sounds" 
(see DDB, s.v. JE); and the character 4 can correspond to both the la and ra sounds (see 
DDB, s.v. &£). 

Thus on these grounds the transliteration Sanghapala that Bunjiu Nanji proposed is to 
be preferred above Bagchi's Sanghabhara. 
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MÆ: Seng-jia-pó-Ttó Sanghapala 
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TIGL zB, bü-hóu-duo-bo-[u6, Bhütapala, T32n1648 po441b13. DDB: ji: A transliteration of 
the Sanskrit bala; see LÆ. [cmuller] 


du tout justifiée par le traductions chinoises du nom. P'o donne la prononciation ancienne 
b’ua (= bha). On peut donc restituer le nom en Sanghabhara (déjà proposé par S. Lévi, J. As., 
1915, p. 25). Cette forme est justifiée par la traduction Seng yang (donnée par LK) et Tchong- 
yang (donnée par TK) qui signifie "communauté-nourrir", Sangha-bhara (de la racine bhr). 
L'autre traduction Seng-kai (Sangha-varman) donnée par des sources tardives est 
simplement due à une confusion." 


55 Cf sq AXE, bü-hóu-duó-bo-luó, Bhitapala, at T32n1648 po441bi3. DDB: “EE: A 
transliteration of the Sanskrit bàla ..." 


The Visuddhimagga 


Much has been written about the Visuddhimagga from the earliest times right down to the 
present day. King Parakrama-Bahu II (1236-68 CE) is reported to have written the paraphrase 
to the Visuddhimagga after he had handed over the kingdom to his son Bodhisatta Vijaya- 
Bahu (1271-72 CE). During the last century Pandit M. Dharmaratna revised this work. Of him 
and his work on the Visuddhimagga, the Venerable Soma Thera wrote in the Buddha Jayanti 
of April 5, 1955 thus: “Had he not written any of the works mentioned above and not edited 
the paper, still people of this country would have been obliged to remember him for his 
great gift of the translation of the Visuddhimagga, with his edition of the Visuddhi Text, and 
the revised version of the ancient paraphrase of the Visuddhi by Parakrama-Bahu Il, a 
comprehensive work which is of never-failing interest and great usefulness to all students 
of the Dhamma and the Sinhalese language.” Then again there is late Venerable Pandita 
Matara Sri Dharmavamsa Maha Sthavira’s more recent translation which was completed by 
his pupil the Venerable Pandita Batuvita Nandarama Maha Thera in 1957. There is also the 
English translation of the Pali Text Society by Prof. Pe Maung Tin of Rangoon, completed in 
1931, and that of the late Venerable Nanamoli Thera of the Island Hermitage, Dodanduwa in 
1956. The German translation is by the late Venerable Nanatiloka Maha Thera, founder of 
the Island Hermitage, Dodanduwa, the publishers being Verlag Christiani, Konstanz, 1952. 

The Visuddhimagga is a household world in all Theravada lands. No scholar of Buddhism 
whether of Theravada or of Mahayana is unacquainted with it. Therefore there is no need of 
repeating what has already been said at one time or another. But an introduction to the 
Vimuttimagga, can hardly avoid all mention of the Visuddhimagga, and | may be excused if | 
go over ground already covered by others. An endeavour, however, is made to present some 
of these facts briefly and with a slightly new approach. It is for the reader to assess how far 
this has been achieved. 

In the introduction to his translation of the Visuddhimagga, The Path of Purification, the 
late Venerable Nanamoli Thera, after carefully sifting a large collection of material, points 
out that the influence of Sanskrit Buddhism, the centre of which was the Abhayagiri 
monastery in Anuradhapura, was so great in the first century CE that it became a threat to 
the Mahavihara’s position as the central authority of orthodox Pali Buddhism in Ceylon. 
Indeed that threat grew into open rivalry and even enmity between these two institutions, 
culminating in King Mahasena’s (277-304) giving protection to Sanghamitta, “a Cola monk, 
follower of Vetullavada,” and driving away the monks of the Mahavihara from 
Anuradhapura for nine years. Then, Mahasena, repenting of his deeds, restored the 
Mahavihara to its former position and burnt the Vetulyan books. But by then Sanghamitta 
had got the Lohapasada destroyed, and he and his friend, the minister Sona, were killed by a 
labourer on the orders of the queen when they attempted to destroy the Thuparama. The 
efforts of the Mahavihara monks since the beginning of the dispute with those of the 
Abhayagiri in the first century CE were solely directed to the establishment, says the 
Venerable Nanamoli Thera, of “Pali as the language for the study and discussion of Buddhist 
teachings, and the founding of usage for the study and discussion of Buddhist teachings, and 
the founding of a school of Pali literary composition” (Intro. p. xiv). He then goes on to say, 
“It is not known what was the first original Pali composition in this period; but the 
Dipavamsa (dealing with historical evidence) belongs here (for it ends with Mahasena’s reign 
and is quoted in the Samantapasadika), and quite possibly the Vimuttimagga (dealing with 
practice—see below) was another early attempt by the Great Monastery in this period (4th 
cent.) to reassert its supremacy through original Pali literary composition: there will have 
been others too. Of course, much of this is very conjectural" (Intro. p.xiv). It will be noted 
here that the Venerable Nànamoli Thera does not place the Vimuttimagga during the reign 
of King Vasabha, but in the 4th century. Still it does not contradict the fact that the 
Venerable Buddhaghosa Thera had access to the Vimuttimagga of the Venerable Upatissa 
Thera when he wrote the Visuddhimagga. 

If the suggestion that the Vimuttimagga “was another early attempt by the Great 
Monastery in this period to reassert its supremacy through Pali composition" is acceptable, 


it would then not be difficult to suppose that the Venerable Buddhaghosa Thera, with what 
knowledge he had already acquired of the Dhamma in India (for he had written the 
Nanodaya, the Atthasálini and had begun “to compose a commentary to the Paritta,” Cv Ch. 
xxxvii, 225-26), was able to write the Visuddhimagga, perhaps with the assistance of the 
Mahavihara Theras. This work is more comprehensive than the Vimuttimagga and in every 
sense more scholarly, with a wealth of material drawn from every imaginable source and 
interspersed with numerous Ceylon stories. Thus, not only did it provide instruction for 
those needing it in the practice of the Dhamma, but it was also capable of holding its own 
as a work of literary composition. 

Two things seem to have played an important part in making available for later 
generations, even up to the present day, a work of such excellence as is the Visuddhimagga. 
They are: 

The desperate need of the Mahavihara for a work which would prove its claim to be 
the centre of Buddhist learning in Ceylon. 

The equally urgent need of the Venerable Buddhaghosa Thera to prove his ability as a 
worthy scholar in the eyes of the Theras of the Mahavihara. Without this recognition he 
could not have obtained from them the commentaries and the expositions of the teachers 
(acariyavada) for translation into Pali as required by his teacher in India, the Venerable 
Revata Maha Thera, and for which express purpose he came to Ceylon (Cv Ch. xxxvii, 227-32). 

That this dual need was supplied to the complete satisfaction of both parties is amply 
borne out by the recorded history of the centuries that followed. 


The Vimuttimagga and the Visuddhimagga 


On certain points the Vimuttimagga and the Visuddhimagga hold contrary views. For 
instance, the latter says that by developing Buddhanussati (the recollection of the Buddha) 
the factors of jhana, arise in a single moment; that as the qualities of the Buddha are 
unfathomable or else owing to reflection on his numerous qualities appana (fixedness- 
concentration) is not attained, and only upacara (access-concentration) is reached. The 
Vimuttimagga on the other hand says that “from the recollection of the Buddha the four 
jhanas arise.” This statement seems to agree with the sutta and its commentary quoted at 
Ch. 8, n. 331A111285. 

They agree that in practising anapanasati (mindfulness of breathing) the breath should 
not be followed inside or outside because it distracts the mind. This causes the body and 
the mind to waver and tremble. The simile of the man sawing wood illustrating where the 
breath should be noted, i.e, at nose-tip or on the lip, is common to both works. The 
Visuddhimagga quotes other similes in illustration. It also quotes (p. 280) the 
Patisambhidamagga (l, p. 165) which warns against the practice of trying to follow the 
inhaled breath to the heart (hadaya) and the navel (nabhi) and the outgoing breath back 
from the navel to the heart and nose-tip, for, both the mind and the body become 
‘disquieted and perturbed and shaky’ if this practice is resorted to. 

The Visuddhimagga (p. 278) says that there are eight stages in the practice of 
anapanasati, the first four of which are counting, connection, touching, and fixing. Here the 
Venerable Buddhaghosa Thera does not quote authority for this statement as he usually 
does. The Vimuttimagga (p.predecessors) supplies this omission by saying that ‘certain 
predecessors' taught these four ways. Here both base themselves on authority outside the 
texts and the commentaries. 

In discussing the earth kasina, the Visuddhimagga (p. 123) says, "The four blemishes of 
the earth kasina are due to the intrusion of blue, yellow, red, or white." But it does not give 
any reason. The Vimuttimagga (p. whiteblack) says, “If he grasps the white, black, or red 
colour, then he develops a colour kasina." It is seen here that by practising one meditation 
subject another cannot be developed. For instance, when one practises ànàpanasati, one 
does not become proficient in, say, buddhanussati, though this is sometimes imagined to be 
possible. If, for instance, one sees the form of the Buddha or a Buddha statue while 
developing any other meditation, then it is a clear case of failure in the practice of that 
particular meditation, then it is a clear case of failure in the practice of that particular 


meditation, though the seeing of these signs in itself is a good thing. The proper occasion 
for these signs to appear is when buddhanussati is practised. 

That the Vimuttimagga is an inspiring work is stated elsewhere. It is confirmed by the 
spontaneous testimony of those who have read the original draft translation. It has inspired 
men of ancient times. That is shown by the fact that the people of Liang in the early years 
of the sixth century CE called the author of the Vimuttimagga ‘Great Light’. 

What connection there is between these two works has been shown, though briefly, in 
the foregoing pages. No more can be expected in an introduction. For a detailed study, the 
reader may consult the thorough investigation made by Prof. Bapat in his Vimuttimagga and 
Visuddhimagga, A Comparative Study, Poona, 1937. 
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ABBREVIATIONS 
A Anguttara Nikaya 
Abhidh-s Abhidhammatthasangaha 
Abhi-av Abhidhammavatara 
Ap Apadana 
AS Atthasálini (= Dhammasangani-atthakatha) 


EKS Ehara, Kheminda, and Soma (the translators of the first edition of the 


It Itivuttaka 


Ud Udana 

Ud-a Udana-atthakatha 

Cp Cariyapitaka 

Cv Culavamsa 

Ja Jataka-atthakathà 

Th Thera-gatha 

Thi Theri-gatha 

D Digha Nikaya 

DDB Digital Dictonary of Buddhism 

Dhp Dhammapada 

Dhp-a Dhammapada-atthakatha 

Dhs Dhammasangani 

Nidd | Maha Niddesa 

Nett Nettippakarana 

Patis Patisambhidamagga 

Patis-a Patisambhida-atthakatha (= Saddhammappakasini) 
Pet Petakopadesa 

PED Pali English Dictionary 

Vism-mht Paramatthamanjüsàá (= Visuddhimagga Maha Tika) 
M-a Papancastidani (= Majjhima Nikaya Atthakatha) 
M Majjhima Nikaya 

Mhv Mahavamsa 

Mil Milindapanha (V. Trenckner’s ed.) 

Mvy Mahavyutpatti 

MW A Sanskrit English Dictionary, Monier Williams 
RB Roderick Bucknell 

Rüpàr Ruparupavibhaga 

Lal Lalitavistara 

Vin Vinaya 

Vism Visuddhimagga 

Vibh Vibhanga 

Vibh-a Vibhanga-atthakatha (= Sammohavinodani) 

S Samyutta Nikaya 

Saddh Saddhammopayana 

Sn Suttanipata (Harvard Oriental Series) 

Sn-a Suttanipata-atthakatha (= Paramatthajotika) 
Vin-a Samantapasadika (= Vinaya-atthakatha) 

S-a Saratthappakasini (= Samyuttanikaya-atthakatha) 


D-a Sumangalavilasini (= Dighanikaya-atthakatha) 


The Treatise on the Path of Freedom? 


Composed by the Arahant Upatissa, 
who in Liang” is called “the Great Light. 
Translated in Liang by Tipitaka Sanghapala of Funan.” 
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CHAPTER 1: INTRODUCTION (NIDANA) 


[399a] Homage to the Blessed One, the Worthy One, the Rightly Awakened One!? 


Virtue, concentration, 

Wisdom and unexcelled freedom: 
To these states awoke 

Gotama, the illustrious.“ 


If there are men who are free from the many encumbrances (bahuparissaya?), who obtained seclusion 
from [worldly] attachments, who accomplished the mind partaking of distinction, who fear birth, ageing 
and death, who desire goodness and freedom,” [who desire] to reach the happiness of Nibbāna, the as 
yet unreached further shore, and [desire] to attain perfection, who inquire in detail as to the matters of 
the Suttas, Abhidhamma, and Vinaya: [to them] | shall now teach this Path of Freedom. Listen 
attentively! 


Explanation 


Q. What is “virtue” [etc.]? 

A. "Virtue" means "restraint" (samvara).^ “Concentration” (samādhi) means "non-wavering" 
(avikkhepa). “Wisdom” means “knowledge.” “Freedom” means “detachment” (visamyoga)." “Unexcelled” 
means “taintless” (anásava). “Awoke” means “attained to knowledge (nanapatta?).” "These states" means 
the four Noble states (ariya-dhamma).” “Gotama” means "family name.” “Illustrious” means “honoured by 
the world." 

Through the supreme qualities of virtue, concentration, wisdom and freedom, he gained supreme 
and boundless fame. 399c25 


» u 


“u 


ET 


? fgpeidis. It is likely that 3$, “treatise” (nirdesa, niddesa ), was added by the Chinese translator as this was 
common practice. According to Rodney Bucknell, the character ji or &€ (sūtra) may be added to indicate which 
major category a text belongs to, or just as a very loose indication that it is a revered text; e.g. Madhyamagama 
becomes F H£% with added &€ for sūtra; but many non-Buddhist Chinese texts are also called sūtra, 2%, e.g. the 
Daoist classic Dao De Jing, 25 $82. 

At the start of the text (399c20) and the end of the book (461c17) just "Path of Freedom," fzH3i, is given 
showing that niddesa was not part of the original. Like in the Visuddhimagga, it is only used in the chapter titles. 

Liang, 28, was a small, short-lived state that existed during 502-557 CE in South China, in a period of 
disunity called the North-South dynasties. 

“ KK, “Great Light,” was a name used in China (not just in Liáng) for Sariputta, also called Upatissa, the 
Buddha's principal disciple. From the title page it appears the Chinese applied this name also to Upatissa, the author 
of Vim, who was presumably named after the original Sariputta. 

* = jes E. Sanghapala translated the book while living in the capital of Liang; see Introduction. 


T Namo tassa bhagavato arahato sammásambuddhassa. This homage is normally given at the start of Pali 


Buddhist texts, e.g. at D 11. 

s A Il 2; A IV 105; D Il 123; Kv 115: Silam samādhi panna ca vimutti ca anuttarā / anubuddhā ime dhammā 
gotamena yasassina. 

? Or “who desire the wholesome happiness of freedom." 

46 D-a 63: Silavisuddhiyà samvaralakkhaņam.  Cittavisuddhiya avikkhepalakkhaņnam. — Ditthivisuddhiyà 
dassanalakkhanam. 

7 weet Lit "separation from bondage.” Th-a II 206: .. sabbehi kilesehi sabbehi bhavehi sutthu vimutto visamyutto 
amhi ti. 

^ HE2, also means bhagavant, “blessed.” A-a Ill 73: Yasassinoti parivarasampannd. Nidd || 179 (Be): Gotamassa 
yasassinoti bhagava yasappattoti yasassi. 
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Q. What is the meaning of “the Path of Freedom”? 

A. As to freedom, there are five freedoms: freedom through suspending (vikkhambhana-vimutti), 
freedom through the (opposing) aspect (tadanga-vimutti), freedom through eradication (samuccheda- 
vimutti), freedom through tranquillizing (patippassaddha-vimutti), and freedom through escaping 
(nissarana-vimutti). 

Q. What is “freedom through suspending”? 

A. The suspending of the hindrances (nivarana) through the practice of the first jhana—this is called 
“freedom through suspending.” 

“Freedom through the (opposing) aspect”: freedom from [wrong] views (ditthigata) through the 
practice of concentration partaking of penetration (nibbedhabhagiya-samadhi)—this is called "freedom 
through (opposing) aspect.” 

“Freedom through eradication”: the destruction (khaya) and getting rid of the fetters through the 
practice of the supramundane path (lokuttara-magga)-this is called "freedom through eradication." 
[400a] 

"Freedom through tranquillizing": the tranquillity and happiness at the occasion when one attains 
the Fruit in accordance [with the path]-this is called "freedom through tranquillizing.” 

“Freedom through escaping": Nibbana without residue (anupadisesa-nibbàna)—this is called "freedom 
through escaping." 

This path of freedom is for the attainment of freedom. Through virtue, concentration and wisdom 
this perfect path is called "the path of freedom. 

Now I shall teach the path of freedom. 400a04 


Reason for Teaching the Path of Freedom 


Q. What is the purpose of teaching the path of freedom? 

A. There is the good man who wishes to gain freedom, but who does not hear the teaching of [the 
path of] freedom, or does not go onto” [the path of] freedom or wrongly goes onto [the path of] 
freedom: He is like a blind man who travels alone to a distant land without a guide. He is only bothered 
by much suffering and cannot gain freedom. Although he wishes to gain freedom, he is without the 
(necessary) causes. Why? Because there are causes for freedom." As the Buddha declared: “There are 


i Vism 5: Silena ca tadangappahanavasena kilesappahanam  pakásitam hoti, samadhina vikkhambhana- 


ppahanavasena, parinaya samucchedappahanavasena. 

S-a Ill 209, M-a IV 168: Evamvimutta ti ettha vikkhambhanavimutti tadangavimutti samucchedavimutti 

patippassaddhivimutti nissaranavimutti ti pancavidhad vimuttiyo. Tattha attha samapattiyo sayam vikkhambhitehi 
nivaranadihi vimuttattà vikkhambhanavimutti ti sankham gacchanti. Aniccanupassanádikà satta anupassana sayam tassa 
tassa paccanikangavasena paricattahi niccasannádihi vimuttattà tadangavimutti ti sankham gacchanti. Cattaro 
ariyamagga sayam samucchinnehi kilesehi vimuttattà samucchedavimutti ti sankham gacchanti. Cattari samannaphalani 
magganubhavena kilesanam patippassaddhante uppannattà patippassaddhivimutti ti sankham gacchanti. Nibbanam 
sabbakilesehi nissatatta apagatatta dure thitattà nissaranavimutti ti sankham gatam. Cf. Patis | 27: Parica pahanani: 
vikkhambhanappahanam, tadangappahanam, samucchedappahanam, patippassaddhippahanam, | nissaranappahànam. 
Vikkhambhanappahananca | nivarapánam = pathamam — jhànam — bhávayato;  tadangappahünanca  ditthigatanam 
nibbedhabhágiyam | samádhim  bhavayato; samucchedappahananca lokuttaram khayagamimaggam bhāvayato; 
patippassaddhippahananca phalakkhane; nissaranappahananca nirodho nibbanam. See also the 5 kinds of viveka in the 
description of the 1* jhàna at p. @@. 
?  EKS “acknowledge.” The meanings of (X are "submit, yield, accept, concede, acknowledge.” Among the 
corresponding Skt words listed in DBB is samarudha, of which MW gives a.o. the meanings “one who has mounted 
or ascended, riding upon (acc. loc., or [ upari]), fallen upon, entered on or in (acc.) ib. (2) one who has agreed upon 
(acc.)" is the most appropriate. In Pali the verb samaruhati is also used in the context of "entering upon" or “going 
onto" a road, e.g. J-a V 387: ariyamaggam samaruha, nekasi labhate sukhan-ti. Th-a Il 2: vipassanamaggam samarülho 
nanassa paripákam. M | 76-77: tathayam puggalo patipanno tathà ca iriyati tañca maggam samárü]ho, yathakayassa 
bhedà param marana sugatim saggam lokam upapajjissati ti. 

?! Dr. Chu’s alternative rendering: "Suppose there is a virtuous person who aspires to liberation. It might be the 
case that if he had not heard of liberation, had not attained liberation through [self] pacification, or that he sought 
liberation through improper means of [self] pacification*, he would be like a blind man who travels to a distant 
country without a guide—although he desires liberation, he has no means to attain it. Why is this? Because the 
attainment of liberation requires proper conditions (fifi ZEE, lit. "liberation is the cause.")" (* Fu (X, literally means 
to submit, as in to submit to the authority of something or someone. In previous instances, the term suggests 
"suppression" as in "the suppression of the hindrances in jhànic absorption." However, much confusion ensues after 
this point onward-the same fujietuo dao seems to refer to the complete Three-fold Training and no longer limited 
to the concentration training which focuses on “suppression.” Thus | translate the term as “pacification” from this 
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beings who have very little dust [in their eyes]. Not hearing the Dhamma, they will fall away.”” Also the 
Buddha declared: “Bhikkhus, there are two causes, two conditions for the arising of right view. Which 
two? The first is hearing from another. The second is reasoned attention within oneself.” 400a10 
Therefore | teach [the path of] freedom. 
To those who do not go onto [the path of] freedom, | teach [the path of] freedom in order to 
produce disenchantment (nibbida). To those who wrongly enter upon [the path of] freedom, | teach [the 
path of] freedom to make them give up the wrong path, and to make them attain the jhanas and the 


path of freedom. It is like travellers to a distant land getting a good guide. 


The Three Groups of Virtue, Concentration, Wisdom 


When one goes onto this path of freedom, three aggregates (khandha) are fulfilled. 400a14 

Q. What are the three? 

A. They are the aggregate (khandha) of virtue (silakkhandha), the aggregate of concentration 
(samadhikkhandha), and the aggregate of wisdom (pannakkhandha).”* 


point onward.) 
T D II 37, M 1168, S 1 105-6: Santi sattà apparajakkhajatika; assavanatà dhammassa parihayanti. 

AN 2.11.9/A 1 87, MN 43/M I 294 (Ee, Be, Ce, Se): Dve'me bhikkhave paccayà sammaditthiya uppddaya. Katame 
dve? Parato ca ghoso yoniso ca manasikáro. (Cf. Kv 616.) Pet 1: Duve hetü duve paccayá sávakassa sammaditthiya 
uppadaya: parato ca ghoso saccanusandhi, ajjhattafica yoniso manasikaro. Tattha katamo parato ghoso? Ya parato desana 
ovado anusásani saccakatha saccánulomo. Cattari saccani dukkham samudayo nirodho maggo. Imesam catunnam 
saccanam ya desana sandassana vivarana vibhajanà uttanikiriya pakásana: ayam vuccati saccanulomo ghoso ti. Tattha 
katamo ajjhattam yoniso manasikaro? Ajjhattam yoniso manasikaro nama yo yathadesite dhamme bahiddha arammanam 
anabhiniharitvà yoniso manasikaro, ayam vuccati yoniso manasikaro. ... Parato ghosena ya uppajjati panna - ayam vuccati 
sutamayi panna. Ya ajjhattam yoniso manasikarena uppajjati panna - ayam vuccati cintamayi panna ti. 
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400a09 - 1t: XCUfeist » SEG AA AREA IED © Bl * — ERE ° E: 
Bapat (Bapat 1937, p. lv) suggests that the text of the Vimuttimagga is more akin to the Petaka here because of 
ajjhatta preceding yonisomanasikara (SIE), but this can't be correct since the Vim refers to a statement by the 


Buddha, not to the Petaka. Ajjhattam was lost in the MN and AN—perhaps because it was considered superfluous— 
but was preserved in the Petaka and Vim, and also in a few Pali commentaries and subcommentaries. 

Quotations of the Sutta passage in two subcommentaries, tikds, (Burmese Chattha Sangayana edition, CSCD 
digital edition) include ajjhattam: 

Sp-t III 160 (Be), M-t II 139 (Be): Vuttanhetam dveme, bhikkhave, paccayà sammaditthiya uppddaya parato ca ghoso 
ajjhattanica yonisomanasikaro ti. Cf. A-a I1 263 (Be), It-a II 147: Tattha bahiram sappurisüpanissayo saddhammassavanarica, 
ajjhattikam pana yoniso manasikaro dhammanudhammapatipatti ca. Nett-t 27 (Be): Paramparaya ti etena ajjhattam 
yonisomanasikaro viya na paratoghoso adsannakaranam dhammadhigamassa dhammassa paccattam vedaniyatta ti dasseti. 

The Udàna subcommentary by Dhammapala, quoting the AN/MN passage, has paccattam instead of ajjhattam, 
which is also used in the Netti and its commentary: 

Ud-a 107 (Be): Dveme, bhikkhave, hetü dve paccaya sammaditthiyà uppddaya parato ca ghoso, paccattarica yoniso 
manasikáro ti. Nett 8: Parato ghosá sutamayi panna. Paccattasamutthità yoniso manasikara cintamayi panna. Nett-a 55 
Be: Paccattasamutthitati paccattam tassa tassa attani sambhütà. Yonisomanasikara ti tesam tesam dhammüanam 
sabhàvaparigganhanadinà yathavuttena upáyena pavattamanasikara. 

The explanation in the commentary to the M | 294 passage specifies that the yonisomanasikara is “for/of 
oneself" i.e. “attention which is a skilful means for/of/towards oneself”: M-a Il 345: Parato ca ghoso ti 
sappayadhammassavanam. Yoniso ca manasikaro ti attano updyamanasikaro. (M-t Il 270: upáyamanasikáro ti 
kusaladhammappavattiya karanabhüto manasikaro.) In other commentarial explanations of yonisomanasikara the word 
upayamanasikaro is used without specifying it as attano, which implies that the Majjhima commentator had a 
Majjhima text with ajjhattam. 

The reading with ajjhattam is supported by the Sanskrit Ekottaragama parallel of the AN 2.11.9: dve hetü dvau 
pratyayau samyag-drster utpádáya / paratas ca ghosa adhyatmam ca yoniso manasikarah (“Ekottaragama-Fragmente der 
Gilgit-Handschrift,” in Tripathi, Chandrabhal 1995, Reinbek, page 196, §28.3). AN 2.1.9 has no known Chinese 
counterpart 

The Chinese Madhyama Agama parallel of MN 43 has “attention within oneself" EE, which 
corresponds to ajjhatta/paccatta manasikara. (MA 21 at To1n0026 pO0791ao01 - 03: 
—B-ÉmEIER » zu e AERE » SANE BIE: SHIA Teme.) 

The same characters and phrasing of the two causes as in Vimuttimagga is found in Kumarajiva’s translation of 
the Tattvasiddhi-sastra/Satyasiddhi-sastra: T32n1646_p0247c13-14: bi -KE SAE » — (ERES © IE o 

The Vimuttimagga, Petaka, Ud-a, Ekottaragama, Madhyama Agama (and the quotation at Patis-a II 438) all have 
dve hetü, "two causes,” before dve paccaya, “two conditions.” 

5% M I 301: Tihi ca kho, avuso visákha, khandhehi ariyo atthangiko maggo sangahito. Ya cávuso visakha, sammavaca yo 
ca sammakammanto yo ca samma-djivo ime dhamma silakkhandhe sangahita. Yo ca sammavayamo ya ca sammasati yo ca 
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Q. What is “aggregate of virtue”? 

A. It is right speech, right action, right livelihood and the various states included [in them]. Or the 
aggregate of virtue is the accumulation of the diverse benefits (anisamsa or guna) of virtue. 

Q. What is "aggregate of concentration"? 

A. It is right effort, right mindfulness, right concentration and the various states included [in them]. 
Or the group of concentration is the accumulation of diverse benefits of concentration. 

Q. What is "aggregate of wisdom"? 

A. It is right view, right intention and the various states included [in them]. Or the group of wisdom 
is the accumulation of the diverse benefits of wisdom? 

Thus these three aggregates are fulfilled. 

One who enters upon the Path of Freedom should train in three trainings, namely: the training of 
the higher virtue (adhisilasikkha), the training of the higher mind (adhicittasikkha), and the training of 
the higher wisdom (adhipannasikkha). 

Virtue is the training of the higher virtue; concentration is the training of the higher mind; wisdom 
is the training of the higher wisdom.”° 

Again," there is virtue which is the training of virtue and there is virtue which is the training of the 
higher virtue. There is concentration which is the training of mind and there is concentration which is 
the training of the higher mind. There is wisdom which is the training of wisdom and there is wisdom 
which is the training of the higher wisdom.” 

Q. What is "the training of virtue"? 400a24 

A. It means virtue partaking of distinction (visesabhagiya)" —this is called “the training of virtue." 
Virtue partaking of penetration (nibbedhabhagiya)—this is called "the training of the higher virtue.” 

And again, the virtue of the commoner (puthujjana)—this is called "the training of virtue." The virtue 
of the Noble ones-this is called “the training of the higher virtue." 


p 


sammá-samádhi ime dhamma samadhikkhandhe sangahita. Ya ca sammaditthi yo ca sammasankappo, ime dhamma 
pannakkhandhe sangahita ti. 


°° Cf. A 1 235: Tisso ima, bhikkhave, sikkhà. Katama tisso? Adhisilasikkha, adhicittasikkha, adhipannásikkha. Katamā ca, 
bhikkhave, adhisilasikkha? Idha, bhikkhave, bhikkhu silava hoti ..pe.. samadaya sikkhati sikkhapadesu. Ayam vuccati, 
bhikkhave, adhisilasikkha. Katama ca, bhikkhave, adhicittasikkha? Idha, bhikkhave, bhikkhu vivicceva kamehi ..pe... 
catuttham jhanam | upasampajja viharati. ayam  vuccati, bhikkhave, adhicittasikkha. Katama ca, bhikkhave, 
adhipannasikkha? idha, bhikkhave, bhikkhu idam dukkhan-ti yathabhütam pajanati ..pe.. ayam dukkhanirodhagaminr 
patipadà ti yathabhütam pajanati. ayam vuccati, bhikkhave, adhipannasikkha. S-a | 27: Adhisilanca nama sile sati hoti, 
adhicittam citte sati, adhipanna pannaya sati. Tasma silam nama panca pi dasa pi silani, patimokkhasamvaro adhisilam 
nama ti veditabbam. Attha samüpattiyo cittam, vipassanapadakajjhánam adhicittam. Kammassakatananam panna, 
vipassana adhipanna. Anuppanne pi hi buddhuppdde pavattati ti pancasilam dasasilam silameva, patimokkhasamvarasilam 
buddhuppade yeva pavattati ti adhisilam. Cittapanndsu pi eseva nayo. Api ca nibbanam patthayantena samadinnam 
pancasilampi dasasilampi adhisilameva. Samapanna attha samapattiyo pi adhicittameva. Sabbam pi và lokiyasilam silam 
eva, lokuttaram adhisilam. Cittapannasu pi eseva ndyo ti. Cf. A-a Il 345f., Nidd-a 102, Vin-a | 244. Patis | 46: Parica silani 
pánátipátassa pahánam silam, veramani silam, cetana silam, samvaro silam, avitikkamo silam. Evartipani silani cittassa 
avippatisaraya samvattanti, pamojjaya samvattanti, pitiya samvattanti, passaddhiyà samvattanti, somanassáya 
samvattanti, ásevandya samvattanti, bhavandaya samvattanti, bahulikammaya samvattanti, alankárdya samvattanti, 
upasamaya abhinnaya sambodhaya nibbanaya samvattanti. Evarüpanam  silánam | samvarapárisuddhi | adhisilam, 
samvaraparisuddhiya thitam cittam na vikkhepam gacchati, avikkhepaparisuddhi adhicittam samvaraparisuddhim samma 
passati, avikkhepapárisuddhim samma passati. Dassanaparisuddhi adhipanna. Yo tattha samvarattho, ayam adhisilasikkha. 
Yo tattha avikkhepattho, ayam adhicittasikkha. Yo tattha dassanattho, ayam adhipannasikkha. 

Vina V 993: Adhisile ti patimokkhasile. Adhicitte ti lokiyasamadhibhavanaya. Adhipannaya ti 
lokuttaramaggabhavanaya. 

? The meaning of this frequently occurring introduction is "It is also taught ..., 
additional version of the teaching on this subject! The Pali parallel is atha va. 

5 See S-a 127 in @@ two notes above @@. 
AH, lit. "having characteristics/signs" = sanimitta, salakkhana, sakara, savisesa. The Pali term is probably 
visesabhagiya. In Vism 125: catubbidham hanabhagiyathitibhagiyavisesabhagiyanibbedhabhagiyavasena, the term 
visesabhagiya is listed together with nibbedhabhagiya. Cf. visesabhagiya samadhi @@5 footnotes below@@. 


io LC: “I think there is a sentence missing. The pattern being used here is: A = sila, B = adhisila. Then AB = 
sila, C = adhisila. This is clear for citta and adhicitta and in the commentaries: Spk | 27; Mp II 345f.; Sp 1 244. So we 
need an initial sentence in which sila = kamavacarakusalacitta & adhisila = rūpāvacara and arüpavacarakusalacitta. 


” 


introducing a different or 
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Q. What is “training of mind” (citta-sikkha)? 

A. It is concentration pertaining to the sense [plane] (kamavacara-samadhi). 

Q. What is “training of the higher mind” (adhicitta-sikkha)? 

A. It is concentration pertaining to the material [plane] (rupdavacara-samadhi) and the nonmaterial 
[plane] (arüpávacara-samádhi). This is called the “training of the higher mind.” 

And again, concentration partaking of distinction? is “the training of mind." 

Concentration partaking of penetration and Path concentration (magga-samadhi) are called "the 
training of the higher mind."? 

Q. What is "training of wisdom"? [400b] 

A. Mundane knowledge-this is called ^ training in wisdom." Knowledge in comformity with the 
Truths (saccanulomika-nana) and Path-knowledge (magga-nana) are called "the training in higher 
wisdom.” 

The Blessed One expounded the training of the higher virtue to a man of dull faculties, the training 
of the higher mind to a man of average faculties and the training of the higher wisdom to a man of 
sharp faculties.” 

Q. What is the meaning of “training”? 

A. Training in what is to be trained in, training in the higher training and training in what is 


Then the expression rendered as ‘defined virtue’ would be equivalent to something like tam upadaya ‘in relation to 
that’. Or, ‘the virtue so-defined’. Or, nibbedhabhagiya sila is an error? The original perhaps had a sequence such as 5 
precepts, 10 precepts, ad patimokkhasamarasila.” 

9 Cf. A 1235: Katamá adhicittasikkha? Idha bhikkhu vivicceva kamehi ... catuttham jhanam upasampajja viharati. Ayam 
vuccati, bhikkhave, adhicittasikkha. Vibh 325: Rūpāvacarārūpāvacarasamāpattim samapajjantassa yà uppajjati panna ... 
ayam vuccati adhicitte panna. D-a 1003: Samapanna attha samapattiyo pi adhicittameva. A-a |l 345: Kamavacaracittam 
pana cittam nama, tam upádaya rüpávacaram adhicittam nama, tampi upādāya arüpávacaram adhicittam nama. Apica 
sabbampi lokiyacittam cittameva, lokuttaram adhicittam. 

v Visesabhdgiya-samadhi. See note §§ above. Pet 35: tassa rágánugate suffiamdnassa pathamam jhanam 
samkilissati, sace puna uttari vayamato jhanavodanagate mānase visesabhagiyam patipadam anuyunjiyati. Tassa hi 
jhanabhagiyam yeva pathamajjhane thitassa dutiyam jhanam vodanam gacchati, tatiyanca jhanam samapajjitukamassa 
somanassindriyam cittam pariyadaya titthati, tassa sa piti avisesabhagiyam tatiyam jhanam ddissa titthati. 

Vism ll 22: Catutthacatukke atthi samadhi hanabhagiyo, atthi thitibhagiyo, atthi visesabhdagiyo, atthi 
nibbedhabhagiyo. Tattha paccanikasamuddcaravasena  hánabhagiyatà, tadanudhammatàya satiya santhdnavasena 
thitibhagiyata, ^ uparivisesadhigamavasena visesabhāgiyatā, _ nibbidasahagatasannamanasikarasamudacaravasena 
nibbedhabhagiyata ca veditabba. Yathaha, pathamassa jhanassa labhim kamasahagata sannamanasikarà samudacaranti 
hanabhagini panna. Tadanudhammata sati santitthati thitibhagint panna. Avitakkasahagata sannamanasikara 
samudacaranti visesabhagini panna. Nibbidasahagata sannamanasikara samudacaranti viragüpasanhità nibbedhabhagini 
panna ti. M-a IV 60: ... upacárena me jhanam visesabhagiyam bhaveyya, titthatu visesabhagiyata, nibbedhabhagiyam nam 
karissami ti vipassanam vaddhetva arahattam sacchikaroti. 


Cf. Patis | 27: Parica pahanani: tadangappahananca ditthigatanam nibbedhabhagiyam samadhim bhavayato. Patis-a | 
122: Nibbedhabhagiyam | samadhin-ti vipassandsampayuttam | samadhim. Cf. D-a |l 1059: Nibbidasahagata 
sannamanasikara samudacaranti viraágüpasanhito nibbedhabhagiyo samadhi ti 

Ud-a 253: Adhicittamanuyutto ti ettha atthasamápattisampayogato arahattaphalasamapattisampayogato và cittassa 
adhicittabhavo veditabbo, idha pana arahattaphalacittan-ti vadanti. Tamtamsamapattisu samadhi eva adhicittam, idha 
pana arahattaphalasamadhi veditabbo. Keci pana adhicittamanuyuttena, bhikkhave, bhikkhuna kàálena kalam tini nimittàni 
manasi katabbani ti etasmim adhicittasutte viya samathavipassanàcittam adhicittan ti idhadhippetan-ti vadanti, tam na 
sundaram. Purimo yevattho gahetabbo. M-a || 87: Tattha adhicittamanuyuttena ti dasakusalakammapathavasena 
uppannam cittam cittameva, vipassanapadaka-atthasamapatticittam tato cittato adhikam cittan-ti adhicittam. M-t Il 72 
(Be): Dasakusalakammapathavasenáti idam  nidassanamattam | datthabbam vattapddakasamapatticittassa pi idha 
adhicittabhávena ^ anicchitattà. ^ Tenáha ^ vipassanápádaka-atthasamaüpatticittan-ti. Atha va | anuttarimanussa- 
dhammasangahitameva kevalam pakaticittan-ti vattabbanti dassento dasakusalakammapathavasena uppannam cittam 
cittameva ti vatvà yadettha adhicittan-ti adhippetam, tam tadeva dassento vipassanapadaka-atthasamapatticittan-ti aha. 
Itarassa panettha vidhi na patisedheti ti datthabbam. Vipassanaya sampayuttam adhicittan-ti keci. M-t 11 113: Vipassanaya 
pādakā vipassanapadaka ti atthasamapattiggahanena yatha lokiyasamadhi gahito, evam vipassanapadaka etesan-ti 
vipassanapadaka ti atthasamapattiggahaneneva lokuttaro samadhi gahito. Yathà hi cattari rapajjhanani adhitthanam 
katva pavatto magga-samadhi vipassanápádako, evam cattari artipajjhanani adhitthanam katva pavatto pi. 

i Cf. Nett 101: Tattha bhagava tikkhindriyassa adhipannasikkhaya pannapayati, majjhindriyassa bhagava 
adhicittasikkhaya pannapayati, mudindriyassa bhagava adhisilasikkhaya pannapayati. 
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without training is called “training.”” 

Thus the training in these three trainings is the meaning of “the going upon the path of freedom.” 
400b05 

Through these three kinds of training one attains to purity, namely, purity of virtue (sila-visuddhi), 
purity of mind (citta-visuddhi), and purity of view (ditthi-visuddhi). Thus virtue is purity of virtue, 
concentration is purity of mind, and wisdom is purity of view. 

Virtue cleanses away the stain of poor virtue (dussilamala)^* [-this is called “the purity of virtue.”] 
Concentration cleanses away the stain of the obsessions (pariyutthana)—this is called "the purity of the 
mind.” Wisdom removes the stain of ignorance—this is called "the purity of view."* 

And again, virtue removes the stain of evil action. Concentration removes the stain of the 
obsessions. Wisdom removes the stain of the latent tendencies.” 

Thus through three purifications one enters upon the path of freedom.” 400b11 


Three Kinds of Good 


Again, one goes upon the path [of freedom] through three kinds of good: the initial, the medial, and the 
final good (adi, majjha-, pariyosana-kalyana). Through virtue there is the initial good; through 
concentration there is the medial good; through wisdom there is the final good. 

Q. Why is virtue "the initial good"? 

A. A man who has energy acquires non-remorse; on account of non-remorse, there is gladness; on 
account of gladness, there is rapture; on account of rapture, there is tranquility of body; 400b14 on 
account of tranquility of body, there is happiness; on account of happiness, the mind concentrates—this 
is called “the initial good."? 

"Concentration is the medial good" means: Through concentration there is knowledge and vision 
according to reality (yathabhüta-nánadassana)-this is called “the medial good." 400b15 

“Wisdom is the final good" means: having known and seen according to reality, there is 
disenchantment; through disenchantment (nibbida) there is dispassion; through dispassion (viraga), there 
is freedom; through freedom, there is individual knowledge (paccatta fdna).” 


s3 {2 Cf. Vibh-a I 29: Sekkhadhamme atikkamma aggaphale thito tato uttari sikkhitabbabhavato khīņāsavo 


asekkho ti vuccati. 

96 Patis-a | 106: Silavisuddhiti suparisuddhapatimokkhasamvaradicatubbidham silam dussilyamalavisodhanato. Patis-a 
1 127: Silavisuddhiti visuddhim pápetum samattham catuparisuddhisilam. Tanhi dussilyamalam visodheti. 

i Patis-a | 127: Cittavisuddhiti vipassandya padatthanabhita  paguná  attha samapattiyo. Tā hi 
kamacchandadicittamalam visodhenti. Ditthivisuddhiti sappaccayanamartpadassanam. Tanhi sattaditthimalam visodheti. 
Cf. Patis-a 1 106. A 1 61: Samatho, bhikkhave, bhavito kamatthamanubhoti? Cittam bhaviyati. Cittam bhavitam 
kamatthamanubhoti? Yo rāgo so pahiyati. Vipassana, bhikkhave, bhavita kamatthamanubhoti? Panna bhaviyati. Panna 
bhavita kamatthamanubhoti? Ya avijja sa pahiyati. 

Cf. Vism 1.13: Tatha silena kilesanam vitikkamapatipakkho pakasito hoti; samādhinā pariyutthanapatipakkho; 
pannáya  anusayapatipakkho. ^ Silena ^ ca ___ duccaritasankilesavisodhanam | pakásitam hoti; ^ samadhinà 
tanhásankilesavisodhanam; pannaya ditthisankilesavisodhanam. 

" M 1 150: Evameva kho, àvuso, silavisuddhi yavadeva cittavisuddhatthà, .. ndnadassanavisuddhi yavadeva 
anupdadaparinibbanattha. Anupadaparinibbanattham kho, avuso, bhagavati brahmacariyam vussati"ti. 

7e Cf Vism VII.69: Sakalopi sāsanadhammo attano atthabhūtena sīlena adikalyano, samathavipassanā- 
maggaphalehi majjhekalyano, nibbanena pariyosānakalyānņo. 

The Chinese text has #38, which normally corresponds to “non-retrogression” (aparihāna) and EKS, etc, render 
it as such. Lance Cousins, however, suggests that the original had avippatisara, like in the Pali texts (see next fn.): “I 
do not think this corresponds to aparihani. What has happened here is probably that the Chinese translator was not 
familiar with the word avippatisara and has interpreted it literally from the root Vsr as meaning ‘not going back’ 
(apratisara).” At 429a23 and 435b17 the same mix-up occurs. Cf. Th-a | 13: Silena ca tesam patipattiya ddikalyanata 
dassità, ... sabbapàápassa akaranan-ti ca vacanato silam patipattiyà adikalyanam va avippatisaradigunavahattà. 

” Cf. A V 312: Silavato, bhikkhave, silasampannassa na cetanaya karaniyam—avippatisaro me uppajjatü ti. Dhammata 
esd, bhikkhave, yam silavato silasampannassa avippatisáro uppajjati. .. Dhammataà esa, bhikkhave, yam viratto 
vimuttinanadassanam sacchikaroti. Cf. A V 2: Silavato, bhikkhave, silasampannassa na cetanáya karaniyam—avippatisaro 
me uppajjatü ti. Dhammata esa, bhikkhave, yam silavato silasampannassa avippatisáro uppajjati. Avippatisárissa, ... 
Pamuditassa ... Pitimanassa ... Passaddhakayassa... Sukhino... Samáhitassa... Yathàbhütam janato passato .. Nibbinnassa, 
bhikkhave, virattassa na cetandya karaniyam—vimuttinanadassanam sacchikaromi ti. Dhammata esa, bhikkhave, yam 
nibbinno viratto vimuttinánadassanam sacchikaroti. 

Hayashi (2005, p.15) points out that there is a different version of this sutta in the Netti of which the last part is 
closer to the version in the Madhyama Agama (MA T 26 (43) vol.1, 485b22-c10): Nett 144: Silavato, Ananda, na cetaná 
karaniyd kinti me avippatisáro jayeyya ti. Dhammata esd, Ananda, yam silavato avippatisáro jáyeyya. .. yam virajjanto 


Thus one achieves the path of the triple good. 


Three Kinds of Happiness 


When one has gone upon the Path of Freedom, one acquires three kinds of happiness: the happiness of 
blamelessness, the happiness of stillness and the happiness of Awakening.” Through virtue one acquires 
the happiness of blamelessness; through concentration one acquires the happiness of stillness; and 
through wisdom one acquires the happiness of Awakening. 

Thus one achieves and acquires the three kinds of happiness. 400b20 


The Middle Way 


When one enters upon the Path of Freedom and keeps away from the two extremes, one attains to the 
middle way (majjhima patipada).” Through wholesomeness of virtue one abandons the pursuit of sense- 
pleasure (kamasukhallikanuyoga). Through the happiness of blamelessness one arouses the of rejoicing- 
happiness" Through concentration one abandons [the pursuit of]  wearying-out-oneself 
(attakilamathanuyoga). Through the happiness of stillness one increases rapture-happiness. Through 
wisdom one comprehends the four Noble Truths and the middle way. Through the happiness of 
Awakening one deeply cherishes and enjoys.” Thus, avoiding the two extremes, one attains to the 
middle way. 400b25 

When one goes upon the path of freedom, through virtue one abandons the bad destinations 
(duggati); through concentration one abandons the realm of sense-pleasures (kamavacara); and through 
wisdom one abandons all existences."? 

If one much practises virtue and little practises concentration and wisdom, one accomplishes 
Stream-entry or Once-returning.” If one much practises virtue and concentration and little practises 


vimucceyya. Vimuttena, Ananda, na cetaná karaniya kinti me vimuttinanadassanam uppajjeyyá ti. Dhammatd esa, Ananda, 
yam vimuttassa vimuttindnadassanam uppajjeyya ti. 

Perhaps the last clause in Vim rather corresponds to the stockphrase vimuttasmim vimuttam iti nanam hoti: 
"with regards the freedom there is the knowledge ‘There is freedom” (or v.l. vimuttamhi ti ‘| am freed’) (e.g., M I 23, 
S Il 95) and there is a similar sequence in the Netti with this phrase: Nett 66 (Be): Passaddhiya sati ti duvidha 
passaddhi kayika ca cetasika ca. Yam kayikam sukham, ayam kayapassaddhi. Yam cetasikam sukham, ayam cetasika 
passaddhi. Passaddhakayo sukham vediyati, sukhino cittam samadhiyati, samahito yathabhütam pajanati, yathabhütam 
pajananto nibbindati, nibbindanto virajjati, viraga vimuccati, vimuttasmim vimuttam iti [vimuttamhiti (si. ka.)] nànam hoti, 
khina jati, .. naparam itthattaya ti pajanati. Cf. Pet 110: Tenáha calite asante passaddhi hoti. Tattha yam samaropana 
passaddhakayo sukham vedeti, sukhino cittam samadhiyati. Yava vimuttitamiti nànadassanam bhavati. 

"M | 454: Idam vuccati nekkhammasukham pavivekasukham upasamasukham sambodhisukham, dsevitabbam, 
bhavetabbam, bahulikatabbam; na bhayitabbam etassa sukhassa ti vadāmi. 

P Cf. S IV 330, V 421, Vin 1 10, M III 230, Patis Il 146: Dveme ... anta pabbajitena na sevitabba: yo cayam kamesu 
kamasukhallikanuyogo .., yo cayam attakilamathanuyogo .. Ete te .. ubho ante anupagamma majjhima patipada 
tathagatena abhisambuddha... Vism 1.11: Silena ca kamasukhallikanuyogasankhátassa antassa vajjanam pakasitam hoti, 
samadhina attakilamathanuyogasankhatassa. Paññāya majjhimaya patipattiya sevanam pakasitam hoti. Cf. Th-a | 14. Cf. 
Patis-a 1 196, Vibh-a 122... vipassanayanena kamasukhallikanuyogam, samathayanena attakilamathanuyoganti antadvayam 
parivajjetva = majjhimapatipadam ^ patipanno  . lta || ç 37:  yathā ca te  antadvayarahitaya 
silasamadhipannakkhandhasahagataya | majjhimáya patipadaya nibbanam gata adhigata. Vjb 403 Be: Kamesu 
gedhamupagamma hino gammarica, / Accuddhano kilamatham gamupeti mulho; / Yo majjhimam patipadam paramam 
upeti, / So khippameva labhate paramam vimokkhan-ti. 

^ D-a | 183: Anavajjasukhanti anavajjam aninditam kusalam silapadatthanehi avippatisarapamojjapitipassaddhi- 
dhammehi pariggahitam kayikacetasikasukham patisamvedeti. 

” The Chinese is cryptic. 400b24: j^ iE #472 BE. Cf. Dhp 269, Dhp 205, J-a III 197: Pavivekarasam pivam, rasam 
upasamassa .. dhammapitirasam pivam. Sn-a | 299: Dhammapitiraso ti ariyadhammato anapetaya nibbanasankhate 
dhamme uppannaya pitiyà rasattà tadeva. It-a | 14: Tatha saccadhitthanasamudagamena cassa nekkhammasukhappatti, 
cagadhitthanasamudagamena pavivekasukhappatti, upasamadhitthanasamudagamena upasamasukhappatti, 
pannadhitthanasamudagamena sambodhisukhappatti dipita hoti. 

4 Sn 1139: sabbabhavavativatto; Ud 33: upacagā sabbabhavani. Vism 5: Tathā silena apāyasamatikkamanupāyo 
pakasito hoti, samādhinā kamadhatusamatikkamanupayo, paññāya sabbabhavasamatikkamanupayo. 

Cf. M-a Ill 254: sotāpattimaggo apayabhavato vuttháti, sakadagamimaggo sugatibhavekadesato, anāgāmimaggo 
sugatikamabhavato, arahattamaggo rūpārūpabhavato vutthati. Sabbabhavehi vutthatiyeva ti pi vadanti. 

7 Cf. A IV 381: Puna ca param Sariputta idh’ekacco puggalo silesu paripürakári hoti samadhismim mattasokari 
pannaya mattasokari. So tinnam samyojananam parikkhaya sattakkhattuparamo hoti. Cf. A | 232f. 

Cf. A IV 380: ... puggalo silesu pariptrakari hoti, samadhismim na paripürakàári pannáya na paripurakari. So tinnam 
samyojanam parikkhayà ragadosamohànam tanuttà sakadagami hoti. 
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wisdom, one accomplishes Non-returning.”” If one fully practises virtue, concentration and wisdom, then 
one accomplishes Arahantship, the supreme freedom.” 


a“ Cf. Ibid. .. puggalo silesu paripurakari hoti, samadhismim paripürakàári pannaya na paripürakári hoti. So 


pancannam orambhagiyanam samyojananam parikkhaya ... uddhamsoto hoti akanitthagami. 
dd A | 232f. ... bhikkhu silesu paripürakàri hoti samádhismim paripürakàri pannaya pariptrakari. ... So ásavànam 
khayda anásavam cetovimuttim pannavimuttim dittheva dhamme sayam abhinnà sacchikatvà upasampajja viharati 
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CHAPTER 2: TREATISE ON VIRTUE (SILA-NIDDESA) 


[400c] What is "virtue"? What is its characteristic (lakkhana)? What is its function (rasa)? 
What is its manifestation (paccupatthana)? What is its near cause (padatthana)? What are its 
benefits (anisamsa)? What is the meaning of virtue? What is the difference between virtue 
and observance (vata)? How many kinds of virtue are there? What produces [virtue] 
(samutthana)? What are the initial, medial and final stages in virtue? How many states 
(dhamma) are obstacles to progress in virtue? How many are the causes of virtue? How 
many kinds of virtue are there? What purifies virtue? Owing to how many causes does one 
dwell in virtue? 


Virtue Defined 


Q. What is "virtue"? 
A. It is virtue of volition (cetand), virtue of restraint (samvara) and virtue of non- 
transgression (avitikkama). 

Q. What is “virtue of volition”? 

A. It is this resolve: “I will do no evil. Those who do so, will experience [evil] 
themselves.”*° 

Q. What is “virtue of restraint”? 

A. It is keeping away from occasions of offending [against precepts] (apatti). 

Q. What is "virtue of non-transgression"? 

A. When a man is virtuous he does no wrong by body and speech. 

Again, "restraint" has the meaning of “abandoning,” and “virtue” is “all wholesome 
states." 400co8 

As it is said in the Abhidhamma:” “The abandoning of sensual desire by renunciation is 
virtue of non-transgression, virtue of volition, virtue of self-control (samyama), virtue of 
restraint. The abandoning of ill-will by non-ill-will ... the abandoning of sloth and torpor by 
the perception of light ... the abandoning of agitation by non-wavering ... the abandoning of 
uncertainty by the defining of states .. the abandoning of ignorance by knowledge 400c11 ... 
the abandoning of discontent by gladness ... the abandoning of the five hindrances by the 
first jhana .. the abandoning of thinking and exploring by the second jhana .. the 
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°° Cf. Dhp 66-67, S 1 57: Caranti bala dummedha, amitteneva attaná; / Karontà papakam kammam, yam 
hoti katukapphalam. / Na tam kammam katam sádhu, yam katvà anutappati; Yassa assumukho rodam, 
vipakam patisevati. 

* The parallel passage at Vism 1.140 begins with “Vuttam h'etam Patisambhidayam....” 

Patis | 45: Parica silàni pandatipdtassa pahanam silam, veramani silam, cetana silam, samvaro silam, 
avitikkamo silam. Adinnddanassa, kamesumicchdcarassa, musávádassa, pisundya vácáya, pharusáya vacaya, 
samphappalapassa, abhijjhaya, byapádassa, micchaditthiya. Nekkhammena kamacchandam samvaratthena 
silam, avitikkamatthena silam. Abyapadena byapadam samvaratthena silam, avitikkamatthena silam. 
Alokasannaya thinamiddham ... avikkhepatthena uddhaccam ... dhammavavatthanena vicikiccham ... ànena 
avijjam .. pamojjena aratim.... Pathamena jhanena nivarane ... dutiyena jhanena vitakkavicare ... tatiyena 
jhànena pitim .. catutthena jhànena sukhadukkham..  àkásánancáyatanasamápattiyaà rüpasannam 
patighasannam nanattasannam s vinndnancayatanasamapattiya akasanancayatanasannam... 
akincannayatanasamapattiya vinnanancayatanasannam... nevasannánásannayatanasamapattiyà 
akincannayatanasannam. X Aniccánupassanáya  niccasannam —..  dukkhàánupassandya —sukhasannam... 
anattünupassandya — attasannam.. nibbidánupassandya ^ nandim.. ^ viraganupassandya ^ ràágam.. 
nirodhanupassanaya samudayam... patinissagganupassanaya ddanam... khayanupassanaya ghanasannarm... 
vayánupassandya àyühanam .. viparinamanupassanaya dhuvasannam... animittanupassanaya nimittam ... 
appanihitánupassandya panidhim.. sunnatánupassandya abhinivesam.. adhipannáadhammavipassanáya 
saradanabhinivesam... yathabhütananadassanena sammohabhinivesam... adinavanupassanaya 
alayabhinivesam... patisankhanupassanaya appatisankham... vivattananupassanaya sannogabhinivesam.... 
Sotapattimaggena ditthekatthe kilese ... sakadagamimaggena olarike kilese... anagamimaggena anusahagate 
kilese.. arahattamaggena  sabbakilese samvaratthena silam, avitikkamatthena silam. Parca silani 
panatipatassa pahanam silam, veramani silam, cetaná silam, samvaro silam, avitikkamo silam. 

® The Chinese text abridges from here on. 
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abandoning of rapture by the third jhàna .. the abandoning of pleasure and pain by the 
fourth jhàna? .. the abandoning of the perceptions of matter, impact and diversity by the 
attainment of the base of boundless space ... the abandoning of the perception of the base 
of boundless space by the attainment of the base of boundless consciousness .. the 
abandoning of perception of the base of boundless consciousness by the attainment of the 
base of nothingness .. the abandoning of the perception of the base of nothingness by the 
attainment of the base of neither-perception-nor-non-perception ... the abandoning of the 
perception of permanence by the contemplation of impermanence ... the abandoning of the 
perception of happiness by the contemplation of suffering .. the abandoning of the 
perception of self by the contemplation of not-self™ ... the abandoning of the delight by the 
contemplation of disadvantage? .. the abandoning of greed by the contemplation of 
dispassion .. the abandoning of origination by the contemplation of cessation®® .. the 
abandoning of the perception of solidness by the contemplation of destruction .. the 
abandoning of the perception of accumulation by the contemplation of parts" .. the 
abandoning of the perception of stability by the contemplation of rise and fall ... 400c20 the 
abandoning of the sign by the contemplation of the signless .. the abandoning of aspiration 
by the contemplation of the aspirationless .. the abandoning of adherence? by the 
contemplation of emptiness .. the abandoning of adherence to grasping [of an essence] by 
the contemplation [of states] by means of higher wisdom .. the abandoning of the 
adherence to delusion by knowledge and vision according to reality .. the abandoning of 
adherence to [sensual] dwelling by the contemplation of disadvantage .. the abandoning of 
non-reflection by the contemplation of reflection .. the abandoning of adherence to fetters 
by contemplation of turning away? .. the abandoning of defilements conjoined to views by 
the path of Stream entry ... the abandoning of the coarse defilements by the path of Once- 
returning .. the abandoning of the subtle defilements by the path of Non-returning ... the 
abandoning of all defilements by the path of Arahantship-this is virtue of non- 
transgression, virtue of volition, virtue of self-control and virtue of restraint.”° 


? In accordance with the Pali and Tibetan, ammend Ef to É 4 at 400c13. 
nS The Taisho edition adds "The abandoning of the perception of the beautiful by the 
contemplation of the foul" = asubhasannaya asubhasannam, but according to the footnote this is not 
found in the 3, 7c. HH, and X editions. It is also not found in the Tibetan translation, as well as Vism 
and Patis | 46. 

S Adinavanupassanaya. The characters #4 correspond to ddinava, and are used further down 
in this enumeration in this sense. Vism/Patis as well as the Tibetan have nibbidanupassanaya nandim, 
“.. by the contemplation of disenchantment.” 

B The Tibetan and the Vism/Patis have "contemplation of renunciation in the case of grasping," 
= patinissaggànupassanáya adanassa, after this. 

E 400c19: UD REZ. 47 corresponds to anga, and 2% to ayühana. The Vism/Patis parallel is 
vayünupassandya dyühanassa: "by the contemplation of falling away in accumulation.” Probably the 
there was a mixup because nirodhàánupassaná being used above—which has the same characters as 
vayanupassana, ji ci. The next item is also different in the Pali and Tibetan: viparinamanupassana, yongs 
su 'gyur ba rjes su mthong ba, “contemplation of change" = “contemplation of rise and fall,” ^E3 5i, in 
the Chinese. 

55 The Tibetan (244a) has attábhinivesa, "adherence to an ‘I, 
Patis-a II 436. 

S Patissa l 133  Sannogàábhinivesanti ^ kamayogadikam — kilesappavattim. D-t 1l 134: 
Samyogabhinivesanti samyujjanavasena sankharesu abhinivisanam: "..: adherence to sankharas in the 
sense of being fettered [to them]" The former interprets in terms of the four yogas while the latter 
understands rather in terms of the samyojanas. 

?? There is a parallel in the Tibetan Ssv, pp.243b-244a: “In the Sthavira Abhidharma it is said 
that virtue is threefold, namely, virtue of intention, virtue of restraint, and virtue of non- 
transgression (? mi ‘nga’ ba). That virtue which is twofold, namely, virtue in the sense of 
restraining and virtue in the sense of abandoning, therein, virtue in the sense of restraining 
is fourfold, namely, virtue of desisting (? = veramani ?, rnam par Idog = Skt vinirvartate), virtue 
of intention, virtue of self-control (samyama) and virtue of restraint. Virtue in the sense of 
abandoning is thirty-seven-fold, namely, [abandoning of] sense-desire through renunciation 
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a term used in the commentaries, e.g. 


This is called “virtue.” 


Characteristic of Virtue 


Q. What is the characteristic of virtue? 

A. The dispelling of non-restraint (asamvara) by restraint.” 

Q. What is called “non-restraint”? 

A. It means the breaking the rules (dhamma). 

There are three kinds of breaking [the rules]: breaking the Patimokkha rules; breaking 
the rules pertaining to the requisites; breaking the rules pertaining to the sense-faculties 
(indriya). 

Q. What is breaking the Patimokkha rules? [401a] 

A. It is of the forsaking of faith in the Tathagata owing to non-conscience (ahiri) and 
shamelessness (anottappa). 

Q. What is "breaking the rules pertaining to the requisites"? 

A. It is forsaking of contentment through life being concerned with the adornment of 
the body. 

Q. What is "breaking the rules pertaining to the faculties"? 

A. It is forsaking of mindfulness and wisdom (sati-panna) through not closing the six 
sense doors.” 

These three constitute non-restraint. 

This is called "the characteristic of virtue." 401203 


Function, Manifestation and Near Cause of Virtue 


Q. What are its function, manifestation and near cause? 

A. The happiness of blamelessness (anavajja-sukha) is its function. Non-sorrow (asoka) is 
its manifestation. The three wholesome actions (i.e, by body, speech and mind) are its near 
cause. 

Again, rejoicing (abhippamoda) is its function. Non-remorse is its manifestation. The 
shielding of the sense-faculties is its near cause. 


Benefits of Virtue 


Q. What are the benefits (anisamsa) of virtue? 
A. Non-remorse is the benefit of virtue. As the Blessed One told Ananda: “Non-remorse 


is virtue of abandoning; .. [same items as in the Pali & Chinese] .. perception of self by the 
contemplation of notself ..; the perception of delight by the contemplation of 
disenchantment..; perception of greed by the contemplation of dispassion ..; origination by 
the contemplation of cessation ..; grasping by the contemplation of relinquishing..; the 
perception of attractiveness by the contemplation of destruction ..; the perception of 
accumulations by contemplation of falling away ..; the perception of support/stability (brten 
pa) by the contemplation of change ..; the sign by the contemplation of the signless ...; 
aspiration by the contemplation of the aspirationless ..; adherence to an "I" (attabhinivesa) 
by the contemplation of emptiness ..; adherence to essence (saradanàbhinivesa; 
mistranslated as dpa’ zhum pa = süra + dina = "courage" + “scanty wretched” = "timidness, 
cowardliness") by the ascertaining of states by means of higher wisdom ..; adherence to 
delusion by knowledge and vision according to reality ..; adherence to dwelling by 
contemplation of livelyhood (tsho ba = ajiva, should be ddinava, perhaps ddinava 
misunderstood/miscopied as djiva) ..; non-reflection by the contemplation of reflection ...; 
adherence to fetters by contemplation of turning away (read rnam par ldog pa) ..; .. 
defilements conjoined to views by the path of Stream entry; .. coarse defilements by the 
path of Once-returning; ... subtle defilements by the path of Non-returning; ... all defilements 
by the path of Arahantship is virtue of abandoning." 

? —— Vism 1.18: 

ia Cf. J-a VI 293: Samvutindriyoti pihitachalindriyo ranno và angapaccangani orodhe vdssa na 
olokeyya. A-a | 315: Indriyesu guttadvarananti chasu indriyesu pihitadvaranam. A-a |I 269: Asamvutehi 
indriyehiti manacchatthehi indriyehi apihitehi agopitehi. Cf. Th-a 111 20. 
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is the benefit and purpose of wholesome virtues.”” 

Again, virtue is called “happiness of blamelessness,” “the highest of all lineages (gotta) 
"the treasure” and “wealth.” It is the ground of the Buddhas. It is to bathe without water? 
It is to permeate everything with fragrance.” It is like a shadow following the body. It is 
like an umbrella that provides cover. It is the noble lineage. It is the matchless training. It is 
the path to a happy destination (sugati).°° 

If a man is virtuous, on account of that virtuousness, he achieves fearlessness, ennobles 
his friends and relatives and is dear to the noble ones. His friends and relatives rely on him. 

Virtue is the wholesome ornament." It directs all conduct. It is the field of benefit. It is 
the field of offering. It is the field of respectable fellow students. [It is] fearlessness and non- 
regression in all wholesome states (kusala). He will fulfil all aspirations due to purity [of 
mind]? Even while dying, he will not be confused. He goes upon [the path of] freedom 
[through] the means of happiness .'°° 

Thus there are boundless benefits of virtue. 401a15 
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Further Defining of Virtue 


Q. What is the meaning of virtue? 

A. It has the meaning of coolness, of higher excellence (settha), of practice (silana), of 
intrinsic nature (sabhava), and of being connected with the state of suffering and happiness 
(sukhadukkhabhavasampayutta?). 

Again, it has the meaning of [being like a] head (sira), coolness (sitala)^. and peace (siva). 

Q. Why does virtue have the meaning of “head”? 

A. Just as the faculties of a beheaded man don't pick up objects and he is then called 
“dead,” so the bhikkhu has virtue as his head: if his head is cut off, he loses all wholesome 
states—in the Teaching of the Buddha (buddhadhamma) this means “death.” This is the 
meaning of virtue as “head.” 401a20 

Q. Why is it said that virtue has the meaning of “coolness”? 

A. Just as rubbing the exceedingly cool sandalwood allays the fever-heat of the body and 
produces gladness, just so is virtue as exceedingly cool sandalwood capable of allaying the 
mental fevers which arise from the fear of breaking the precepts, and produces gladness. 
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A V 1: Avippatisaratthani kho Ananda kusalàni silani avippatisaranisamsani. 
Th 613: Titthan ca sabbabuddhanam tasmá silasilam visodhaye. 

Cf. Th 615: Silam vilepanam settham. 

Cf. MN 12.35ff. 

Cf. Th 614: Silam abharanam settham. 

?* EKS: “He will fulfil purity of aspiration.” Cf. S IV 302: Sace panidahissati anagatamaddhanam raja 
assam cakkavattiti, tassa kho ayam ijjhissati, silavato cetopanidhi visuddhatta dhammiko dhammikam 
phalam anupassatiti D 111 258-59: Tañca kho silavato vadāmi no dussilassa. Ijjhatavuso, silavato cetopanidhi 
visuddhatta. 

D II 86: Silava silasampanno asammülho kalakalam karoti. 

°° Unclear. (REAR SETI E. 

T See Vism 8: Aññe pana sirattho sitalattho ti evam àádinà pi nayen’ ev’ ettha attham vannayanti. 

Nidd-a 1 121, Patis-a | 15: "Anne pana “adhisevanatthena ücáratthena silanatthena siratthena 
sitalatthena sivatthena silan"ti vannayanti.” (Nt) 

n Dr. Chu's transl. EKS: “If a man has no head he cannot get rid of the dust of passion from 
his faculties. Then it is called death. Thus the virtue of the bhikkhu is the head. Beheaded, he loses all 
good qualities. Thus in the teaching of the Buddha it is called 'death.' This is the meaning of 'head' in 
virtue." 

Vism 1.19: Anne pana sirattho silattho, sitalattho silattho ti evamadinápi nayenettha attham 
vannayanti. The Vism-mht gives a similar simile and explanation as the Vimuttimagga: Vism-mht 27 
(Be): Anne pana acariya: sirattho ti yatha sirasi chinne sabbo attabhavo vinassati, evam sile bhinne sabbam 
gunasariram vinassati. Tasmà tassa uttamangattho silattho. Siro sisan ti và vattabbe niruttinayena silan ti 
vuttanti adhippayo. Sitalattho parilahavüpasamanattho. Cf. Vin 1 96, Vin Ill 28: seyyathapi nama puriso 
sisacchinno abhabbo tena sarirabandhanena jivitum, evameva bhikkhu methunam dhammam patisevitva 
assamano hoti asakyaputtiyo, tam te yavajivam akaraniyam. M 1I 258, S II 271: Marananhetam ... ariyassa 
vinaye yo sikkham paccakkhaya hinayavattati; maranamattanhetam, sunakkhatta, dukkham yam annataram 
samkilittham apattim apajjati. 
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This is the meaning of virtue as “coolness.” 

Q. Why is it said that virtue has the meaning of “peace”? 

A. If a man is virtuous, his deportment is dignified. He does not arouse fear. This is the 
meaning of virtue as "peace." 

Q. What is the difference between [virtue] and observance (vata)?"" 401424 

A. The practicing of observances, the undertaking of energy (viriya-samadana) and the 
asceticisms—this is observance, not virtue. [Yet] virtue is also called observance [because] 
undertaking the virtue called restraint (samvara) is also called observance.? 

Q. How many [kinds of] virtue are there? 

A. There are three kinds of virtue: wholesome virtue, unwholesome virtue and 
indeterminate (abyakata) virtue. ^? 

Q. What is wholesome virtue? 

A. It means wholesome bodily and verbal activities and right livelihood. There being no 
disadvantage (ddinava), the result (vipaka) is agreeable.” 

Q. What is unwholesome virtue? 

A. It means evil bodily and verbal activities and wrong livelihood. There being 
disadvantage, the result is disagreeable. 

Q. What is indeterminate virtue? [401b] 

A. It is taint-free bodily and verbal activities and pure livelihood. There is no 
disadvantage and there is no result (vipaka). 

Q. What produces virtue? 

A. A wholesome mind (kusala-citta) produces wholesome virtue. An unwholesome mind 
produces unwholesome virtue. An indeterminate mind produces indeterminate virtue." 


Stages in Virtue 


Q. What are the initial, medial, and final [stages] in virtue? 
A. The keeping of precepts is the initial [stage], non-transgression is the medial [stagel 
and rejoicing is the final [stage] in virtue. 


£d Bapat (p. 5) has patitthà ("support" or “resting place.”). Dr. Chu: “security.” 


Vata, vatta. Cf. Nidd 1 66, 92, 104, 188. Vata means ‘(religious) observance’ or ‘vow.’ See the 
next note and Bhikkhu Bodhi, Connected Discourses of the Buddha p. 726 n. 5. 

' Vim 401a24-25. This passage, which is quite cryptic in Chinese, is related to this passage from 
the Niddesa: “Virtues (sila) and observances (vata)': There is sila and there is vata, and there is vata but 
not sila. How is there sila and vata? 'Here, a bhikkhu is virtuous: he dwells restrained with the 
restraint of the Patimokkha .. he trains undertaking the training-rules (MN 6)—the self-control, 
restraint, non-transgression therein: this is ‘sila.’ Whatever is undertaken (samddana) is ‘vata. In the 
sense of restraint it is sila; in the sense of undertaking it is vata. How is there vata but not sila? '(There 
are) eight factors of asceticism (dhutanga): the factor of forest-dwelling, ....’ This is called ‘vata’ but not 
‘sila’ The undertaking of energy is ‘vata.’ ‘May only skin, tendons, and bones remain, may the flesh and 
blood in the body dry up: .. there shall be no abating of energy (MN 70),’ (thus) he exerts and exercises 
his mind. Such undertaking of effort: this is called ‘vata’ but not 'sila." 

Nidd | 66-67: Silavatàni ti atthi silanceva vatanca, atthi vatam na silam. Katamam silaficeva vatanca? 
Idha bhikkhu silava hoti, patimokkhasamvarasamvuto ... sikkhati sikkhapadesu. Yo tattha samyamo samvaro 
avitikkamo, idam silam. Yam samádánam tam vatam. Samvaratthena silam; samàádànatthena vatam, idam 
vuccati silanceva  vatanca. Katamam vatam, na silam? Attha dhutangani—arannikangam, 
yathasanthatikangam, idam vuccati vatam, na silam. Viriyasamadanampi vuccati vatam, na silam. Kamam 
taco ca nhàru ca atthi ca avasissatu .. bhavissati ti, cittam pagganhati padahati. Evarüpam 
viriyasamadanam—idam vuccati vatam, na silam. 

106 Patis | 44: Kati sīlānī ti? Tini silani, kusalasilam, akusalasilam abyākatasīlam. Cf. Vism 1.38. 

17 Cf. A IV 88, It 15: Mà, bhikkhave, puññānam bhayittha. Sukhassetam, bhikkhave, adhivacanam itthassa 
kantassa piyassa manàpassa yadidam punnani. Abhijanami kho panaham, bhikkhave, digharattam katanam 
punnanam ittham kantam piyam manápam vipakam paccanubhütam. Cf. M III 66: thananca kho etam 
vijjati yam kayasucaritassa ittho kanto manápo vipako nibbatteyya. 

bx Patis | 44: Kim samutthànam silanti kusalacittasamutthanam  kusalasilam, akusalacitta- 
samutthanam akusalasilam, abyakatacittasamutthanam abyakatasilam. 
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Obstacles and Causes of Virtue 


Q. How many states (dhamma) are the obstacles [to progress in virtue] and how many are 
the causes of virtue? 

A. Thirty-four states are obstacles to progress [in virtue] and thirty-four states are the 
causes of virtue, namely, (1) anger (kodha),? (2) annoyance (dghata),"" (3) hypocrisy 
(makkha), (4) spite (palasa)," (5) stinginess (macchariya), (6) jealousy (iss), (7) deceit (maya), 
(8) craftiness (satheyya), (9) malice (upandha)," (10) argumentiveness (sarambha), (11) conceit 
(mana), (12) overestimation (atimana), (13) arrogance (mada), (14) negligence (pamada), (15) 
idleness (kosajja), (16) lust (lobha), (17) non-contentment (asantutthi), (18) not following the 
wise, (19) loss of mindfulness (mutthasati), (20) evil speech (dubbaca), (21) evil friends 
(papamitta), (22) evil wisdom (duppanna), (23) evil views (papa-ditthi), (24) impatience 
(akkhanti), (25) non-faith (asaddha), (26) non-conscience (ahiri), (27) shamelessness 
(anottappa), (28) indulgence in flavors, (29) intimacy (samsagga), (30) closeness to women, 
(31) not respecting the teacher and the training,” (32) non-control of the senses, (33) non- 
moderation with regards food (bhojane amattannuta), (34) failing to practice meditation 
(jhana) and recitation in the first and last watches of the night. These thirty-four states are 
the obstacles to progress. 

If one is obstructed by any one of these then virtue is not perfected. If virtue is not 
perfected, one surely declines (parihana). 

The thirty-four states which are the opposites of these [obstacles] are called “the causes 
of virtue.” 


Kinds of Virtue 


Q. How many kinds of virtue are there? 
A. There are two kinds, three kinds and four kinds. 401b13 


Q. What are the two kinds? 


A. Conduct virtue and restraint virtue (cáritta-sila & varitta-sila)." 


19 Cf. M 1 36f: Sa kho so, bhikkhave, bhikkhu kodho cittassa upakkileso ti ... upanaho ... makkho ... paláso 
.. issa@ ... macchariyam ... maya ... satheyyam ... thambho ... sarambho ... mano ... atimano ... mado ...pamado 
.. M 1 43: Pare kodhana ..., mayamettha akkodhana bhavissama ti sallekho karaniyo. ... upanáhi ... anupanahi 
.. makkhi ... amakkhi ... palasi ... apalasi ... issuki .. anissuki ... macchari ... amacchari ...sathd ... asatha ... 
mayavi .. amayavi ..thaddhà .. atthaddha ...atimani .. anatimani ..dubbacá .. suvaca ... pápamittà ... 
kalyanamitta .. pamatta ... appamatta ... assaddha ... saddha ... ahirikà ... hirimaná ...anottapi ... ottapi ... 
appassuta .. bahussutà .. kusita .. àraddhaviriya .. mutthassati .. upatthitassati .. duppanna. .. 
panndsampanna .. sanditthiparamasi adhanaggahi duppatinissaggi .. asanditthiparamasi anadhanaggahi 
suppatinissaggi bhavissamé ti sallekho karaniyo. 

"° The character ff corresponds to aghata elsewhere in Vim. In similar sequences and compounds 
(kodhupanaha) in Pali texts, and also in the Vim itself (410b10; 435a20ff), kodha is found together with 
upanaha, “malice,” which is later given in this sequence in the place of the Pali thambha, “obstinacy.” 
See fn. below. Probably the Chinese translator misunderstood the meanings of upanaha and thambha. 

™ The Chinese text has #4 which corresponds to tapa or parilaha, “heat.” M | 36f & 42, see above 
have palasa, "spite" here. Apparently the Chinese translator misunderstood palasa as parilaha. 

™ Probably the Chinese misunderstood thambha, “obstinacy,” of the Pali parallels. 

D III 280: Katame cha dhamma hanabhagiya? Cha agarava. Idhàvuso, bhikkhu satthari agáravo 
viharati appatisso. Dhamme ... sanghe ... sikkhaya ... appamáde... patisanthare agaravo viharati appatisso. 
Ime cha dhamma hanabhagiya. A IV 122-24: Yo so, bhante, bhikkhu satthari agaravo dhamme agaravo 
sanghe agaravo sikkhaya agaravo samadhismim agaravo appamáde pi so agáravo. M Il 246: Yo so, ánanda, 
bhikkhu sanditthiparamasi hoti adhánaggáhi duppatinissaggi so sattharipi agáravo viharati appatisso, 
dhammepi ... sanghepi ... sikkhayapi na paripürakari hoti. Cf. A III 330. 

add 401b14: MERCIA. The character {E corresponds to sabhava "essential" or pakati “natural,” but 
YER as pakatisila is found below at 402b07 = Vism 1.41. The Vism parallel indicates that cáritta, 
"conduct" or "custom" is intended here. 

Vism 1.26: Duvidhakotthdse yam bhagavata idam kattabban-ti pannattasikkhapadapüranam, tam 
cárittam. Yam idam na kattabban-ti patikkhittassa akaranam, tam varittam. Tatrayam vacanattho. Caran-ti 
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Those actions done through body and speech that the Buddha defined as “to be done"— 
this is conduct virtue. 

Those actions done through body and speech that the Buddha defined as "not to be 
done"—this is restraint virtue." 

Conduct virtue can be accomplished through faith and effort. Restraint virtue can be 
accomplished through faith and mindfulness. 


Second Two 


401b17 Again, there are two kinds of virtue: the virtue of abandoning (pahdna) and the 
virtue of achieving (padhàna, sampanna?)."^ 

What is called “abandoning”? It is ability to stop non-virtue. 

What is called "achieving"? Achieving of many wholesome states and getting rid of non- 
virtues. Just as light dispels darkness, just so one who abandons non-virtue will be freed 
from the bad destinations (duggati). 

Through achieving right virtue one can go to a happy destination (sugati). Through 
abandoning non-virtue one accomplishes [virtue] partaking of stability (thitibhaga). 401b20 


Third Two 


And again, there are two kinds of virtue: mundane virtue (lokiya-sila) and supramundane 
virtue (lokuttara-sila). 

What is supramundane virtue? The virtue which is attained with the fruit of the noble 
Path—this is supramundane virtue. The rest is “mundane virtue." 

Through the fulfilment of mundane virtue there is perfection. Through the fulfilment of 
supramundane virtue there is freedom. 


Fourth Two 


401b23 And again, there are two kinds of virtue: measurable (pamána) and immeasurable 
(appamana). 

The virtue of the not-yet-fully-admitted (anupasampannasila) is called “measurable.” 

The virtue of the fully-admitted (upasampannasila) as defined by the Buddha is called 
“immeasurable.”"” 


Fifth Two 
And again, there are two kinds of virtue: virtue with limitation (pariyanta) and virtue 


tasmim silesu paripurakaritaya pavattantiti carittam. Varitam tayanti rakkhanti tena ti varittam. Tattha 
saddhaviriyasadhanam cárittam, saddhàsadhanam varittam. 
For cáritta- & váritta-sila, see Cp-a 309-11 and Th-a III 20. Cf. DDB sv ZFX, MEAG and 3i. 
" The Chinese appears to be corrupt here. The two clauses are almost identical and both in the 
negative: ^.. actions .. not be done." 401b14-15: DAEREIBTET BERTI « ida ERE o HORER ° 


EHIH » The translation has been amended according to the Vism parallel, see preceding note. 


"NO Exp & RK. It is not clear what 43? corresponds to. (& = labhati, laddha, patta, samápanna, etc. 


The explanation suggests padhana-sila. Cf. Nett-a 10 (Be): Samvarasilanti patimokkhasamvaro, 
satisamvaro, ndnasamvaro, khantisamvaro, viriyasamvaroti panca samvarad samvarasilam. Pahünasilanti 
tadangappahanam, vikkhambhanappahanam, samucchedappahanam, patippassaddhippahanam, 
nissaranappahánanti pancappahanani. Tesu nissaranappahanavajjanam pahánánam vasena pahanasilam 
veditabbam. D-t Il 340: indriyasamvaro nama chadvararakkhamattakam, djivaparisuddhi dhammena 
samena paccayuppadanamattakam, paccayasannissitam patiladdhapaccaye idamatthanti paccavekkhitva 
paribhunjanamattakam, nippariyayena patimokkhasamvarova silam. Tatha hi yassa so bhinno, so itarani 
rakkhitum abhabbattà asilo hoti. Yassa pana sabbaso arogo sesanam rakkhitum bhabbatta sampannasilo ti 
vadati, tasmá itaresam tassa parivarabhavato, sabbaso ekadesena ca tadantogadhabhavato tadeva 
padhanasilam namati aha uttamajetthakasilasamvarayati. Cf. A 11 16: Cattarimani, bhikkhave, padhanani. ... 
Samvarappadhanam, pahanappadhanam, bhavanappadhanam, anurakkhanáppadhànam. 

U Cf. Patis 1 42: Anupasampannánam pariyantasikkhapadanam, idam pariyantaparisuddhisilam. ... 
Upasampannánam apariyantasikkhapadanam, idam apariyantaparisuddhisilam. Cf. Patis-a | 202: 
upasampannasile patto anupasampannasilassa avasanasabbhavato và pariyanto avasdnam assá atthiti 
pariyanta. .. Anupasampannananti anavasesasamddanavasena silasampadáya bhusam sampanná ti 
upasampanná, na upasampanná anupasampanna. Tesam anupasampannánam. 
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without limitation (apariyanta)."* 


What is “virtue with limitation"? If a man for the sake of worldly profit (labha), 401b27 
for the sake of fame, for the sake of relatives and friends, for the sake of the body, for the 
sake of life transgresses a training-rule which he has undertaken, then his virtue has 
worldly profit as its limitation, has fame as its limit, [has relatives and friends as its 
limitation,] has the body as its limitation, has life as its limitation. 

What is "virtue without limitation"? Here a bhikkhu does not even give rise to the 
thought [inclinging] towards transgressing a lawfully undertaken training-rule for the sake 
of profit, for the sake of fame, for the sake of the body and for the sake of life. [401c] How 
then will he transgress it? This is the meaning of "virtue without limitation." 


Sixth Two 


And again, there is group of two in virtue: with dependence and without dependence 
(sanissita, anissita). 

What is virtue which is with dependence? Virtue that is connected with a fortunate 
existence (bhava) is dependent on craving. The virtue that is connected with [adherence to] 
precepts and observances (silabbata)'? is dependent on views. The virtue that is connected 
with self-praise and blame of others is dependent on conceit (mana). This is virtue which is 
with dependence. 

If it fulfills the prerequisite (sambhara) for freedom it is virtue which is without 
dependence."? 401c04 

Virtue which is with dependence is desired by the unwise. Virtue which is without 
dependence is desired by the wise. 


n Cf. Patis | 43-44: Atthi silam pariyantam, atthi silam apariyantam. Tattha katamam tam silam 


pariyantam? Atthi silam labhapariyantam, atthi silam yasapariyantam, atthi silam natipariyantam, atthi 
silam angapariyantam, atthi silam sila jivitapariyantam. Katamam tam silam labhapariyantam? Idh' ekacco 
labhahetu labhapaccaya labhakarand | yathásamadinnam sikhapadam vitikkamati—idam tam silam 
labhapariyantam... Katamam tam silam na angapariyantam? Idh’ ekacco angahetu angapaccaya angakarana 
yatha samadinnam sikkhapadam vitikkamaya cittam pi na uppadeti kim so vitikkamissati, idam tam silam 
no angapariyantam. Katamam tam silam na jivita-pariyantam? Idh’ ekacco jivitapaccayà jivitakarana 
yathasamadinnam sikkhapadam vitikkamaya cittam pi na uppadeti, kim so vitikkamissati: idam tam silam 
na jivitapariyantam. 

"9 Cf. 457c24. 

Vism 1.29/p. 12: Catutthaduke nissayo ti dve nissayd tanhdnissayo ca ditthinissayo ca. Tattha yam 
iminaham silena devo và bhavissami devannataro và ti evam bhavasampattim akankhamanena pavattitam, 
idam tanhanissitam. Yam silena suddhi ti evam suddhiditthiya pavattitam, idam ditthinissitam. Yam pana 
lokuttaram lokiyafica tasseva sambharabhütam, idam anissitan-ti evam nissitanissitavasena duvidham. Cf. 
Vism 1.32: Tattha lokiyam bhavavisesavaham hoti bhavanissaranassa ca sambharo. 
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Seventh Two 


401c06 And again, there are two kinds of virtue: [the virtue of] the fundamentals of the 
holy life — (adibrahmacariyaka) and the virtue of the minor  training-rules 
(khuddhànukhuddhaka-sikkhapada)."' 

What is "[virtue of] the fundamentals of the holy life"? 

The virtue comprising right action, right speech and right livelihood (samma kammanta, 
samma vaca, samma djiva)—this is called "the virtue of the fundamentals of the holy life.” 

The virtue of the remaining training rules” is called “virtue of the minor [training- 
rules]."? 


Eighth Two 


And again, there are two kinds of virtue: connected with mind and not connected with 
mind. 

What is "connected with mind"? It means "the virtue of the fundamentals of the holy 
life." 

What is “not connected with mind"? The remaining, minor precepts.” As for the 
precepts that are connected with the fundamentals of the holy life, a disciple (savaka) is one 
of stable virtue and firm virtue. As for the minor precepts, he can transgress and can 
emerge (by way of confession). Why? The Buddha did not say that these are a hindrance to 
[gaining] freedom.” 


Ninth Two 


And again, there are two kinds of virtue; virtue which is not transgressed and pure virtue. 
What is “virtue which is not transgressed”? It is hearer’s (savaka) virtue. 
What is “pure virtue"? It is the virtue of the Buddhas and the Paccekabuddhas. 401c13 


Tenth Two 


And again, there are two kinds of virtue: virtue with a time-limit (kala-pariyanta) and virtue 
[undertaken] till the dissolution of the body (apana-kotika). 

What is undertaken for a short time, temporarily and is not connected with the body 
and life is called "virtue with a time-limit." 


tet Cf. Vism 1.27: Dutiyaduke abhisamácároti uttamasamacaro. Abhisamácáro eva abhisamacarikam. 


Abhisamacaram và arabbha pannattam abhisamacarikam, ájivatthamakato avasesasilassetam adhivacanam. 
Maggabrahmacariyassa àdibhàvabhütan-ti adibrahmacariyakam, djivatthamakasilassetam  adhivacanam. 
Tanhi maggassa ddibhavabhitam, pubbabhageyeva parisodhetabbato. Tenaha pubbeva kho panassa 
kayakammam vacikammam Gjivo suparisuddho hoti ti. Yani và sikkhapadani khuddanukhuddakani ti vuttani, 
idam äābhisamācārikasīlam. Sesam — ddibrahmacariyakam. ^ Ubhatovibhangapariyapannam vā 
adibrahmacariyakam. Khandhakavattapariyapannam abhisamacarikam. Tassa sampattiya 
adibrahmacariyakam sampajjati. Tenevaha so vata, bhikkhave, bhikkhu abhisamacarikam dhammam 
aparipüretvà adibrahmacariyakam | dhammam pariptressati ti netam thanam  vijjati ti. Evam 
abhisamacarikaadibrahmacariyakavasena duvidham. 

U^ HeRR, avasesa or sávasesa sikkhapada? Cf. A-a 1l 348: Khuddanukhuddakaniti cattari parajikani 
thapetvà sesasikkhdapadani. Tatrapi sanghadisesam khuddakam, thullaccayam anukhuddakam nama. 
Thullaccayanca  khuddakam, ^ püácittiyam  anukhuddakam nama, pücittiyanca khuddakam, 
patidesaniyadukkatadubbhasitani anukhuddakani nama. Ime pana anguttaramahanikayavalanjanakaacariya 
“cattari parajikani thapetvà sesani sabbanipi khuddanukhuddakani’ti vadanti. .. Adibrahmacariyakaniti 
maggabrahmacariyassa àdibhütàni cattari mahasilasikkhapadani. 

Cf Sn-a 1 343: Evam bhagava ayasmantam rahulam àjivapárisuddhisile samadapetva idani avasesasile 
samathavipassanásu ca samádapetum samvuto patimokkhasmin-ti adimaha. 

13 RE, lit, “minor virtue" or “minor precepts,” however, presumably it is identical to 5$, 
"minor training rules." 

5 Cf. A | 231ff: Tisso ima, bhikkhave, sikkhà yatthetam sabbam samodhanam gacchati. Katama tisso? 
Adhisilasikkha, adhicittasikkha adhipannasikkha- ima kho, bhikkhave, tisso sikkhà, yatthetam sabbam 
samodhanam gacchati. ... Idha pana, bhikkhave, bhikkhu silesu paripürakàri hoti samadhismim paripurakari 
pannaya pariptrakari. So yani tani khuddanukhuddakani sikkhapadani tani apajjati pi vutthati pi. Tam kissa 
hetu? Na hi mettha, bhikkhave, abhabbata vuttà. Yani ca kho tani sikkhapadàni adibrahmacariyakani 
brahmacariyasaruppani tattha dhuvasilo ca hoti thitasilo ca, samdadaya sikkhati sikkhapadesu. 
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[What is undertaken] from the first pledge [of undertaking the precepts from] the 
teacher until the end of life"? is called the “virtue practised till the dissolution of the body." 

The result (vipaka) of virtue with a time-limit involves time (kalika). The result of virtue 
[undertaken] till the dissolution of the body is immediate (akalika). 


Three Kinds 
What are the three kinds? 401c17 


First Three 


Namely, the [virtue of] non transgression through stopping of evil, non transgression 
through undertaking [the precepts], and non transgression through abandoning.”° 

What is “non transgression through stopping of evil"? Even if one has not yet [formally] 
undertaken [precepts], one undertakes them. Without there being a ground [for 
transgression], the mind does not give rise to transgression. This is called "stopping of evil 
before transgressing." 401c19 

What is “non transgression through undertaking [the precepts??? When one has 
undertaken precepts, from the [initial] undertaking until death one does not again 
transgress. This is called “not transgression through undertaking [the precepts].” 

What is "non transgression through abandoning"? Through the Noble Path, the Noble 
Ones abandon all causes of evil. This is called “non transgression through elimination." 


Second Three 


Again, there are three kinds of virtue thus: held on to virtue (paramattha-sila), not held on 
to virtue, tranquillized virtue (patippassaddha-sila)." 

401c22 What is “held on to virtue"? Virtue held on to with views and craving." 

The wholesome virtue of the commoner (puthujjana) which is the prerequisite 
(sambhara) for entering upon the Path—this is “not held on to virtue." 

What is "tranquilized virtue"? The virtue of the arahants. 401c24 


Third Three 


And again, there is a group of three [in virtue], namely, virtue that has the world as 
authority, virtue [undertaken] that has oneself as authority, and virtue that has the Dhamma 
as authority. ^? 
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(ERY EE. The Chinese is cryptic. It could also mean "[From the] first pledge of 


following the teacher up to giving up life .." or "[From the] apprentice's first pledge...” 
126 


Not in Vism. 
"7 Patis | 42, Vism 118: Parca silani: pariyantaparisuddhisilam, apariyantaparisuddhisilam, 
paripunnapárisuddhisilam, aparadmatthaparisuddhisilam, | patippassaddhipaárisuddhisilanti. .. Katamam 


aparamatthaparisuddhisilam? Sattannam sekkhadnam - idam aparàámatthaparisuddhisilam. Katamam 
patippassaddhiparisuddhisilam? Tathagatasavakanam | khinásavánam paccekabuddhanam tathagatanam 
arahantanam sammadsambuddhanam - idam patippassaddhiparisuddhisilam. Cf. A 1l 56-7: ariyasavako 
ariyakantehi silehi samannagato hoti akkhandehi acchiddehi | asabalehi akammasehi — bhujissehi 
vinnuppasatthehi aparamatthehi samadhisamvattanikehi. 

28 The Chinese text does not make sense here. The translator apparently did not understand 
the text, which, like the Vism parallel, would have referred to the virtue dependent upon craving and 
views as given in the “sixth two” above. 

Vism 1.35: Tatiyattike yam dukesu nissitanti vuttam, tam tanhaditthihi paramatthatta paramattham. 
Puthujjanakalyánakassa = maggasambharabhitam sekkhananca | maggasampayuttam aparamattham. 
Sekkhasekkhanam phalasampayuttam patippassaddhanti evam paramatthadivasena tividham. 

29 — CK A1147, D III 220: Tini adhipateyyani attadhipateyyam, lokadhipateyyam, dhammadhipateyyam. 
Vism  134/p.4: .. attano ananurüpam  pajahitukamena | attagarunà  attanigáravena pavattitam 
attadhipateyyam. Lokapavadam pariharitukamena lokagaruna loke garavena pavattitam lokadhipateyyam. 
Dhammamahattam püjetukamena dhammagaruna dhammagaravena pavattitam dhammadhipateyyanti. D- 
a III 1005: Adhipateyyesu adhipatito agatam adhipateyyam. Ettakomhi silena samádhinà pannaya vimuttiyà, 
na me etam patirüpan-ti evam attanam adhipattim jetthakam katva pápassa akaranam attadhipateyyam 
nama. Lokam adhipatim katva akaranam lokadhipateyyam nama. Lokuttaradhammam adhipatim katva 
akaranam dhammadhipateyyam nama. Cf. A-a Il 243. 


What is “virtue that has the world as authority"? If a man with fear, gets rid of evil 
states out of concern for the world—this is called “virtue that has the world as authority." 

What is "virtue that has oneself as authority"? If a man with fear, gets rid of evil states 
out of concern for his body and life—this is called "virtue that has oneself as authority." 

What is "virtue that has the Dhamma as authority? If a man with fear, gets rid of 
unwholesome states out of concern for the True Dhamma-this is called *virtue that has the 
Dhamma as authority." 


Fourth Three 


And again, there are three kinds of virtue [402a] thus: unevenly aspired virtue (visama- 
panihita), evenly aspired virtue (sama-panihita), aspirationless virtue (appanihita).?^ 

What is “unevenly aspired virtue"? One undertakes the precepts tormenting others—this 
is called “unevenly aspired virtue.” 

What is “evenly aspired virtue”? One undertakes the precepts for the sake of happiness 
in the present existence and for the sake of the happiness of freedom in the future—this is 
called “evenly aspired virtue.” 

What is “aspirationless virtue"? A man undertakes the precepts without remorse"' and 
for the benefit of others—this is called “aspirationless virtue.” 


Fifth Three 


And again, there are three kinds of virtue thus: pure virtue (visuddha), impure virtue 
(avisuddha), dubious virtue (vernatika)."” 

What is “pure virtue”? Through two causes there is pure virtue: The first is non- 
committing (an offence). The second is atonement after committing (an offence)—this is 
called “pure virtue.” 

Through two causes there is impure virtue: The first is intentionally? committing (an 
offence). The second is non-atonement after committing (an offence)—this is called “impure 
virtue.” 

What is “dubious virtue"? Through three causes there is dubious virtue: The first is the 
non-distinguishing of the ground (that constitutes an offence, vatthu). The second is the 
non-distinguishing of [the grade of] offense. The third is the non-distinguishing of the 
transgression-this is called “dubious virtue." 

If a meditator's virtue is impure, [feeling] deeply ashamed, he should atone [for the 
transgression], and will get the happiness of purity. If he has doubts, he should inquire 
about the offence and will get ease (phdsu). 402a12 


Sixth Three 
And again, there are three kinds of virtue: learner's virtue (sekha-sila), non-learner's virtue 


Cf. 447028 EH] Erf: attadhipateyya, and 447c29 tf, lokadhipateyya. 


m Not in Vism. Cf. Nidd I 41: visamáya panidhiya hetu visamam na careyya. Cf. Nett-a 154 (Be): 
Tathà silesu paripürakarino khantibahulassa uppannam  dukkham  aratinca  abhibhuyya  viharato 
sankharanam dukkhatà vibhütà hotiti dukkhanupassana silappadhanati aha appanihitavimokkhamukham 
silakkhandho ti. 

P TRA, possibly this originally read FIK, “not tormenting” as in the definition of “unevenly aspired 
virtue." 

Cf. Vism 1.36/p.14: Yam àápattim anápajjantena püritam, dpajjitva và puna katapatikammam, tam 
visuddham. Apattim àpannassa akatapatikammam avisuddham. Vatthumhi và dpattiya và ajjhacare và 
vematikassa silam vematikasilam nama. Tattha yoginad avisuddhasilam visodhetabbam, vematike 
vatthujjhacaram akatva vimati pativinetabba iccassa phāsu bhavissati ti. Vism-mht | 35 (Be): 
Katapatikammanti vutthanadesanahi yathadhammam katapatikaram. Evam hi tam silam patipakatikameva 
hoti. .. Katapatikammanti iminà ca na punevam karissanti adhitthanampi sangahitanti datthabbam. 
Acchamamsam nu kho, sükaramamsam nu kho ti àdinà vatthumhi và, pácittiyam nu kho, dukkatam nu kho 


vematikassa samsayápannassa. ... Vimati pativinetabbati sayam và tam vatthum vicáretvà, vinayadhare và 
pucchitva kankhà vinodetabbà. Nikkankhena pana kappiyam ce katabbam, akappiyam ce chaddetabbam. 
Tenaha iccassa phasu bhavissati ti. 

"8 The Chinese literally has “due to oneself, 


»« 


on one's own," Eu. 


(asekha-sila), neither learner's nor non-learner's virtue (nevasekhanasekha-sila).^* 
What is “learner’s virtue"? It is the virtue of the seven persons who are learners. 
What is “non-learner’s virtue"? It is the virtue of the Arahant. 
What is "neither learner's nor non-learner's virtue"? It is the virtue of the commoner. 


Seventh Three 


And again, there are three kinds of virtue thus: virtue due to fear (bhaya), virtue due to 
worry, virtue due to foolishness.” 

What is "virtue due to fear"? There is a man who through fear of retribution does not 
dare to commit evil—this is called “virtue due to fear.” 

What is "virtue due to worry"? A certain man becomes worried at the thought of 
becoming separated from loved ones;?? and owing to this worry he does not commit evil— 
this is called “virtue due to worry.” 

What is “virtue due to foolishness”? There is a man who observes cow-virtue (go-sila) or 
dog-virtue (kukkura-sila)—this is called "virtue due to foolishness.” If a man fulfils “virtue due 
to foolishness,” he will become a cow or a dog. If he does not fulfil, he will fall into hell." 


Eighth Three 


402a20 And again, there are three kinds of virtue: inferior (hina), middling (majjhima), 
superior (panita). 

What is "inferior virtue"? [Virtue] held on to (paramattha) with much greed, excessive 
greed, great greed and influenced by discontentment (asantutthi)—this is "inferior" virtue. 

What is “middling virtue"? [Virtue] held on to with subtle greed and influenced by 
contenment-this is called “middling” virtue. 

What is "superior virtue"? [Virtue] not held on to and influenced by contenment-this is 
called "superior" virtue. 

Through the fulfilment of inferior virtue one is reborn as a man; through the fulfilment 
of middling virtue one is reborn as a god; through the fulfilment of superior virtue one 
attains to freedom. 


Four Kinds 


Again, there are four kinds of virtue. 


First Four 
[Virtue] partaking of falling back (hanabhagiya-sila), partaking of stability (thitibhagiya-sila), 
partaking of distinction (visesabhagiya-sila), partaking of penetration (nibbedhabhagiya-sila).?* 

What is [virtue] “partaking of falling back”? When someone does not remove the 
obstacles on the Path; he is not energetic; and he deliberately commits (an offence), and 
having done so, conceals it—this is called “partaking of falling back.” 

What is “partaking of stability" [in virtue]? When someone keeps the precepts and is not 
heedless, but he does not produce the vision of Peace’’—this is called “partaking of 
stability."[402b] 

What is [virtue] “partaking of distinction’? When someone fulfils virtue and 
concentration, is not heedless, but does not produce the vision of Peace-this is called 
“partaking of distinction.” 


si Cf. Cf. Vism 1.37/p.14: catühi ariyamaggehi tihi ca samannaphalehi sampayuttam silam sekkham. 


Arahattaphalasampayuttam asekkham. Sesam nevasekkhanasekkhanti evam sekkhadivasena tividham. 

|i Not in Vism. 

EKS: “... a man remembering an intimate friend from whom he is separated, is troubled with 
distress; ....” 

DE M I 388-9: So govatam bhavetva paripunnam abbokinnam .. kayassa bhedà parammarana 
gunnam sahavyatam uppajjati. Sace kho panassa evam ditthi hoti: iminà ‘ham silena và vatena và tapena và 
brahmacariyena và devo và bhavissami devannataro vati sássa hoti micchaditthi. Micchaditthikassa kho 
aham Seniya dvinnam gatinam afinataram gatim vadāmi: nirayam và tiracchanayonim vā. ... 

138 For this classification, see A III 427, Vism 1.39. 

m, santi-dassana or upasama-dassana. Not found elsewhere in the Vim. 
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What is [virtue] “partaking of penetration’? When someone fulfils virtue and 
concentration, is not heedless and produce the vision of Peace-this is called “partaking of 
penetration.” 


Second Four 


And again, there are four kinds of virtue: the virtue of the bhikkhu (bhikkhu-sila), the virtue 
of the bhikkhuni, the virtue of the not-yet-fully-admitted (anupasampanna-sila), and for the 
virtue of the white-clothed (laity) (odata-vasana-sila).'*° 

What is “the virtue of the bhikkhu"? The Patimokkha-restraint (patimokkha-samvara)— 
these are “the virtue of the bhikkhu.” 

What is “the virtue of the bhikkhunt’? The Patimokkha-restraint—these are “the virtue 
of the bhikkhuni.” 

The ten virtues of the male and female novice (samanera-samaneri-dasa-sila) and the 
virtue of the female probationer (sikkhamana-sila)—these are called "the virtue of the not- 
yet-fully-admitted." 

The five virtues and the eight virtues of the lay-follower, male and female—these are 
"the virtue of the white-clothed."^ 


Third Four 


402b07 And again, there are four kinds of virtue thus: Natural virtue (pakati-sila), customary 
virtue (ücára-sila), virtue that is an essential quality (dhammata-sila)" and virtue due to 
former causes (pubbahetuka-sila).'^ 

What is “natural virtue"? The virtue of Uttarakuru*—this is called “natural virtue." 

What is "customary virtue? Conduct conforming to rules of clan, country, sect and so 
on-this is called "customary virtue." 

What is "virtue that is an essential quality"? The virtue [of the mother of] the Bodhisatta 
when he enters the womb'?—this is called "virtue that is an essential quality." 

What is “virtue due to former causes"? The virtue of the Bodhisatta and Maha Kassapa— 
this is called "virtue due to former causes." 


Fourth Four 


And again, there are four kinds of virtue: virtue as virtue (sila-sila), origination of virtue 
(sila-samutthana), cessation of virtue (sila-nirodha), and the way leading to cessation of 
virtue (sila-nirodha-gamini-patipada). 

What is "virtue as virtue"? There are two kinds: wholesome virtue and unwholesome 
virtue—these are called “virtue as virtue." ^^ 

402bi5 What is "origination of virtue"? A wholesome mind (kusala-citta) originates 


"m Cf. D Ill 125: .. upasaka gihi odatavasana brahmacarino. A lll 296: .. bhagavato savika gihi 


odatavasana silesu paripürakariniyo, .... 

ba Cf. Vism 1.40/p.15: .. Bhikkhuniyo árabbha pannattasikkhapadani, yani ca tasam bhikkhünam 
pannattito rakkhitabbani, idam bhikkhunisilam. Sámanerasámanerinam dasasilàni anupasampannasilam. 
Updsakaupasikanam niccasilavasena pancasikkhapadani, sati và ussāhe dasa, uposathangavasena atthati 


idam gahatthasilanti .... 
142 
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396. 
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A happy realm where people live free from possessiveness and ownership; see D II 199, A IV 


Cf. MN 123.9-11. 

Perhaps better translated as “virtue itself.” Cf. a. M Il 27: Katame ca, thapati, kusalasila? 
Kusalam kayakammam, kusalam vacikammam, àjivapárisuddhim pi kho aham, thapati, silasmim vadāmi. 
Ime kho, thapati, kusalasilà; b. M 1l 26: Katame ca, thapati, akusalasila? Akusalam kayakammam, akusalam 
vacikammam, papako àjivo, ime vuccanti, thapati, akusalasila. 
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wholesome virtue; an unwholesome mind originates unwholesome virtue.” 

What is “cessation of virtue"? Unwholesome virtue ceases through the accomplishing of 
wholesome virtue; wholesome virtue ceases through the accomplishing of arahantship.'” 
What is "the way leading to the cessation of virtue"? Namely, the four right efforts" this is 
called "the way leading to the cessation of virtue." 

This analysis is to be clarified thus: When these four states are in the sense of energy 
(viriya) and not [in the sense of] true observation of virtue, it is called right effort. ^? 


Fifth Four 402b19 


And again, there are four kinds of virtue: Virtue of the Patimokkha restraint, virtue of the 
purity of livelihood, virtue of the restraint of the sense-faculties, virtue connected with the 
requisites. 

Q. What is "virtue of the Patimokkha-restraint” (patimokkhasamvara-sila)? 

A. Here a bhikkhu dwells restrained by the Patimokkha restraint, is endowed with 
(proper) conduct and resort, seeing fear in tiny faults, and he trains himself in the training 
rules he has undertaken.” 

“Here” means in this Master's teaching (satthu-sásana). 

“Bhikkhu” means “good commoner” (kalyana-puthujjana) Also it means “learner” 
(sekha), and “the non-learner who is unshakable" (akuppa/anenjadhamma).? 

"Patimokkha": this is virtue, this is the foundation, this is the start, this is conduct, this 
is self-control, this is restraint, this is release (mokkha) and this is loosening (pamokkha). 
These states are the entrance (mukha) for the attainment of wholesome states-this is called 
"Patimokkha."^* 

"Restraint" is ^not transgressing through bodily and verbal action." 

“Restrained” means “endowed with the Pàatimokkha-restraint."^ 

"Dwells" means “self-controlled in the four postures.””° 

“Is endowed with (proper) conduct and resort" (acáragocara-sampanna). [Here,] there is 
(proper) conduct (acara) and there is misconduct (anácaára).? 

Q. What is “misconduct”? [402c] 

A. Here a bhikkhu makes a living by wrong livelihood, giving bamboo staves, or flowers, 
leaves and fruits, or tooth-sticks and bathing-powder, or courting favour [by speaking] well 
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bd Cf. M II 27: Yam cittam vitaragam vitadosam vitamoham, itosamutthand kusalasila, M 1l 26: 


Sacittam sarágam sadosam samoham, itosamutthàna akusalasilà. 

me Cf. M Il 26 Idha, thapati, bhikkhu kayaduccaritam pahaya  kayasucaritam bhaveti... 
manoduccaritam paháya manosucaritam bhaveti, micchà-ajivam pahaya samma-djivena jivikam kappeti. 
Etth'ete akusalasila aparisesa nirujjhanti. M 11 27: Idha, thapati, bhikkhu silava hoti, no ca silamayo, tan ca 
cetovimuttim pannavimuttim yathabhutam pajanati, yatth'assa te kusalasilà aparisesà nirujjhanti. 

Lii Cf. M II 27: ... uppannanam kusalanam dhammanam thitiya ... chandam janeti .... Evam patipanno 
kho, thapati, kusalanam silanam nirodhaya patipanno hoti. 

n9 Vim 402b18-19: 41353 pIE: T VUE xe PR EFFI CE SA IE SJ. This cryptic passage is related 
to the discussion of the difference between observance and virtue at 401a24-25, which has a parallel at 
Nidd 1 66-67. See note @@. 

i D | 63-70, M 1 33, etc: .. pátimokkhasamvarasamvuto viharati, àcáragocarasampanno, 
anumattesu vajjesu bhayadassavi, samadaya sikkhati sikkhapadesvu, ... 

™ Cf. Vibh § 509: Idha ti imissa ditthiyà ... imasmim satthusásane. 

Akuppa or anenjadhamma qualifies asekha. Cf. Vibh § 510. Bhikkhü ti samannaya bhikkhu ... 
bhinnattà papakanam akusalanam | dhammaànam bhikkhu, .. sekkho bhikkhu, asekkho  bhikkhu, 
nevasekkhanásekkho bhikkhu, .. samaggena sanghena natticatutthena kammena akuppena thanarahena 
upasampanno bhikkhu. 

pt Vibh § 511: Patimokkhan ti silam patitthà adi caranam samyamo samvaro mokham pamokham (= 
Be. Ee.: mukham pamukham) kusalanam dhammanam samapattiya. Cf. Vin 1 102: Patimokkhan-ti àdimetam 
mukhametam pamukhametam kusalànam dhammanam. Tena vuccati patimokkhan-ti. 

75 Cf. vibh $ 51: Samvaro ti: kayiko avitikkamo, vacasiko avitikkamo, kayikavacasiko avitikkamo. 
Samvuto ti: iminà patimokkhasamvarena upeto hoti samupeto upágato samupágato upapanno sampanno 
samannagato. 

56 vibh § 512. Viharati ti iriyati vattati páleti yapeti yapeti carati viharati. Tena vuccati viharati ti. 

7 Cf. Vibh § 513, Vism 1.44/p.17: Acaragocarasampanno ti atthi ácáro, atthi anacaro. 
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or ill [of others]; or flirting; or flattering to promote himself; or uncaringly speeding off to 
far away places in order to call and invite guests; or other such actions censured by the 
Buddha-this is called “misconduct.” 

Again, there are two kinds of “misconduct”: bodily and verbal misconduct. 

Q. What is “bodily misconduct”? 

A. There is a bhikkhu who goes to into the midst of the Order with conceit in his heart, 
jostling past the senior monks (thera); he stands or sits down in front of them, or goes to 
the front and sits down on a high seat, pushing away senior monks to a lower place, or he 
sits down jostling them. Patting them on the shoulder, he laughs at them. While they go 
barefooted, he wears sandals. When senior monks walk on the lower path, he walks on the 
higher path. In numerous ways he slights and troubles. He withholds what is superior from 
juniors and gives what is inferior to seniors. Without permission, he burns firewood in the 
bath-house and bolts the door. Or when he arrives at the water-side [to bathe], he always 
enters [the water] before [the senior monks]. He stretches his body and pats and twists it in 
vulgar ways. When he goes to another’s house he enters abruptly, either by the back or by 
the front, and goes and sits in a disorderly manner; or [he enters] the screened places of 
women and young maids, and he strokes the childrens’ heads. Such kind of wrongdoings are 
called “misconduct of body."?? 

Q. What is “verbal misconduct”? 402c14 

A. There is a bhikkhu who has no reverence in his mind. Without asking permission 
from the senior monks, he preaches on the Dhamma or he recites the Patimokkha. Or he 
speaks [to others] patting [them] on the shoulder." Or he enters another's house and asks 
the woman thus: “You of such and such a name, is there or is there not anything to eat? If 
there is, show it to me. | wish to get food.” Such kind of words are “verbal misconduct.” ®' 

All immorality (dussilya) is misconduct. 

Q. What is “(proper) conduct”? 

A. It is the opposite of “misconduct.” The bhikkhu is respectful, is endowed with 
conscience and shame, and [is endowed with] deportment, without anything lacking. He is 
composed, guards his senses and is moderate as regards food and drink. He never sleeps in 
the first and last watches of the night. He is endowed with wisdom and is content with 
little. He is not indulging in worldly affairs. He endeavours, 402c21 and deeply respects his 
fellow students. This is called “(proper) conduct .”"™ 

“Resort” (gocara): There is (proper) resort and improper resort (agocara). 

Q. What is “improper resort”? 

A. “A certain bhikkhu goes into a harlot’s abode, a widow’s abode, an old maid’s abode, 
a eunuch’s abode, a bhikkhuni’s abode, or a tavern; 402c25 he is intimate with kings, 
ministers, heretical ascetics and immoral companions of the kind that have no faith and 
devotion, who never benefit the four assemblies and are very detestable. This is called 


s Kayika anacara. Cf. Vibh 246: Idhe'ekacco veludanena và pattadanena và pupphadanena va 


phaladanena và sinadnadanena và dantakatthadanena va  cátukamyataya và muggasipataya va 
paribhatthayataya và janghapesanikena và annatarannatarena buddhapatikutthena miccha àjivena jivitam 
kappeti: ayam vuccati anácáro. Cf. also Th 937, 938: Mattikam telam cunnan ca udakdsanabhojanam, 
gihinam upanamenti akankhanta bahutaram, dantaponam kapitthan ca pupphakhadaniyàni ca, pindapate 
ca sampanne ambe amalakani ca. 

139 Kayika anacara. Cf. Nidd | 228-9 

'9? This is probably a mistranslation of bahavikkhepakopi bhanati “he talks waving his arms.” 

Vacasika anácára. Cf. Nidd | 230 
In the Visuddhimagga (1.44/p.17: Sabbampi dussilyam andacaro, see next fn.) this sentence is at the 
start of this section of misconduct, i.e. at 402b29. Possibly it was misplaced by a Chinese copyist. 

163 J£. The Pali has abhisamacarika, which means “what is related to the basic discipline, 
minor precepts.” Nanamoli (PoP 1.48) translates it as “good behaviour.” 
70^ Vism 1.48/p.18: Apica bhikkhu sagáravo sappatisso hirottappasampanno sunivattho supüáruto 
pásádikena abhikkantena patikkantena àlokitena vilokitena saminjitena | pasáritena okkhittacakkhu 
iripapathasampanno | indripesu  guttadváro bhojane mattannü jágariyamanuyutto satisampajannena 
samannagato appiccho santuttho araddhaviriyo ābhisamācārikesu sakkaccakári garucittikarabahulo 
viharati, ayam vuccati acaro. 

'5 Catuparisà. The four assemblies are bhikkhus, bhikkhunis, updsakas (laymen) and updsikds 
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“improper resort." 9 

As the Buddha declared: “A bhikkhu [should not] go to an impure resort 
(abrahmacariya-gocara?)." ” 

Q. What is "impure resort"? 

A. A brothel.^* 

"(Proper) resort" is obvious [in meaningl. 

Again, there are three kinds of "resort": resort as support (upanissaya-gocara), resort as 
protection (arakkha-gocara), resort as a tying down (upanibandha-gocara). [403a] 

Q. What is “resort as support’? 

A. It is a good friend endowed with the qualities of the ten topics of speech (dasakatha- 
vatthuguna-samannágata-kalyanamitta), ^? depending on these qualities, a man hears what he 
has not yet heard and what has been heard is furthered, he overcomes doubt, straightens 
his view and makes [his mind] confident; and trains himself according to the Dhamma, has 
great faith, endeavours, and increases virtue, learning, liberality, wisdom and mindfulness. 
This is called “resort as support.” 

Q. What is "resort as protection"? 

A. There is a bhikkhu who needs to enter among houses or go into the village, he looks 
at the ground and does not look further than a fathom's distance ahead; 403a06 his bearing 
is dignified and revered by the people; he does not look at elephants, at horses, at chariots, 
or at men and women who walk about and meet, or at the palace, or into streets and lanes. 
He does not look up and down, and does not look around in the four directions"? This is 
called "resort as protection." 

Q. What is “resort as a tying down"? 

A. As the Buddha has said: ^A bhikkhu looks at his ancestral range, [namely, the four 
establishings of mindfulness].” This is called “resort as a tying down." 

These are called "resort." 

Because of being endowed with these (proper) conducts and resorts, it is said "endowed 
with conduct and resort." 403a10 

"Seeing fear in tiny faults": "I assent to all the training rules 
tiny faults." 

Again, some say: "The arising of unwholesome mind is called a 'fine fault.' [One should] 
flee far from the arising of this fine fault mind. Seeing the disadvantage (adinava) one fears 
and sees the escape." 


"* means “seeing fear in 


(laywomen). 

= Cf. Vibh 247, Vism I 45: Idh’edacco vesiyagocaro và hoti, vidhavagocaro va thullakumarigocaro và 
pandakagocaro va bhikkhunigocaro và panagaragocara và, samsattho viharati rajühi rajamahamattehi 
titthiyehi titthiyasavakehi ananulomikena gihisamsaggena, yani và pana tani kulāni assaddhani appasannani 
anopanabhutani akkosakaparibhasakani anatthakamani ahitakamani aphasukamani ayogakkhemakamani 
bhikkhüni bhikkhuninam updsakanam updasikanam, tathārūpāni kulāni sevati bhajati payirupásati: ayam 
vuccati agocaro. 

a Source untraced. 

' Lit. “sales of female beauty (itthirüpa) 
Cf. A IV 357: .. katha abhisallekhika cetovivaranasappaya, seyyathidam appicchakatha 
santutthikatha pavivekakatha asamsaggakatha viriyarambhakatha silakatha samadhikatha pannakathà 
vimuttikathà vimuttinadnadassanakatha. Cf.  Vism — 1.49/p.19: — Dasakathavatthugunasamannagato 
kalyanamitto, yam nissáya assutam sundati, sutam pariyodapeti, kankham vitarati, ditthim ujum karoti, 
cittam pasadeti. Yassa và pana anusikkhamano saddhaya vaddhati, silena, sutena, cagena, pannaya vaddhati, 
ayam vuccati upanissayagocaro. 

Y° wWism L50/p19: Idha bhikkhu antaragharam  pavittho vithim patipanno  okkhittacakkhu 
yugamattadassavi susamvuto gacchati, na hatthim olokento, na assam, na ratham, na pattim, na itthim, na 
purisam olokento, na uddham ullokento, na adho olokento, na disavidisam pekkhamano gacchati, ayam 
vuccati arakkhagocaro. 

™ Vism 1.50/p.19: Cattaro satipatthana yattha cittam upanibandhati. Vuttarihetam bhagavata: Ko ca, 
bhikkhave, bhikkhuno gocaro sako pettiko visayo? Yadidam cattaro satipatthana ti (= S V 148), ayam vuccati 
upanibandhagocaro. 

It is likely that the four satipatthana were not translated or were lost from the Chinese. 

™ 403a10-11: RYPE EA. Perhaps a negative is missing; if so, then it could mean “I shall not 
transgress any of the traing rules." 
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This is called “seeing fear in tiny faults.” 

“Trains himself in the training rules he has undertaken”: What is the meaning of 
“training rule”? 

It means the restraint by way of the seven groups lof offences]. 

“Has undertaken”: one follows all [training rules]. 

This is called “trains himself in the training rules he has undertaken.” 

This is called “virtue of the Patimokkha-restraint.” 


173 


Virtue of the purity of livelihood 
Q. What is “virtue of purity of livelihood” (ajivaparisuddhi-sila)? 403a16 

A. It means not to commit wrong livelihood. 

Q. What is wrong livelihood? 

A. It is scheming,” flattering, 

Q. What is “scheming”? 

A. There are three bases of “scheming.” 

There is a bhikkkhu who intends, designs and desires to get a another set of the four 
requisites. He feigns dignified demeanour and advertises himself. Harbouring evil desires 
and coveting (material) gains, he declines superior robes and foods as if he did not want to 
get them and were seeking coarse, inferior ones. Then, as if out of compassion for others, he 
accepts the (superior) requisites. This is called the “scheming of designing for requisites.” 

There is a bhikkhu who has evil desires. Coveting gains, he feigns dignified demeanour, 
wishing to receive offerings [he says]: “I have attained to jhàna" and he recites Suttas—this is 
called the “scheming of deportment.” 

There is a bhikkhu who is covetous, patters deceptively, he declares to people: “I obtain 
noble states,” "I dwell in seclusion,” “I practise meditation," or "My preaching is deep and 
subtle," and puts on the appearance of a superhuman (uttarimanussa). Thus, coveting gains, 
he widely advertises himself. This is called the “scheming [of deceptive patter]." 

403a26 “Flattering” (lapand) means that, in according to his mind's purpose, he puts up 
a false appearance for the sake of gains: calling nice names, courting favour [by speaking] 
well or ill [of others] and flirting. One puts up a pleasing appearance to draw gain to 
oneself. This is called "flattering." 

Q. What is “hinting”? 

A. He preaches the Dhamma for the sake of gain, not for mastery over his own mind." 
This is called "hinting." [403b] 

"Bullying": for the sake of gains, he scolds others to make them fear him, or he falsely 
defames; or he strikes out to terrify people. 


” hinting, bullying, and pursuing gain with gain. 


» du 


75 Or “the seven groups of restraint.” CZAS. Cf. € = sattapattikkhandha. Vin V 91: Tattha 


katame satta apattikkhandha? Parajikapattikkhandho, |sanghadisesapattikkhandho,  thullaccayapatti- 
kkhandho, pdacittiyapattikkhandho, patidesaniyapattikkhandho, dukkatapattikkhandho, dubbhasitapatti- 
kkhandho. 

Cf. Vjb 72 (Be): Sattahi apattikkhandhehi samvaro samvaravinayo pannattisikkhapadameva. Ud-a 253: 
Sattannam ápattikkhandhànam avitikkamalakkhano samvaro. 

174 fia = kosajja, but the text should read kuhand = zii, the next item. Vism | 42/p.16: ... kuhaná 
lapanà nemittikatà nippesikata labhena labham nijigisanaté ti ... 


175 - — " = z 
i Lapand. 754] also means varkatà, kuhanā. 


U^ vibh 352, Vism 1.61/p.23: Labhasakkárasilokasannissitassa pápicchassa icchápakatassa ya 


paccayapatisevanasankhatena và sámantajappitena và iriyapathassa và atthapana thapanā santhapana 
bhakutika | bhákutiyam kuhanad = kuháyaná — kuhitattam, ayam — vuccati  kuhaná. Nidd | 224: 
Paccayapatisevanasankhatam kuhanavatthu. 

At Vism 1.68-70/p.24-26 the whole Nidd passage, which the Vim abbreviates, is quoted. 

"t Nidd | 224: Iriyapathasankhatam kuhanavatthu. Cf. Vism 1.69/p.26. Whereas in the Pali version 
the bhikkhu makes an indirect, suggestive statement as to his qualities, here the bhikkhu makes direct 
claims. Probably the Chinese translator wrongly interpreted the passage. 

7* The Chinese is quite cryptic. (j£ BRA o BBC YKAER. It is about teaching the 
Dhamma for the sake of gain and not being able to do something (# = visva, “universal”) with his own 
mind. 
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Q. What is “pursuing gain with gain”? 

A. He likes to make small offerings for the sake of great returns. This is called “pursuing 
gain with gain.” 

These evil actions constitute wrong livelihood. 

And again, there is [another teaching concerning] wrong livelihood: [It is] giving bamboo 
staves, or flowers, leaves and fruits, or tooth-sticks and bathing-powder; or it is to divine 
omens, or to interpret dreams, or to make astrological predictions; or to interpret the cries 
of birds and animals and so on; or to conjecture concerning the auspiciousness or 
inauspiciousness of footsteps; or to break curses; or to do fire oblations with flowers [etc.]; 
or to peddle as a travelling merchant; or to support army officers [by making predictions]; 
or to sharpen weapons.” 

Such various [professions] are called “wrong livelihood.” The not committing of these is 
called “virtue of the purity [of livelihood].” 


Virtue of the restraint of the sense-faculties (indriyasamvara-sila) 


Q. What is “virtue of the restraint of the sense-faculties”? 

A. If on seeing a form, hearing a sound, smelling an odour, tasting a flavour or 
contacting a tangible, thinking a thought, one resolves not to commit (a transgression) with 
regards the defilement-signs thereof.’ This is called “virtue of the restraint of the sense- 
faculties.” 403b10 

This virtue of the restraint of the sense-faculties is fulfilled in nine ways: Through 
eliminating evil signs [arising] at the sense-faculties; through opposing (patipakkha) and non- 
attending (amanasikara); through not [even] briefly giving up [the practice] like [the man] 
who saves his burning head;"' through restraint like that shown by Nanda; through 
overcoming evil [states of] mind; through the mind [attaining] the sign of concentration 
with facility; through avoidance of people who do not guard the sense-faculties: and 
through association with people who guard the sense-faculties. 


Virtue connected with the Requisites 


Q. What is "virtue connected with the requisites"? 403b15 

A. Through these eight ways one wisely reflects in using alms: 

1. One does not use (patisevati) for sport (dava) nor for intoxication (mada); 2. not for 
the sake of appeal nor for beautification; 3. it is for preserving the body and for sustenance; 
4. for ending hunger and thirst; 5. for aiding the holy life; 6. one should reflect “I shall 
remove old ills and shall not give rise to new ills; 7. | shall subside on little, 8. [and shall 
experience] blamelessness and dwelling in comfort." ^? 

Q. What is “one does not use for sport or intoxication"? 

A. "Through desire for food | am strong. Therefore, | like sport, rough play, competing 
and running." This is "sport." 

"Intoxication" is haughtiness, self-elevation and not knowing satisfaction. It is like an 
angry man who hits another. 

"Not for the sake of appeal and beautification": [not] for the plumpness of the body and 


™ It is hard to grasp the exact meaning of some of these items in the Chinese. This list is based on 
the one given in the Brahmajala Sutta at D I 9. 

b Cf. Vism 154/p20: Na nimittaggáhiti itthipurisanimittam | và subhanimittadikam va 
kilesavatthubhütam nimittam na  ganháti, ditthamatteyeva santhati. Vism  1.60/p.22: rūpādīsu 
kilesanubandhanimittadiggahaparivajjanalakkhanam indriyasamvarasilanti veditabbam. D | 70: ... bhikkhu 
cakkhuná rüpam disva na nimittaggahi hoti nanubyanjanaggahi. Yatvadhikaranamenam cakkhundriyam 
asamvutam viharantam abhijjhà domanassá papaka akusala dhamma anvássaveyyum, tassa samvardya 
patipajjati, ... 

Cf. S III 143: Careyyadittasiso va patthayam accutam padam. 

Nanda was the disciple foremost in sense-restraint; see A I 25: Ftad aggam ... indriyesu-gutta- 
dvaranam yadidam Nando. 

gs M I 9, A Il 40: Patisankha yoniso pindapátam patisevati neva davaya, na madaya, na mandanaya, 
na vibhüsandya, yavadeva imassa kayassa thitiya yapanaya, vihimstiparatiya, brahmacariyanuggaháya, iti 
purananca vedanam patihankhami navarica vedanam na uppádessámi, yatra ca me bhavissati anavajjata ca 
phasuviharo cáti. 
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limbs and for a plump, bright complexion, which causes [other] people to delight. Feeling 
dissatisfaction, one desires [the attention of other] people. 

“For preserving the body and for sustenance”: As a hub needs oil, so one uses [food] for 
the preservation of the body. 403b25 

“For ending hunger and thirst”: One should depend on little food. As one rubs medicine 
on a sore, so one uses [food]. 

“For aiding the holy life": one [should] depend on little food. Being strong and happy, 
one attains the noble path. Perceiving [food] as if one were eating one’s child ['s flesh], so 
one uses. 

“I shall remove old ills and shall not give rise to new ills": One takes neither too little 
nor too much. As one one who swallows a decoction, so one uses. 

"| shall subside on little": Through the quality of [using] little, one's body subsists. As 
one nurses a patient, so one should use. [403c] 

“Blamelessness” is subsiding on little. Using in this way, one’s body is without 
[discomfort] and one is not reproofed by the wise, therefore it is called “blamelessness.” 

“Dwelling in comfort”: If one eats suitably, one will not feel slothful, does not sleep in 
the first, middle and last watches of the night and has comfort. 

Thus, in these eight ways one wisely reflects in using alms. 

Thus one should use. 


Four reflections 


And again, these eight ways can be summarised as four reflections (patisankha), namely, the 
reflection on what is to be abandoned (pahatabba), the reflection on support (paccaya), the 
reflection on subsistence on little, the reflection on the quality [of using] little (appicchata). 

Q. What is "reflection on what is to be abandoned"? 

A. "Not for sport or intoxication, not for appeal or beautification"—these are "the 
reflection on what is to be abandoned." 

"For preserving the body and for sustenance, for ending hunger and thirst, for aiding 
the holy life"—these are "the reflection on support." 

"| shall get rid of old ills and shall not give rise to new ills"—this is called "the 
reflection on subsistence on little." 403c10 

"| shall subside on little, [and shall experience] blamelessness and dwelling in 

comfort"—this is the "the reflection on the quality of [using] little." 

These are the four reflections. 


Three reflections 


Again, these four reflections can be summarised as three, namely, [the reflection on avoiding 
(parivajjana), reflection on what is to be developed (bhavetabba) and reflection on using 
(patisevana)]."* 

Avoiding the two extremes, one attains the middle way (majjhima-patipada): through 
the reflection on avoiding, one avoids the (extreme of the) pursuit of sense-pleasures, i.e., 
[one uses] "for ending hunger and thirst,” and “I shall get rid of old ills and shall not give 
rise to new ills.” Also, through this reflection one avoids the (extreme of the) pursuit of 
wearying-out-oneself (attakilamathanuyoga). 

The reflection on the middle way is [the reflection on what is] to be developed." 

One reflects "robes are [just] for warding off the contact with wind, cold, heat, 
mosquitoes, gadflies, and ants and for the concealing of the shame-producing parts,” 


bii S II 98. Also Th 445: Uppajje ce rase tanhà puttamamsüpamam saro. 


Untraced. 
This passage is quite corrupt. In accordance with the explanation and M I 10f, the three 
reflections are the reflections on avoiding (p 

17 The Chinese literally has “The remaining/other reflection on the middle way is to be developed.” 
&&rPEUEBUESEETI 

bs M I 10: .. patisankha yoniso civaram patisevati ydvadeva sitassa patighataya, unhassa 
patighataya, damsamakasavatatapasarimsapa-samphassanam — patighátáya, ^ yàávadeva hirikopina- 
ppaticchadanattham. 
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The reflection on the [middle] way is thus [the reflection on] using. 

One also reflects that medicines are just for [warding off] ailments." 

Q. If that is so, when should one reflect? 

A. As regards alms-food and the taking of medicine, one should reflect each time that 
one consumes [food and medicine]. 

As regards robes and lodgings, one should also reflect at the time one first obtains 
them. 

Every day and every hour one should reflect: “My life depends on others”; thus one 
should reflect. ?? 

Thus there is reflection all the time. 


Virtue connected with the use of requisites 


There are four kinds of use (paribhoga) taught by ancient teachers (porandcariya) thus: use 
as theft, use as debt, use as inheritance, and use as a master.” 
. What is *use as theft"? 
. Use [of requisites] by an immoral person (dussila). 
. What is *use as debt"? 
. Use by one who has no conscience and shame, and [practises] wrong livelihood. 
. What is *use as inheritance"? 
. Use by one who is energetic. 
. What is “use as a master”? 
. Use by the Noble Ones. 
Again, there are two kinds of use. Namely, unclean use and clean use. 
Q. What is “unclean”? 
A. Use by one who has conscience and shame but who is not capable of reflection—this 
is called “unclean.” 
Use by one who has conscience and shame, who reflects, knows how to moderate 
himself and detests evil thoughts-this is called “clean.” 
One should always use the requisites by clean use. Thus it is to be understood. 
This is called “virtue connected with the requisites.” 
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Summary 


Accordingly, virtue of Patimokkha restraint is to be undertaken through great faith;"" virtue 
of purity of livelihood is to be undertaken through great energy; [404a] virtue of the 
restraint of sense-faculties is to be undertaken through great mindfulness" and virtue 
connected with the requisites is to be undertaken through great wisdom. 


189 M I 10: Patisankha yoniso gilanappaccayabhesajjaparikkharam patisevati yavadeva uppannanam 


veyyabadhikanam vedananam patighataya, abyabajjhaparamataya. 

7? AV 87-88: Parapatibaddha me jivikà ti pabbajitena abhinham paccavekkhitabbam. 

id S-a II 199: Cattaro hi paribhogà theyyaparibhogo inaparibhogo dayajjaparibhogo samiparibhogoti. 
Tattha dussilassa sanghamajjhe nisiditvà bhunjantassapi paribhogo theyyaparibhogo nama. Kasma? Catüsu 
paccayesu anissarataya. Silavato apaccavekkhitaparibhogo inaparibhogo nama. Sattannam sekhanam 
paribhogo dàyajjaparibhogo nama. Khinásavassa paribhogo sámiparibhogo nama. Iti khinásavo va sami 
hutva anano paribhunjati. Thero attanā puthujjanena hutva paribhuttaparibhogam inaparibhogamyeva 
karonto evamaha.” Vism 1.125 does not attribute these four to the ‘ancients’ (poránd) as it is done here. 

' Cf. Vism 1.98/p.36: Evametasmim catubbidhe sile saddhaya patimokkhasamvaro sampádetabbo. 
Saddhasadhano hi so,  süávakavisayátitattà sikkhapadapannattiya. Vism  1.10/p.36: Yatha ca 
patimokkhasamvaro saddhaya, evam satiya indriyasamvaro sampadetabbo. Satisadhano hi so, satiyà 
adhitthitanam indriyanam abhijjhadihi ananvássavaniyato. Vism | 111/p.40: Yathà pana indriyasamvaro 
satiya, tathà viriyena djivaparisuddhi sampddetabba. Viriyasadhanad hi sd, sammaraddhaviriyassa 
micchajivappahanasambhavato. Vism 1l 123/p.43: Yathà ca viriyena_ ajivaparisuddhi, | tathà 
paccayasannissitasilam panndya sampddetabbam. Pannasddhanam hi tam, pannavato paccayesu 
ddinavanisamsadassanasamatthabhavato. 

® The Chinese text has “faith” {ë here, but, as Prof. Bapat (1937, p. 14, n. 2) points out, sati, as 

The character }3§ normally corresponds to gambhira, 
“deep,” but it here would correspond to ativa “very much" or uldra “great, lofty”; see the Skt senses in 
DDB. 
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Herein, virtue of the purity of livelihood follow along with [virtue of the Pàtimokkha] 
restraint. 

Q. Why? 

A. Because [virtue] is not for the sake of life, but for abandoning worldly affairs and [for] 
quiet, which are to be obtained by the restraint of bodily and verbal actions." 

These two kinds of virtue follow along with virtue of the restraint of sense-faculties. 

Q. Why? 

A. Because if one well guards one’s mind, one can well guard one’s bodily and verbal 
actions. 

Virtue connected with the requisites is [the virtue of] restraint of sense-faculties. 

Q. Why? 

A. Having understood the characteristic of origination as dependent on the [physical] 
basis (vatthu), one [gets] disenchanted and [gets] right mindfulness and right concentration 

It is as taught by the Blessed One: “When a bhikkhu understands solid food, he also 
understands the fivefold sense-pleasures."^ 

The Patimokkha-restraint and purity of livelihood are included in the aggregate of 
virtue; virtue of the restraint of sense-faculties is included in the aggregate of concentration 
and virtue connected with the requisites is included in the aggregate of wisdom. 404a10 


Purity of Virtue and its Characteristic 


Q. How to undertake purity of virtue? 

A. When a bhikkhu has first received a meditation teaching, he should reflect whether 
he has in himself [any offence] in the seven groups [of offences]. If he sees that he has 
committed a Parajika offence, then he is cut off from the state of being a bhikkhu and 
stands in the virtue of the not-yet-fully-admitted (anupasampanna-sila). But if he stands in 
the virtue of the fully-admitted (upasampanna-sila), he will attain the supreme Dhamma 
(aggadhamma)."^ This is the teaching of the 

If a bhikkhu sees in himself that he has committed an offence involving suspension 
(sanghadisesa), then he confesses (deseti) by way of a formal act of the Sangha 
(sanghakamma). 

If he sees in himself that he has committed any other offence, then he confesses that 
offence to another person. 

If a bhikkhu sees in himself that he has committed wrong livelihood, then he makes a 
confession appropriate to the offence. He confesses: “I shall not do so again.” 

Seeing thus, he resolves “I shall not do so again” with regards transgressions of [virtue 
of] the restraint of sense-faculties or [virtue] connected with the requisites. If he resolves 
[thus], he will acquire the most excellent [virtue of] restraint in the future." 

Due to the purity of virtue, he does all the bodily and verbal actions that ought to be 
done. He should always reflect and do good and and get rid of evil. He should reflect thus, 
and dwell in the purity of virtue day and night. Doing thus, he produces purity of virtue. 

Q. What is the characteristic of purity of virtue? 

A. Its characteristic is to restrain defilements," not to give rise to remorse and fulfil the 
attainment of concentration-this is is the characteristic of purity of virtue. 404a21 


' The Chinese is cryptic: ^F sci mi rah m E PR IE ER ORRE. 

"s S II 99: Kabalikare, bhikkhave, ahare parinnáte pancakamaguniko rago parinnato hoti. 

199 Wk. aggadhamma, uttamadhamma. It could also mean “excellent/distinctive states" such as at 
427b02. 

"7 Vism 1.126/p.44: Samvarasuddhi nama indriyasamvarasilam. Tafhi na puna evam karissami ti 
cittádhitthanasamvareneva | sujjhanato — samvarasuddhiti | vuccati. |...  Paccavekkhanasuddhi nama 
paccayasannissitasilam. Tanhi vuttappakarena paccavekkhanena sujjhanato paccavekkhanasuddhiti vuccati. 

'® The Chinese is corrupt here: “There is characteristic should and all defilements not to give rise 
to decline-remorse.’ AFA R SEHE ARLE Hg. Cf. Patis I1 23, 243: sabbakilesasamvaratthena silavisuddhi. 
Patis-a | 210: Silavisuddhiya samvaralakkhanam. 
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Causes through Which One Dwells in Virtue 


Q. Owing to how many causes does one dwell in virtue??? 


A. Through two causes one dwells in virtue: (1) one considers (tuleti?) the disadvantages 
(adinava) of immorality (dussilya); (2) one considers the benefits of virtue. 

Q. How “to consider the disadvantages” [of transgression]? 

A. If a man is immoral, he gets demerit and [is reborn in] the evil destinations (duggati). 
He has fear in the four assemblies"? and is uncertain. The wise and virtuous reject and 
avoid him. He is not taught meditation. Gods and humans despise him. He is disdained by 
all. Thinking about [his own] immorality, when he sees people praising the qualities of those 
who upkeep virtue, he is remorseful and has no faith. 

In the midst of the four assemblies he is always angry and disputatious. He gives 
produces much resentment towards his relatives and friends.’ He turns the back on the 
virtuous and takes the side of the evil. He cannot again obain the states of supreme 
concentration. 

If he adorns himself, he looks ugly. He is just like excrement and urine that is abhorred 
by people. He is just like a mockup model that does not last long. [404b] He is just like mud, 
which is of no benefit in the present or the future. 

He is always distressed. If he has done a blameworthy thing, he is pursued by shame 
and remorse and has no ease, like a thief in prison. He has no desire for the Noble 
[Dhamma], like an outcast who has no desire for the throne. Although he has wisdom 
sprung from learning and enjoys preaching on good qualities, people do not honour him, 
just like a dung-fire [is honoured by none]. He is of inferior birth.? At the time of death he 
is confused. He will go to a bad destination." 

In this manner one can consider the disadvantages [of immorality]. 

One can also consider: If he changes, these evils will turn into the benefits of virtue. 
One considers thus: "The mind of the immoral one is coarse and dejected; his (good) 
intentions decline and scatter. If he would have virtue, and have great energy, he would 
increase faith and reverence and become an energetic person, become a faithful, reverential 
person." 

One should wholeheartedly protect one's virtue. "As an ant protects her egg; as a yak 
protects his tail; as one protects an only son or one's sole eye; as a siprotects himself; as a 
poor man protects his treasure; and as a seafaring captain protects his ship— more than 
these, | should honour and protect the virtue that is to be developed." 

If he thus resolves, his mind will be guarded, he will peacefully dwell in jhàna 
concentration and his virtue obtains protection. 


"9 Read: AERE as at 400c04. 

200 Cf. D II 85: Puna ca param gahapatayo dussilo silavipanno yam yad eva parisam upasankamati 
yadi khattiya-parisam yadi brahmana-parisam yadi gahapati-parisam yadi samana-parisam, avisárado 
upasankamati mankubhito. 

?" Or “He arouses much resentment in his relatives and friends,” j^ EGEUz exe pi du. 


Vism 1.154/p.54: Niráso saddhamme candalakumarako viya rajje. 

23 ? Unintelligible. 4:4. 

4 D |I 85: .. dussilo silavipanno sammialho kàálankaroti. Ayam catuttho adinavo dussilassa silavipattiya. 
... kayassa bheda param marand apayam duggatim vinipatam nirayam upapajjati. ... 

nd Khp-a 237, Sn-a | 193: Yatha ca kiki sakunika andam, camari migo valadhim, ekaputtika nari 
piyam ekaputtakam, ekanayano puriso tam ekanayananca rakkhati, tathá ativiya appamatto attano 
silakkhandham rakkhati. J-a 111 375: ... kiki và andam viya, camari và valadhim viya, mātā piyaputtam viya, 
ekacakkhuko puriso cakkhum viya rakkhati, tasmim tasmim yeva khane uppannakilesam nigganhati. Vism | 
98/p.36: Kiki va andam camariva valadhi, piyam va puttam nayanam va ekakam, tath'eva silam 
anurakkhamanaka, supesalà hotha sada sagarava. Cf. Ap 61, v. 16. 
The Pali has “female Blue Jay/Indian Roller,” (kiki, = Coracias benghalensis) instead of “ant”; probably the 
Chinese translator did not know kiki. 

206 Perhaps: “he will abide peacefully in jhàna [as his] concentration obtains protection [due to] 
virtue." 
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CHAPTER 3: ASCETICISM”” 


Q. Now, the meditator (yogavacara) who has pure virtue and desires to accomplish superior wholesome 
qualities, also desires to attain the ascetic-qualities (dhuta-guna). 

The meditator should undertake the ascetic-qualities?* for various reasons: For fewness of wishes, for 
contentment, for effacement,” for the destruction of craving, for disaccumulation,"? for application of 
energy, for the sake of having few duties and being easy to support," for dwelling in concentration, for the 
abandoning of greed and the protection of good virtues.” These [qualities] are the equipment of 
concentration. These are the ancient lineage of the noble ones (ariyavamsa). These are the observation of 
excellent qualities. 404b27 


What are the asceticisms? 


Q. What are the asceticisms (dhuta)? 


A. There are thirteen states (dhamma).? 


77 GABE ELSA, lit. “Asceticism, Chapter Three.” In the Tibetan translation this chapter is called sbyangs pa'i yon tan 
bstan pa, - dhutagunaniddesa, "Treatise on the Qualities of Purification." In the Visuddhimagga it is called 
Dhutanganiddesa, "Treatise on the Factors of Asceticism." 


28 This introduction is corrupt in the Chinese. At the start of this sentence there is a question marker fij, followed 


by an answer marker, 4%, i.e.: ".. accomplish. Question: Why undertake these qualities of asceticism? Answer: For the 
meditator nature/dwelling [in] various ways ....” Read fX, “to dwell," viharati, instead of ¥, “nature”? In Vism and in the 
Tibetan there is no question and this passage makes better sense if the question is left out. 

Vism 11.1/p.59: Idàni yehi appicchatasantutthitadihi gunehi vuttappakarassa silassa vodanam hoti, te gune sampádetum 
yasma samadinnasilena yogina | dhutangasamadanam — katabbam. —Evanhissa papicchatasantutthitasallekhapaviveka- 
pacayaviriyarambhasubharatadigunasalilavikkhalitamalam silanceva suparisuddham bhavissati, vatani ca sampajjissanti. Iti 
anavajjasilabbatagunaparisuddhasabbasamacaro pordne ariyavamsattaye patitthaya catutthassa bhavanaramatasankhatassa 
ariyavamsassa adhigamaraho bhavissati. 

Cf. Vism 11183: Dhutadhammda veditabba ti appicchatà, santutthita, sallekhatà, pavivekatà, idamatthita ti ime 
dhutangacetanaya parivaraka panca dhamma appicchatam yeva nissaya ti-adivacanato dhutadhamma nama. Cf. Bv-a 49-50: 
Dhutagune ti ettha kilesadhunanato dhammo dhuto nama, dhutaguno nama dhutadhammo. Katamo pana dhutadhammo 
nama? Appicchata, santutthita, sallekhata, pavivekata, idamatthikatati ime dhutangacetanaya parivarabhütà panca dhamma 
appiccham yeva nissaya ti adivacanato dhutadhamma nama. Atha và kilese dhunanato nanam dhutam nama, tasmim 
dhutagune. Cf. Th-a Ill 143: Dhutagune ti kilesanam dhutena gunena arannakdadibhavena apekkhitagune. Karanatthe và etam 
bhummavacanam. Vin Ill 15: Acirüpasampanno ca panáyasmáà sudinno evarüpe dhutagune samadayavattati, aranniko hoti 
pindapatiko pamsuküliko sapadanacariko. 

Mil 352: Kim dhutagunavarasamadiyanená ti? Atthavisati kho panime, maharaja, dhutangaguna yathabhuccaguna, yehi gunehi 
dhutangani sabbabuddhanam pihayitani patthitani. Katame atthavisati? Idha, mahārāja, dhutangam suddhajivam 
sabbadukkhakkhayagamanam, ime ... patthitani. Ye kho te, maharaja, dhutagune samma upasevanti, te attharasahi gunehi 
samupeta bhavanti. Katamehi attharasahi? Acaro tesam suvisuddho hoti, ... 

?? ft. lit. “non-doubt” or “without-perplexity.” This word occurs in the benefit sections of each of the dhutas. The 
Tibetan parallel has yo byad bsnyungs pa, which corresponds to samlikhita in Skt (see Chinese-Sanskrit-Tibetan Table of 
Buddhist Terminology based on the Yogacarabhumi, 2000.) The Chinese translation is based on a misinterpretation of 
sallekha as a-lekha; cf. vilekha, "perplexity." 

*° The Chinese translation "freedom from doubt and for the destruction of craving" appears to be based on a 
combination of two interpretations of sallekha; cf. vilekha, perplexity. The Tibetan has yo byad bsnyungs pa rgyas pa, 
"effacement-increase, but rgyas pa, - upacaya, caya, is a misunderstanding of apacaya (Skt. apacaya), "decrease, 
diminution" as upacaya (Skt. upacaya) “increase.” The Chinese translator rendered apacaya as $$, “increase of 
zeal/desire (chanda, rága)." Perhaps the text that got transmitted to China and Tibet read upacaya instead of apacaya. 

Ty DERI, lit. "for own little activity/business (appakicca, appasamarambha), and not accepting the 
offerings made by others." The latter would be an interpretation of subharata. 

oi Cf. M I 13: Tanhi tassa, bhikkhave, bhikkhuno digharattam appicchataya santutthiya sallekhaya subharataya 
viriyarambhaya samvattissati. Vin IIl 171: Imani, bhante, parca vatthüni anekapariyayena appicchataya santutthiya sallekhaya 
dhutataya pásádikatáya apacayaya viriyarambhaya samvattanti. (Also Vin 1 305.) 

e Of these 13 dhutas, 11 are mentioned at A III 219-20 (Vin V 192 expands this to 13), the other 2 (refuse robes & 3 
robes) are mentioned at A 1 38, M I 213, M III 40, Ud 42, Th 1060, 1123. Nidd 1 66 lists 8 dhutas. Mil 359 is the earliest work 
to list all 13. 
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Two states are connected with robes, namely, the state^" of the refuse-robe-wearer (pamsukülikatta) 
and the state of the three-robes-wearer (tecivarikatta). 

Five factors are connected with food, namely, the state of the alms-food-eater (pindapatikatta), the state 
of the continuous-alms-round-goer (sapadanacarikatta), the state of the one-sitting-eater (ekasanikatta), the 
state of the measured-food-eater (bhojanematannutta?), and the state of the one-who-never-eats-a-meal- 
afterwards (khalupacchabhattikatta). [404c] 

Five factors are connected with lodgings: the state of the forest-dweller (arannikatta), the state of the 
tree-root-dweller (rukkhamülikatta), the state of the open-air-dweller (abbhokdsikatta), the state of the 
charnel-ground-dweller (sosanikatta), the state of the any-mat-user (yathasanthatikatta). 

One kind is connected with energy, namely, the state of the sitter (nesajjikatta).”” 

Q. What is [the state of] the refuse-robe-wearer? 

A. The state (bhava) of being able to undertake (samadana, adhitthana) that is the meaning of “state (- 
tta?).” Likewise for the other [factors].”° 

Q. What is the undertaking of the state of the refuse-robe-wearer ? 

A. The rejection of [robe-] offerings of householders."" 

Q. What is the undertaking of the state of the three-robes-wearer? 

A. The rejection of extra robes.” 

Q. What is the undertaking of the state of the alms-food-eater? 

A. The non-acceptance of others’ invitations.” 

Q. What is the undertaking of the state of the continuous-alms-round-goer? 

A. The rejection of skipping (houses) while begging (for alms)."? 

Q. What is the undertaking of the state of the one-sitting-eater? 

A. The not sitting down a second time.” 

Q. What is the undertaking of the state of the measured-food-eater? 

A. The rejection of unbridled greed. 

Q. What is the undertaking of the state of the one-who-never-eats-a-meal-afterwards? 

A. The rejection of the longing [to eat] afterwards.” 


?* There is no “state” explit here in the Chinese, but the question and explanation below (see footnote @@@This is 
an explanation of the suffix tta as part of pamsukülikatta 99), and the Tibetan parallel, in which all ascetic practices 
end in nyid, = -tta, “-ness/-state,” indicate that it is required here. 

ni Cf. D-a III 1013-1016, A-a 50-55: Civarapatisamyuttani dhutangani nama pamsukilikanganceva tecivarikangarica. ... 
Pindapátapatisamyuttàni pana panca dhutangani pindapatikangam, sapadanacarikangam, ekasanikangam, pattapindikangam, 
khalupacchabhattikanganti. .. Sendsanapatisamyuttani pana panca dhutangani arannikangam, | rukkhamülikangam, 
abbhokasikangam, sosánikangam, yathásantatikanganti. .. Gilanapaccayo pana pindapateyeva pavittho. .. Nesajjikangam 
bhavanaramaariyavamsam bhajati. Vuttampi cetam: Parca sendsane vuttà, panca aharanissita; / Eko viriyasamyutto, dve ca 
civaranissità ti. Sn-a | 342: Civare tanham makasiti mam bhagava aha ti civarapatisamyuttani dve dhutangani samüdiyi 
pamsukülikanganca,  tecivarikanganca. .. pindapatapatisamyuttani panca dhutangani samddiyi pindapatikangam, 
sapadànacárikangam, ekdsanikangam, pattapindikangam, khalupacchabhattikanganti. .. sendsanapatisamyuttani cha 
dhutangani samadiyi arannikangam, abbhokasikangam, | rukkhamülikangam, yathasanthatikangam, sosanikangam, 
nesajjikanganti. 

75 This is an explanation of the suffix -tta as part of pamsukülikatta, etc. With the factors listed above the Chinese 
translator did not add fẸ as a translation of -tta, but the Tibetan translator did so by adding nyid, “-state, -ness, -hood,” 
after each factor, i.e. phyag dar khrod pa nyid, etc. The Tibetan has “Herein, the nature-ness (sabhavata) of the factor of 
the refuse-robe-wearer is the state of the refuse-robe-wearer." 

Cf. A-a II 39: Yadidam arannikattanti yo esa arannikabhavo. ... Sesapadesupi eseva nayo. Cf. Kaccayanabyakarana | 360 (Be 
p.94): Pamsukülikassa bhavo pamsukülikattam. A | 38: Addhamidam, bhikkhave, labhanam yadidam arannikattam ... 
pindapatikattam .. pamsukülikattam ... tecivarikattam .. M 1 213: .. bhikkhu attana ca àranniko hoti árannikattassa ca 
vannavadi, attaná ca pindapatiko hoti pindapatikattassa ca vannavadi, ... 

?7 Vism 11.14/p.63: Pamsukülikangam tava gahapatidanacivaram patikkhipami, pamsukülikangam samadiyámi ti. Th-a 54: 
Gahapaticivaram patikkhipitva pamsukülikangasamadánena pamsuküliko. Cf. Vin-a | 206, V 1140. 

?* Vism 11.23/p.64: ... tecivarikangam catutthakacivaram patikkhipami, ... 

^9 Vism 11.27/p.66: Pindapatikangampi atirekalabham patikkhipami, .. Th-a | 53: Sanghabhattam patikkhipitvà 
pindapatikangasamadanena pindapatiko. 

7? wWism 11.31/p.67: .. loluppacaram patikkhipami, ... Sn-a | 18: Sapadanacariti avokkammacari anupubbacari, 
gharapatipatim achaddetva addhakulanca daliddakulanca nirantaram pindaya pavisamanoti attho. Sn-a | 174: Sapadananti 
anugharam. Bhagava hi sabbajananuggahatthaya aharasantutthiya ca uccanicakulam avokkamma pindaya carati. 

?" Vism 11.35/p.69: Ekasanikangampi nandsanabhojanam patikkhipami. ... 

Vism 11.43/p.71: Khalupacchabhattikangampi atirittabhojanam patikkhipami ... 
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Q. What is the undertaking of the state of the forest-dweller? 

A. The abandoning of dwelling inside a village.” 

Q. What is the undertaking of the state of the tree-root-dweller? 
A. The rejection of dwelling in a house."* 

Q. What is the undertaking of the state of the open-air-dweller? 
A. The rejection of dwelling in all covered places.” 

Q. What is the undertaking of the state of the charnel-ground-dweller? 
A. The rejection of dwelling in other, different places."^ 

Q. What is the undertaking of the state of the any-mat-user? 

A. The rejection of greed for lodgings.” 

Q. What is the undertaking of the state of the sitter? 

A. The rejection of lying down (to sleep)."? 


Refuse-robe-wearer 


Q. How to undertake the state of the refuse-robe-wearer? 

A. Seeing the disadvantages of seeking and begging, etc., for householder's robes and seeing the benefits 
of undertaking refuse robes (one resolves): “[From today onwards] | reject [robe-] offerings of householders 
and undertake the state of the refuse-robe-wearer." 

Q. What are the benefits of the undertaking of the state of the refuse-robe-wearer? 404c14 

A. [Refuse robes] are alike to wearing householders' robes and are not wanting. They are obtained 
without depending on others. One is not distressed when losing them. The mind is without greed. They are 
not stolen by robbers. There are always enough to use.” [They can be obtained] without much work. It is a 
practice of good men. It is an act of effacement. It is connected with the excellent. It is a pleasant dwelling 
in this life (ditthadhammasukhavihara). It causes gladness and admiration in people, and makes them 
undertake it. These are the benefits of the undertaking of refuse robes that are praised by the Buddha.” 

Q. How many kinds of refuse robes are there? Who is the refuse-robe-wearer? How is it broken? 

A. There are two kinds of refuse robes: (1) those which are ownerless, (2) those which are rejected by 
people. 404c20 

Those which one picks up in a cemetery, from a refuse-heap, in a market or a street and cut, dyed, 
pieced together, sewed to completion and worn-these are called "refuse robes which are ownerless." 

Left over cuttings, cattle and mouse-gnawed or burnt by fire or [cloths] thrown away by people, 
offerings (at a shrine), robes covering corpses, and garments of ascetics-these are called "[refuse robes 
which are] rejected by people." 

Q. Who is a refuse-robe wearer ? 

A. When a bhikkhu refuses [robes-] offerings of householders—he is called a “refuse-robe wearer.” 

Q. How is it broken? 

A. When a bhikkhu accepts the [robes-] offerings of house-holders, it is called "breaking." 


Three-robes-wearer 
Q. How to undertake the state of the three-robes-wearer? 404c25 


?? Vism I1.47/p.71: Arannikangampi gamantasenasanam patikkhipámi, ... 

4 The Chinese has Æ, “house,” but the explanatory section below, and the Tibetan parallel, has iz “roofed 
place.” Vism 11.56/p.74: Rukkhamülikangampi channam patikkhipami .. Th-a Ill 53: Channavásam patikkhipitva rukkha- 
mülikangasamádanena rukkhamüliko. 

?5 Vism I1.60/p.75: Abbhokasikangampi channafica rukkhamülanca patikkhipami... Th-a WM 53: Channarukkhamülàni 
patikkhipitva abbhokasikangasamadanena abbhokasiko. 

26 Vism I1.64/p.76: Sosánikangampi na susánam patikkhipàmi, ... 

27 Vism 11.69/p.78: Yathasanthatikangampi senasanaloluppam patikkhipámi... 

8 Vism 11.73/p.78: Nesajjikangampi seyyam patikkhipami. ... 

?? FF fF Lit. “enough use, continous use.” 

Cf. Vism 11.21/p.64: pamsukülacivaram nissaya pabbajjà ti vacanato nissayanurtipapatipattisabbhavo, pathame ariyavamse 
patitthanam, | a@rakkhadukkhabhavo, ^ aparáyattavuttità, ^ corabhayena | abhayatà, ^ paribhogatanhaya abhāvo, 
samanasaruppaparikkharata, appani ceva sulabhani ca tani ca anavajjani ti bhagavatà samvannitapaccayata, pásadikatà, 
appicchatadinam phalanipphatti, sammapatipattiya anubrühanam, pacchimaya janataya ditthanugatiapadananti. 

9e Cf. A III 219: ... vannitam buddhehi buddhasàávakehi aranniko hoti. S 11 202: Attano ca ditthadhammasukhaviharam 
sampassamano, pacchimarica janatam anukampamano appeva nama pacchima janatà ditthanugatim àpajjeyyum. Ye kira te 
ahesum buddhanubuddhasavaka te digharattam arannika ceva ahesum arannikattassa ca vannavadino... 


A. Knowing the disadvantages of the necessary cleaning, protecting and wearing of extra robes and 
seeing the benefits of the state of the three-robes-wearer, (one resolves): “From today onwards | reject extra 
robes and undertake the state of the three-robes-wearer.” 

Q. What are the benefits of the undertaking of the state of the three-robes-wearer? 

A. It is a practice of good men;” avoidance of hoarding; [being able to] travel far (and light); having 
little (maintenance) work; contentment with robes (just enough) for sustaining the body; being like a bird 
flying in the sky, without longing. [405a] It is a practice of good men. It is an act of effacement. 

Q. What are the “three robes”? Who is a three-robes-wearer? How is the state of the three-robes-wearer 
broken? 

A. The double-robe (sanghati), upper-robe (uttardsanga) and under-robe (antaravasaka)—these are called 
the “three robes.” 

Q. Who is a three-robes-wearer? 

A. When a bhikkhu does not hoard extra robes—he is called a “three-robes-wearer.” 

If he accepts a fourth robe, this is “breaking.” 


Alms-food-eater 


Q. How to undertake the state of the alms-food-eater? 

A. If he accepts a (meal-) invitation from another, then he disrupts his own work [which is] not for the 
purpose of pleasing people, and not [for] meeting and sitting with immoral bhikkhus.^ 

Knowing these disadvantages and seeing the benefits of the state of the alms-food-eater (one resolves): 
“From today onwards | reject (meal) invitations and undertake the state of the alms-food-eater." 

Q. What are the benefits of the state of the alms-food-eater? 

A. Going and staying according to one's wishes; independence; not longing for offered meals; 
elimination of indolence; abandoning of pride; having no greed for flavours; helping beings; always being 
unobstructed in the four directions.” It is a practice of good men. It is an act of effacement. 405a10 

Q. How many kinds of (meal-) invitations are there? Who undertakes? How is it broken? 

A. There are three kinds of (meal-) invitations: (1) general invitation (sammuti-nimantana?), (2) visit 
invitation, and (3) occasional invitation." 

The rejection of these three kinds of invitations is the undertaking of the state of the alms-food-eater. 

If one accepts these three kinds of invitations, this is breaking the state of the alms-food-eater. 


Continuous-alms-round-goer 


Q. How to undertake the state of the continuous-alms-round-goer? 

A. If he gets much and excellent [alms while going] in a continuous manner to a place, then he should 
not go there again. If he again goes there, then he undertakes the normal alms-round. If there is a doubtful 
place, then he also should avoid it. 

Knowing these disadvantages and seeing the benefits of the state of the continuous-alms-round-goer 
(one resolves): “From today onwards | reject the discontinuous alms-round and undertake the state of the 
continuous-alms-round-goer." 

Q. What are the benefits of the state of the continuous-alms-round-goer ? 

A. Through impartiality one helps all. One abandons dislike, envy and wickedness. One avoids wandering 
far [for alms] and the fault of over-familiarity [with families]. One is not delighting when being called (for 
alms) and does not desire much speaking. One keeps a distance from people's houses. One abstains from 
walking hurriedly. Rare as the moon [at fulll one appears and people look at one with reverence. It is a 
practice of good men. It is an act of effacement.” 405a20 


?' s& rfr. The before last benefit at 405a01 is saying the same 3$ APTE. The corresponding, first benefit in the 
Tibetan appears to be corrupt: "possessing the manner of being foremost," 'gor yang pa'i tshul can nyid. 

For the benefits, cf. Vism 11.25/p.65 

% — CER A. The Tibetan has “one comes under the influence/sway of another,” gzhan gyi dbang du gyur pa. 

33 Cf. Sn 42: Cátuddiso appatigho ca hoti, santussamano itaritarena; ... eko care khaggavisanakappo. 

For the benefits, cf. Vism II 29/p.67. Cf. S-a Il 171: Pindapatiko pana na akālacārī hoti, na turitacaram gacchati, na 
parivatteti, apalibuddhova gacchati, tattha ca na bahusamsayo hoti. 

dd Gan, tan, xS or WHF. It is unclear what these correspond to in the Pali. Cf. Vism II1.27/p.66. Cf. Vin-a 1267-71. 
The Tibetan is quite differerent here. 

235 cf  Vism  1L33/p.68:  kulesu — niccanavakatà, X candüpamatà, kulamaccherappahanam, | samánukampità, 
kulüpakàádinavábhàvo, avhananabhinandana, abhiharena anatthikatà, appicchatadinam anulomavuttitati. 


Q. What is continuous alms-round? Who undertakes it? How is it broken? 

A. When a bhikkhu enters a village, he begs for food starting from the last household and continuing 
(without skipping a house) to the first?—this is called “continuous alms-round.” 

Q. How is it broken? 

A. Skipping—this is called “breaking.” 


One-sitting-eater 
Q. How to undertake the state of the one-sitting-eater? 

A. [Eating] in two sittings, repeatedly sitting down [to eat], repeatedly receiving food, and repeatedly 
washing the bowl—the opposite of that is called “eating at one sitting." 

Knowing these disadvantages [of eating at two sittings, etc.] and seeing the benefits of the state of the 
one-sitting-eater, one should undertake: “From today onwards | reject eating at two sittings and undertake 
the state of the one-sitting-eater.” 

Q. What are the benefits of the state of the one-sitting-eater? 

A. [One takes] neither too much nor too little. One is not greedy for improper offerings. One dwells with 
few ills and afflictions, dwells without disruption of one's work, and in comfort (phàsu-bhàva). It is a 
practice of good men. It is an act of effacement. This has been praised by the Buddhas.” 

Q. Who undertakes eating at one sitting??? What are the limits? How is it broken? [405b] 

A. There are three kinds of limit: limited by sitting, limited by water, limited by food." 

What is "sitting-limit"? When, after one has eaten, one [does not] sit again [—this is called "limited by 
sitting."] 

What is "limited by water"? When, after one receives water and washes one's bowl, one does not eat 
again-this is called "limited by water.” 

What is "limited by food"? When, regarding a morsel of food there arises the perception “[this is] the 
last one," and one swallows it, one does eat again-this is called "limited by food." 

If a bhikkhu sits twice—except for [taking] water, medicine and so on—he breaks the state of the one- 
sitting-eater—this is called “breaking.” 405b05 


Measured-food-eater 


Q. How to undertake the state of the measured-food-eater?^^? 


Be EISE I BR, Tibetan: “Going continuously is going (begging) for alms to houses [and] going continuously 


starting from the first house.” 

Cf. Vin-a | 206: Sapadanacarikoti loluppacaram patikkhipitva sapadanacarikadhutangavasena sapadanacariko hoti; 
gharapatipatiya bhikkhaya pavisati. Sp-t Il 6 (Be): tanhdvasena gharapatipatim atikkamitva bhikkhaya caranam, tam 
patikkhipitvati attho. Tenaha gharapatipatiya bhikkhaya pavisati ti. Sn-a | 118: Sapadanacari ti avokkammacari anupubbacari, 
gharapatipatim achaddetva addhakularica daliddakulanca nirantaram pindaya pavisamano ti attho. 

37 The Chinese adds here: “This is a practice of good men. This is an act of effacement,” ($ AirfTie sese) but this 
belongs in the “benefits” sections, and somehow must have been misplaced here. It is not found in the Tibetan. 

=: Moved here from 405b04; see fn; (@@ The Chinese has “This has been praised@@@ 

*° There is no answer to this question in the Chinese. The Tibetan version shows this question and its answers 
should come after the question on the three kinds of limit. The Chinese of this section is garbled; see fni) The 


Chinese has “This has been praised @@@ 
%9 Cf. Vism 11,36/p.69: ... Ayañhi bhojanapariyantiko nama hoti. Muduko yava dsan na vutthati tava bhunjicum 


The Chinese has “This has been praised by the Buddhas. This is called “food-limit.” (&UBPIESIESR ERE. The 
first sentence is earlier found at end of the benefits of the state of the refuse-robe-wearer at 404c18 and has been moved 
accordingly. The latter sentence is already at the end of the last paragraph. It would be a corruption of “This is called 
breaking” as found in the explanations of the other dhutas above and below. However, judging from the Tibetan, it 
appears that the answers to the questions “How many kinds of eating at one sitting are there? Who eats at one sitting? 


What is limited by food? By what is the state of the one-sitting-eater broken?” are garbled and partly lost in the Chinese. 
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=, 


Judging from the Chinese and Tibetan translations and explanations, ffi and zas chog pa pa do not correspond 
to the Visuddhimagga's pattapindika, 'bowl-food-eater,' or 'eating-from-the-bowl-only," although they are found are in 
the same place in the list of dhutagunas. 

fifi does not correspond to Skt. ndmantika/namatika, “wearing a felt garment.” In correspondence tables of the 
Fe — A 


Mahavyutpatti, etc, ffi is wrongly corresponded to Skt. namantika/namatika, “wearing a felt/woolen garment.” (See, 
e.g, Mahavyutpatti, jizz KÆ, Digital version, Dharma Drum Buddhist College, Taipei 2011: “Entry Key: 1130 


A. If one eats excessively, one increases physical drowsiness and heaviness.” One continuously gives 
rise to greed, desiring to [fill one’s] abdomen without satiation. Knowing these disadvantages and seeing the 
benefits of the state of the measured-food-eater, [one should resolve]: “From today onwards | reject 
unbridled greed and undertake the state of the measured-food-eater.” 

Q. What are the benefits of the state of measured-food-eater ? 

A. One measures what one eats; one is not unbridled in [filling] the stomach; one knows that much 
eating increases fatigue (kilamatha) and therefore does not desire [much food]; the getting rid of greed; the 
subsiding of illness; the abandoning of indolence; it is a practice of good men; and it is an act of effacement. 

Q. What is measured food? How is it broken? 

A. When one takes a meal, one should consider the amount needed. By always targetting [the right 
amount] and not taking extra food, well knowing the measure, one eliminates excess. This is called 
“measured food.” 

If one does not do so, it is broken. 


One-who-never-eats-a-meal-afterwards 


Q. How to undertake the state of one-who-never-eats-a-meal-afterwards? 

A. One abandons expectation and avoids extra food. Knowing the disadvantages [of expectation, etc.] and 
seeing the benefits of the undertaking of the state of one-who-never-eats-a-meal-afterwards [and resolves]: 
“From today onwards | reject extra food and undertake the state of one-who-never-eats-a-meal-afterwards." 

Q. What are the benefits of the state of one-who-never-eats-a-meal-afterwards? 

A. One abandons greed; desires moderation; protects the body; avoids hoarding food; ceases to search 
(for food again); does not have to tell others (to offer food); one does not follow one's wishes; it is a 
practice of good men; and an act of effacement. 405b17 

Q. How many kinds of [no food] after time are there? Who undertakes? How is it broken? 

A. There are two kinds of [never food] afterwards: limited by immoderation, limited by taking. 

Q. What is "limited by immoderation”? 

A. If one accepts extra food [or] one obtains another (meal) invitation, [one] is blameworthy and one 
should not eat again." 

Q. What is “limited by taking”? 

A. Having eaten twenty-one lumps of food, one should not take again. 

The one-who-never-eats-a-meal-afterwards rejects extra food. 

If he takes extra food, he breaks the state of one-who-never-eats-a-meal-afterwards. 


Forest-dweller 


Q. How to undertake the state of the forest-dweller? 405b22 

A. Inside the village there is commotion; mind-consciousness contacts the five sense-objects (visaya) and 
the mind gives rise to desire (rága).? When one dwells in a commotious place, there is going and coming 
lof people], and disorderly movement. Knowing these disadvantages and seeing the benefits of the state of 
the forest-dweller [one resolves]: “From today onwards | reject dwelling in the village and undertake the 
state of the forest-dweller.” 

Q. What are the benefits of the state of the forest-dweller? 

A. Outside the village, mind-consciousness [does not] contact the five sense-objects (visaya)."^ One sees 


[/£] namatika (namantika ) .. [F] HER .. [jee] ‘phying ba pa ...”.) Presumably a list of dhutaguna of one school 
or period was compared with a list of another school or period, and it was wrongly assumed that fiji and namantika 
corresponded because they are found in the same place in the lists. Nàmantika is not mentioned as a dhutaguna in Pali 
works. Perhaps it is the wearing of a refuse-robe made of coarse hemp, sana pamsuküla; see S II 20. 

?8 Cf. D III 255: Tassa evam hoti aham kho gamam và nigamam và pindaya caranto alattham lükhassa và panitassa và 
bhojanassa yavadattham paripurim, tassa me kayo garuko akammanno, másácitam manne, handaham nipajjamiti. So nipajjati 
na viriyam arabhati ... Vism XIV.145/p.465: Kayassa lahubhavo kayalahuta. ... Ta kayacittagarubhávavüpasamalakkhaná, ... Vism 
XIV.64/p.448: ... rüpassa lahutà, rūpānam garubhavavinodanarasé ... 

US PLRASIBEF EER 

*® Cf. S-a Il 170: ... ditthadhammasukhaviharo nama àáraünikasseva labbhati, no gamantavasino. Gamantasminhi vasanto 
darakasaddam sunáti, asappáyarüpüni passati, asappdye sadde sunati, tenassa anabhirati uppajjati. Aranniko pana gavutam và 
addhayojanam và atikkamitva arannam ajjhogahetva vasanto dipibyagghasihadinam sadde suņāti, yesam savanapaccaya 
amánusikásavanarati uppajjati. 

a Ammended in accordance with the Tibetan text's "avoidance of disagreeable sense-objects.” The Chinese fully 
repeats the above: “... the mind gives rise to desire .. disorderly movement.” Cf. Vism 11.54/p.73: Pantasenasanavasino cassa 


[good friends endowed with] the qualities of the ten topics of speech (dasa kathavatthuani);“” [enjoyment of] 
the supreme beauty [of nature]; gods and humans are pleased; one does not delight in socializing 
(samsagga); one delights in attaining the happiness of seclusion; it is congenial to meditation due to little 
sound (in the forest); it is a practice of good men; and it is an act of effacement.” 

Q. What is the limit of a forest lodging? Who undertakes? [405c] How is it broken? 

A. Within (a distance of) five-hundred bow-lengths”’—taking four forearm-lengths of an average man 
(as a bow-length)—outside the village wall and away from the extremities of surrounding habitations—this is 
the limit of a forest lodging. 

The one who avoids dwelling inside a village is called “forest-dweller.” 

If one dwells inside a village, one breaks the state of the forest-dweller. 


Tree-root-dweller 


Q. How to undertake the state of the tree-root-dweller? 

A. One gives up [dwelling] in a roofed place?' and one does not amass livestock [etc.]. The desire to 
build and maintain, the requesting (help to maintain)—knowing these disadvantages and seeing the benefits 
of the state of the tree-root-dweller [one resolves]: “From today onwards | reject roofed places and 
undertake the state of the tree-root-dweller." 

Q. What are the benefits of the state of the tree-root-dweller? 

A. Comformity with the dependence; no interaction with the world; avoidance of delight in work; 


asappáyarüpádayo cittam na vikkhipanti. 

^7 Qf. Vism 1.49/p.19: Dasakathávatthugunasamannágato kalyanamitto .. A V 129 Dasayimani .. kathàvatthüni. 
Appicchakathà, santutthikathà, pavivekakathà, asamsaggakatha, viriyarambhakatha, silakathà, samadhikathà, pannakathà, 
vimuttikatha, vimuttinanadassanakathati. A V 15: Kathanca, bhikkhave, senásanam paficangasamannagatam hoti? Idha, 
bhikkhave, sendsanam natidiram hoti náccásannam gamanágamanasampannam diva appükinnam rattim appasaddam 
appanigghosam appadamsamakasavatatapasarisapasamphassam; tasmim kho pana senásane viharantassa appakasirena 
uppajjanti civarapindapdatasendasanagilanapaccayabhesajjaparikkhara; tasmim kho pana senásane thera bhikkhü viharanti 
bahussuta agatagama dhammadhara vinayadhara mātikādharā; te kalena kalam upasankamitva paripucchati paripanhati 
idam, bhante, katham, imassa ko attho'ti; tassa te áyasmanto avivatanceva vivaranti anuttanikatanca uttanim karonti 
anekavihitesu ca kankhathaniyesu dhammesu kankham pativinodenti. 

%8 Cf. M Ill 13: Taggha, bho dnanda, veluvanam ramaniyaüceva appasaddaüca appanigghosanca vijanavatam 
manussarahasseyyakam patisallànasaruppam, yatha tam bhavantehi jhayihi jhanasilthi. Jhayino ceva bhavanto jhanasilino ca. A 
IV 87: Sagahatthapabbajitehi kho aham, moggallana, samsaggam na vannayami. Yani ca kho tani senasanani appasaddani 
appanigghosani vijanavatani manussarahasseyyakani patisallanasaruppani tathárüpehi sendsanehi samsaggam vannayami ti. 
Cf. Sn 340: Mitte bhajassu kalyàne, pantarica sayanásanam; / vivittam appanigghosam, mattannü hohi bhojane. Cf. Th 577, Vin 
138, D IIl 37, AV 15. 

Vibh 251: Appasaddanti santike cepi ... dire cepi sendsanam hoti, tanca anakinnam gahatthehi pabbajitehi. Tena tam 
appasaddam. Appanigghosanti yadeva tam appasaddam tadeva tam appanigghosam. Yadeva tam appanigghosam tadeva tam 
vijanavatam. Yadeva tam vijanavatam tadeva tam manussaráhasseyyakam. Yadeva tam manussarahasseyyakam tadeva tam 
patisallanasáruppam. 

T A III 219: yvdayam àranniko appicchatamyeva nissáya santutthimyeva nissaya sallekhamyeva nissáya pavivekamyeva 
nissaya idamatthitam-yeva nissaya aranniko hoti, ayam imesam pancannam arannikanam aggo .... 
> RES Vj. Vism 1L49/p./2: Arannam pana vinayapariyaye tava thapetva gāmañca gámüpacáranca sabbametam 
arannanti (Vin Ill 46) vuttam. Abhidhammapariyaye nikkhamitva bahi indakhilà, sabbametam arannanti (Vibh 251) vuttam. 
Imasmim pana suttantikapariyaye àrannakam nama senásanam pancadhanusatikam pacchimanti (Vin IV 183) idam 
lakkhanam. Tam àropitena acariyadhanuna parikkhittassa gamassa indakhilato aparikkhittassa pathamaleddupatato patthaya 
yàva viharaparikkhepa minitva vavatthapetabbam. Kkh 81: Tattha árannakàniti sabbapacchimani àropitena dcariyadhanuna 
gamassa indakhilato pattháya pancadhanusatappamane padese katasendsanani. Sace pana aparikkhitto gàmo hoti, 
parikkheparahatthanato patthaya minetabbam. .. Kkh-pt 36 (Be): arannakasenásanassa dsannagharassa dutiyaleddupatato 
patthaya pancadhanusatantarata pamananti. 

Perhaps the original had two alternative explanations, i.e. (1) (everything) outside the village wall and village 
surroundings, and (2) 500 bowlengths outside the village wall. But both the Tibetan and Chinese suggest that the limit is 
500 bow-lengths from the village’s extremities. Taking 50cm for a forearm’s length/cubit, this would be 1 kilometer 
distance from the village. 

A similar definition for this dhutanga is in the Mahasamghika-vinaya, Mal (iK, at T22n1425 p0389b04-05: “Forest- 
dweller: 500 bow-lengths outside the wall of town [or] village—a bow-length being five forearm-lengths long—[he who 
stays] in the uninhabited [area] within that—this one is called forest-dweller.” 

Fu] fl Es ECCE i C n ES ER TS GAR AINA ETA ACE. 2 DERE i. Cf. T22n1425_p0323b22-24. 

?' Vism 11.56/p.74: Rukkhamülikangampi channam patikkhipami ... Th-a 111 53: Channavásam patikkhipitvà ... 

Taking the reading fK5uJ47, lit. “a dependence happily accepted” instead of {<##uJ%#, "a dependence happily 
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company of the gods; abandoning of avarice about dwellings; avoidance of attachment; it is a practice of 
good men; and it is an act of effacement. 

Q. What is the [area of the] tree one should dwell? What trees should be avoided? Who undertakes? 
How is it broken? 

A. The area on which the tree’s shadow falls during the middle of the day and the area where the leaves 
of the tree fall when there is no wind are, this is [the area] to be dwelt in. 

One avoids dangerous decaying trees, rotten trees with hollows and trees with spirits. 

One who avoids roofed places is the one who undertakes dwelling under a tree. 

If one stays in a roofed place, one breaks the state of the tree-root-dweller. 


Open-air-dweller 
Q. How to undertake the state of the open-air-dweller? 

A. One does not Want to dwell in covered places, at tree roots, and in places with livestock and goods. 

Knowing these disadvantages and seeing the benefits of the state of the open-air-dweller [one resolves]: 
“From today onwards | reject unwanted lodgings^? and undertake the state of the open-air-dweller.” 

Q. What are the benefits of the state of the open-air-dweller? 

A. One does not dwell in ünwanted lodgings; abandons of sloth and torpor; one is like a forest-deer^" 
which goes wherever it wishes, without being pursued and without longing; it is a practice of good men; 
and it is an act of effacement. 

Q. Who undertakes? How is it broken? 

A. One who rejects dwelling under roof-covers and at tree roots is one who undertakes dwelling in the 
open air. 

If one dwells under roof-covers and at tree roots, one breaks the state of the open-air-dweller. 


Charnel-ground-dweller 405c19 


Q. How to undertake the state of charnel-ground-dweller? 

A. In other places there is much heedlessness and no arising of urgency-knowing these disadvantages 
and seeing the benefits of the state of the charnel-ground-dweller [one resolves]: "From today onwards | 
reject other places and undertake the state of charnel-ground-dweller." 

Q. What are the benefits of the state of charnel-ground-dweller? 

A. The obtaining of recollection of death; acquiring the sign of the foul (asubha-nimitta); acquiring the 
respect and esteem of non-humans; no arising of heedlessness; dispelling of sensual-desire; much urgency 
(samvega); not fearing what is fearful; seeing the nature? of the body; elimination of the perception of 
permanence; it is a practice of good men; and it is an act of effacement. 405c24 

Q. Where should one dwell? How should one go? How is it broken? 

A. If one desires, at first one dwells at such a charnel-ground where there are always people, always 


delighted in." 

In accordance with the Pali and Tibetan, {%, should refer to nissaya, and #5] to anurtipa, of 
nissayanurtipapatipattisabbhavo. The Chinese translator did not completely understand this complex compound. Bapat 
(1964, pp.xxvii-xxviii) conjectures ".. consonance with the (Four) Reliances, mentioned with regard to the practices of 
wearing dusty rags, of living on alms, and of living under a tree is found only in the Pali and Tibetan versions. It is not 
found in the Chinese version. .. Can we surmise that, in course of time, the Buddhist School to which the Chinese 
version belonged did not attach much importance to these conditions ..?" Although, indeed, the dependences are 
missing from the first two, in the third is found in the Chinese. Thus, the reason for the omission in the first two is 
simply the inability of the Chinese translator to understand the meaning of the complex Pali compound and therefore 
deciding not to translate it. 

Vism 11.58/p.74: rukkhamülasenasanam nissáya pabbajjati vacanato nissayanurüpapatipattisabbhàvo, appani ceva sulabhani 
ca tani ca anavajjaniti bhagavatà samvannitapaccayata, abhinham tarupannavikáradassanena aniccasannasamutthapanata, 
senasanamaccherakammaramatanam abhavo, devatahi sahavasita, appicchatadinam anulomavuttitati. 

253 HTA. The Tibetan and the Vism instead have ".. | refuse roof-cover and tree-root.” Vism Il. 60 “... 
channanca rukkhumülanca patikkhipami.” Compare the "Who undertakes ... broken?" section at 405c17 below, which is in 
accordance with the Tibetan and Vism. 

"i Sn 39: Migo arannamhi yatha abaddho yen’ icchakam gacchati gocaraya. 

ELEME. Lit. "seeing the emptiness of the body,” but the Tibetan quotation and Vism 11.67 have 
kdyasabhàvadassana. The characters 22% can have the sense of “the reality of the lack of inherent existence of all 
things,” and also of abhava, “nullity, non-existence,” see DBB. Perhaps the Chinese translator misunderstood kayasabhava 
as kayassa-abhava, "the non-existence/emptiness of the body." 
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much wailing, always smoke and fire. One should inquire beforehand. If there are other quieter places, then 
one may go to dwell there.^* 

If a bhikkhu dwells in the charnel-ground, he should not build a hut or put a bed and seat. He should 
not sit or stand upwind or downwind (from corpses).’” He should not fall into deep sleep? He should not 
eat fish. He should not drink milk or buttermilk or eat sesame-flour or touch cooked or raw meat. [406a] He 
should not stay inside a house. He should not put away his begging-bowl. 

When people come (for a funeral), he takes his sitting-cloth and other belongings (and goes elsewhere). 
When he goes and arrives at a charnel-ground which is suitable as his dwelling place, it is like he throws his 
belongings afar.” By dawn-rise, he gathers his robes and utensils and returns to the monastery, avoiding 
other dwelling places. This is called “[dwelling and going to a] charnel-ground.” 

If he dwells in any other place, it is called “breaking.” 


Any-mat-user 
Q. How to undertake the state of the any-mat-user? 

A. One does not wish [dwellings] which people are greedy for and one does not trouble another by 
making him shift [from a dwelling/+- knowing these disadvantages and seeing the benefits of the state of the 
any-mat-user [one resolves]: “From today onwards | reject greed for dwelling places and undertake the state 
of any-mat-user.” 

Q. What are the benefits of the state of the any-mat-user? 

A. Contentment with the place [one gets]; desire of withdrawnness;° abandoning of greed; being 
respected and esteem by others; one dwells always embracing (others) with compassion; it is a practice of 
good men; and it is an act of effacement. 406a08 

Q. Who undertakes? How is it broken? 

A. The one who rejects longing for dwelling places—he is called “any-mat-user.” 

If one goes [to stay in] a wished for place, it is called “breaking.” 


0 


Sitter 


Q. How to undertake the state of the sitter? 

A. Knowing the disadvantages of coming under the sway of” sleep and idleness and seeing the benefits 
of the state of the sitter [one resolves]: “From today onwards | reject lying down to sleep" and undertake 
the state of sitter." 

Q. What are the benefits of the state of the sitter. 

A. Abandoning of the grounds for idleness (kusitavatthu);’® dispelling of avarice (macchera) on account 
of the body; dispassion for the pleasure of reclining; 406a14 little attachment to sleep; always having 


23g Cf. Vism 11.66/p.77. Cf. A Ill 268 Asuci, duggandhā, sappatibhayà, valanam amanussānam āvāso, bahuno janassa 


ārodanā—ime kho, bhikkhave, pañca ādīnavā sivathikāya. 

a Cf. 424c26 and 425a29. Vism VI.26/p.182: Pativatanuvatanca pahātabbam. Pativate thitassa hi kunapagandhena 
ubbalhassa cittam vidhavati. Anuvate thitassa sace tattha adhivattha amanussá honti, te kujjhitva anattham karonti. 

58 ELEGANS, “time of lying down/sleeping not completely/ripening.” The Vism and Tibetan version do not have 
anything corresponding to this. 

59 (BER TS AEE... The Chinese is hard to follow. The Tibetan version is quite different: “When a large 
crowd of people comes, he should take his seat, robes and utensils and go [to another place] not too far from the 
burning. When he is staying in a charnel-ground enclosed by a wall, and he goes back there again by dawn, he does not 
have to take his seat, robes and utensils.” 

Perhaps the original of this passage stated that if the robes are in an enclosed, presumably private and guarded, 
charnel ground, i.e., a safe place, that he can leave his belongings there as long as he returns before dawn (so that he is 
not separated from his robes at dawn, which is a nissaggiya pacittiya offence). 

28 dst, samatha, santi or viveka, but here is would correspond to patisallana, as in the Tibetan parallel. 

2°! j^ Br Bp ES = "sleep and idleness in the dwelling-place,” which does not make sense because one can also 
sleep and be idle outside. The Tibetan instead has "coming under the sway of sloth, torpor and idleness." Dbang du 'gro 
ba = vasagata, vasam gacchati, etc. Perhaps the Chinese understood vasa-gata as (à)vása-gata, or Pr(Ez is a corruption or 
a copyist's “correction” of H 7E. 

"*? ISE, lit. “stupor of lying down,” but below, at 406215, fifi, "lying down to sleep” is used. The Tibetan and Vism 
indicate that just "lying down" is intended. 

263 /: pe. Cf. the eight ground of idleness, /\ fez, at 448a15-16. 

204 st 485* The Chinese translator misunderstood passasukha, "pleasure of reclining” as phassasukha. The Tibetan has 
"phres pa'i bde ba la ma chags pa, “is dispassionate to the pleasure of reclining/reposing.” 


much seclusion (patisallana) and the ability to practise excellence in jhanas; it is a practice of good men; and 
it is an act of effacement. 

Q. Who undertakes? How is it broken? 

A. One who rejects lying down to sleep [is one who undertakes the state of the sitter]. 

If one lies down, it is called “breaking.” 


Expedients 


Q. What are the expedients/? regarding the state of the refuse-robe-wearer?””° 

A. If, as an expedient, one accepts robes made of hemp, cotton, silk and wool, etc.” which are offered 
by house-holders, then one does not break the state of refuse-robe-wearer. 

Q. What are the expedients regarding the state of the three-robes-wearer? 

A. Extra robe (cloth) that is stored for ten days at most,’ the month's-expectation robe,’ kathina 
robe"? and also extraordinary robe;" [cloth-covers] for protecting lodgings (sendsana), spreads 
(paccattharana); cloth for covering sores (kandupaticchadi), napkins (mukhapunchana), rain-bath cloths 
(vassikasatika) which are undetermined and unassigned:” if one [accepts these] as an expedient, one does 
break the state of the three-robes-wearer. 


Cf. Vism 1175/p.79: .. seyyasukham passasukham middhasukham anuyutto viharati ti vuttassa cetaso vinibandhassa 
upacchedanam, sabbakammatthananuyogasappayata, pdsddikairiyapathata, — viriypaárambhànukülatà, | sammapatipattiya 
anubrühananti. 

205 f = upüya; Tibetan skabs phye ba - skabs, "time, occasion, opportunity" « phye ba "differentiation, distinction." 


Perhaps it corresponds to accayika? Vism 11.19/p.64, etc. has some of these “expedients” in the vidhana, “directions,” 
sections of the dhutagunas, but although vidhana can mean expedient in Sanskrit (see MW), other directions that are not 
expediences are also given in these sections in Vism. 


206 ap MEE HT, lit. “what is excempt from refuse-robes” but the answer, the Tibetan, and the questions to the 
other dhutagunas (406a21, etc) indicate that it should be z| EE KNIE. 


re Khoma, kappasa, koseyya, kambala. Cf. Vin 1 58: Pamsukülacivaram nissaya pabbajja, tattha te yavajivam ussaho 
karaniyo; atirekalabho khomam, kappasikam, koseyyam, kambalam, sanam, bhangam. 

268 This refers to the extra robe or robe-material (atirekacivara) that can be kept for ten days at the most outside of 
the kathina season, as described in the first nissaggiya pacittiya rule in the Patimokkha; see Vin Ill 196: 
Nitthitacivarasmim bhikkhuna ubbhatasmim kathine dasahaparamam  atirekacivaram dharetabbam, tam atikkamayato 
nissaggiyam pacittiyam. 

"Extra robe" is any robe (-material) that is not determined or assigned. Vin III 196: Atirekacivaram nama anadhitthitam 
avikappitam. 

Tibetan: "When there is an expectation of a supplement (of robe material), to keep/keeping an extra robe for ten 
days." 

The first part of this refers to the third nissaggiya pácittiya, while the second part to the first, see above. The Tibetan 
translator misunderstood the original. See the note on the Chinese version in the next fn. 

_ Vin Ml 199: Nitthitacivarasmim bhikkhuna ubbhatasmim kathine bhikkhuno paneva akalacivaram uppajjeyya, ... no cassa 


HS "month's-expectation" or “full-moon.” This would refer to the "untimely" robe (akalacivara) in the 3d 
nissaggiya pacittiya (see preceding footnote) which can be be kept for a month at most (mdsaparamam) if there is an 
expectation (paccdsaya) that enough robe-cloth will be obtained within that month to complete the whole robe. 

7? The Tibetan makes no mention of kathina robes. One of the five kathina season benefits is that a bhikkhu can 
accept as much robe as he needs without having to determine or assign it; see Vin | 253 and Vin-a 1106: 
Yavadatthacivaranti yavattakena civarena attho, tavattakam anadhitthitam avikappitam kappissatiti attho. 

7 9% = atirekacivara, “extra-robe” but this type is already given. The Chinese would have misunderstood acceka of 
accekacivara, “urgent/extraordinary robe" as atireka. Accekacivara can also be stored for 10 days at most and would fit in 
this list of exceptions. For accekacivara, see  Nissaggiya pdcittiya no. 28 (Vin lll 260) Dasahandgatam 
kattikatemásikapunnamam — bhikkhuno | paneva accekacivaram — uppajjeyya, | accekam | mannamaànena — bhikkhunà 
patiggahetabbam, patiggahetva yava civarakalasamayam nikkhipitabbam. Tato ce uttari nikkhipeyya, nissaggiyam pácittiyam. 

*” These are all types of allowable extra robes that can be temporarily used by a tecivarika if they are not determined 
or assigned (anadhitthitam avikappitam; see Vin-a 1106 quoted 2 footnotes @@ above). The Tibetan has “determined [and] 
assigned" but these robes can't be determined nor assigned because then ownership is assumed directly or indirectly 
and the bhikkhu would have more than three robes and would therefore break this dhutaguna. For "determination" and 
"dual ownership" of robes, see Thanissaro Bhikkhu, Buddhist Monastic Code I, Chapter 7.1 and 8.6, and Pacittiya 59 (Vin IV 
121). 

Cf. Vin 1 296: Anujanami, bhikkhave, ticivaram adhitthatum na vikappetum; vassikasatikam vassánam cátumásam 
adhitthatum, tato param vikappetum; nisidanam .. paccattharanam adhitthatum na vikappetum; kanduppaticchadim 
yavaabadha adhitthatum tato param vikappetum; mukhapunchanacolam ... parikkharacolam adhitthatum na vikappetunti. 


Q. What are the expedients regarding the state of the alms-food-eater? 

A. If as an expedient one accepts a Community-meal (sanghabhatta), a constant-meal (niccabhatta), a 
ticket-meal (salakabhatta), a lunar-fortnight-meal (pakkhikabhatta), an observance-day-meal (uposathabhatta), 
a group-meal (ganabhatta) and of a monastery-meal (vihárabhatta)," one does not break the state of the 
alms-food-eater. But if one sees the disadvantage of these, one should reject them.” 

Q. What are the expedients regarding the state of the continuous-alms-round-goer? 

A. When there is an elephant or horse, etc.” at the gate, or when there is a dispute or something 
shameful [going on]"* etc.—when one sees such [things] and others, one may avoid.” When one sees [a 
house of] outcastes (candala),”* or when [there is a legal act of] overturning the bowl [to a lay person]? or 
when there is a trainee-family,"? or when one accompanies one's preceptor, teacher, or a visiting bhikkhu— 
when for such and other expedients one skips, one does not break the state of the continuous-alms-round- 
goer. 

Q. What are the expedients regarding the state of the one-sitting-eater? 

A. If in the course of taking a meal at the proper time, one sees an elephant, a horse, a cow or a snake 
(coming), or rain (is coming), or if one sees one's preceptor coming, or one's teacher, or a visiting bhikkhu, 
and one stands up" as an expedient, and after having stood up, eats again, one does not break the state of 
the one-sitting-eater. 

The states of the measured-food-eater and the one-who-never-eats-a-meal-afterwards are without 
expedients. [406b] 

Q. What are the expedients regarding the state of the forest-dweller? 

A. If one lives inside a village (gamanta) as an expedient with regards undertaking precepts, confession 


* Vin | 95: Pindiyalopabhojanam nissáya pabbajjà. Tattha te yavajivam ussáho karaniyo. Atirekalabho sanghabhattam, 


uddesabhattam, nimantanam, salakabhattam, pakkhikam, uposathikam, patipadikam. Vin IV 75: niccabhattam salakabhattam 

Vism 11.27/p.66: Tena pana pindapütikena sanghabhattam, uddesabhattam, nimantanabhattam, .. viharabhattam, 
dhurabhattam, varakabhattanti etani cuddasa bhattani na saditabbani. Sace pana sanghabhattam ganhathatiadina nayena 
avatva amhakam gehe sangho bhikkham ganhatu, tumhepi bhikkham ganhathà"ti vatva dinnani honti, tani saditum vattanti. 
74 It is not clear what is meant with this. The Tibetan has: “Only when seeing the disadvantage of illness (‘hon), it is to 
be partaken of,” i.e. one may only partake of these meals when one is ill. 

?5 Cf. M I1 10: .. bhikkhu patisankha yoniso candam hatthim parivajjeti, candam assam parivajjeti, candam gonam 
parivajjeti, candam kukkuram parivajjeti, ahim ... 

?* E g. people in the house are nude, engaged in sexual activity, going to the toilet, etc. 

?7 Cf. Vism I1.31/p.67: Tena pana sapadanacarikena gamadvare thatva parissayabhavo sallakkhetabbo. Yassa racchaya và 
game và parissayo hoti, tam pahaya annattha caritum vattati. 

7" The Tibetan instead has "if eating the food of a family (kula) is inappropriate/unsuitable (akappiya?)" {zas bzar mi 
rung ba'i khyim). This could refer to families who offer unallowable meats such as dog-meat and meat of an animal killed 
for the purpose of giving it to monks, such as could be done by a butcher. In Pali literature the candála is associated 
with the profession of removing/scavenging corpses (J-a lll 195: chavachaddakacandala; Nidd-a |l 293: Candaloti 
chavacandalo.) They also were notorious for eating dogs (J-a V 449: Chavakasamasadisanti sunakhamamsakhadacandalena 
samam  sadisam. J-a IV 380: .. sapükacandálasa pana ko deti) and other base foods (Ap-a 335: 
sunakhocchitthabhattabhunjanakacandálakule jatoti. J-a || 81: Evam uppanno hi pindapáto mama sásane candálassa 
ucchitthabhojanasadiso, ...) 

?? The pattanikkujjana is a special disciplinary procedure by which bhikkhus, after having performed a legal act 
entitling them to do, can show their disapproval to a misbehaving layman by turning upside down their bowls when he 
wants to offer them alms-food. When the layman's conduct improves, and a legal act has again been done, the boycott 
can be cancelled monks can again turn up their bowls to him. 

See Vin Il 125-26, A IV 344: Atthahi, bhikkhave, angehi samannágatassa upásakassa àkankhamüno sangho pattam 
nikkujjeyya Katamehi atthahi? Bhikkhünam alabhaya ... anatthaya ... avasaya parisakkati, bhikkhü akkosati paribhasati, bhikkhü 
bhikkhühi bhedeti, buddhassa .. dhammassa .. sanghassa avannam bhasati. Anujanami, bhikkhave, imehi atthahangehi 
samannagatassa upásakassa pattam nikkujjitum. Evarica pana, bhikkhave, nikkujjitabbo. Byattena bhikkhuna patibalena sangho 
napetabbo Sundtu me, bhante, sangho. Vaddho licchavi àyasmantam dabbam  mallaputtam | amülikaya  silavipattiyà 
anuddhamseti. Yadi sanghassa pattakallam, sangho vaddhassa licchavissa pattam nikkujjeyya, asambhogam sanghena kareyya. 
Esa natti. 

280 This refers to a rule that forbids monks from accepting and eating the food given by overly-generous families that 
have been declared trainees through a legal act in order to protect them. See Patidesaniya No. 3, Vin IV 180: Yani kho 
pana tani sekkhasammatani kulāni, yo pana bhikkhu tathárüpesu sekkhasammatesu kulesu pubbe animantito agilano 
khadaniyam và bhojaniyam và sahattha patiggahetva khadeyya va bhunjeyya và, patidesetabbam tena bhikkhuna... Cf. Vin II 
208: agocaro pucchitabbo, sekkhasammatani kulani pucchitabbani. 

?*' Junior monks have to rise from their seats as a sign of respect to seniors. Cf. Vism 11.35/p.69: Sacassa vippakate 
bhojane acariyo và upajjhayo và agacchati, utthaya vattam katum vattati. 
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of offences,’ hearing the Dhamma, the observance-day (uposatha), the invitation ceremony (pavárand), 
when oneself is ill, or looking after one who is ill? for inquiring about points of a discourse that one is 
uncertain about—for such and other reasons, one does not break the state of the forest-dweller. 

Q. What are the expedients regarding the state of the tree-root-dweller? 

A. If one would enter a covered place because of encountering rain and returns again by dawn-rise, one 
does not break the state of the tree-root-dweller. 

The state of the open-air-dweller, charnel-ground-dweller, and any-mat-user have the same expedients 
[as the forest dweller and tree-root-dweller]. Also they can dwell in other dwelling-places in such cases. 

The state of the sitter is without expedients. Yet there are some who say that when one [lies down] as 
an expediency to pour [medicine] into the nose, one does not break the state of the sitter. 


Abridgements of the Thirteen Asceticisms 


These thirteen asceticisms are further [reduced to] eight States.’ As is taught in the Abhidhamma:"? “There 
are eight asceticisms.” 

The state of the measured-food-eater and one-sitting-eater are included in state of the one-who-never- 
eats-a-meal-afterwards. [Why?] Because that which is received is of one kind." 

The state of the tree-root-dweller, open-air-dweller, and the charnel-ground-dweller are included in the 
state of the forest-dweller. Why? If one builds a hut, one delights in work, one accumulates and stores up 
much [things] and has greed for the dwelling place, which are not agreeable to the [quality of] mind. 
Considering thus, one dwells in purity under a tree, in a charnel-ground or in the open air. 

Therefore there are eight. 

These eight asceticisms are further [reduced to] three states: the state of the forest-dweller, refuse-robe- 
wearer and alms-food-eater. If these three are pure, the asceticisms are fulfilled. Therefore the Buddha said 
to Nanda: "When shall I see you as a forest-dweller, refuse-robe-wearer and one-who-never-eats-a-meal- 
afterwards, not nursing body and life, not longing for sense-pleasures?””” 


Miscellaneous Topics 


Q. What are the “ascetic-factors”? How many kinds of states of asceticism are there? Which persons of the 
three temperaments practise the asceticisms? How many asceticisms have a season? Who is an ascetic and 
who is a proponent of the asceticisms? 

406b18 A. There are thirteen asceticisms, which are taught by the Buddha and are virtues declared by 
the Buddha-—these are called "ascetic-factors."** 

These (asceticisms) should not be spoken of as wholesome, unwholesome and indeterminate. Why? 
There are bad persons with evil wishes who do not get rid of the evil wishes that arise together with the 
immoral greed for gain (labha). Therefore there are unwholesome asceticisms?? 

Q. How many kinds of states of asceticism are there? 

A. There are two states of asceticism: non-greed and non-delusion. 

As the Buddha said, "If a bhikkhu is a refuse-robe-wearer dependent on fewness of wishes, contentment, 
enjoyment of solitude, effacement”? and freedom, then he is called ‘one who undertakes [the state of] refuse 


"^ The Tibetan version (Bapat 1964, p. 69): “For the sake of the [legal] act of initiation (upasampada), for the sake 
of absolving one from an offence." 

*8 Cf. Vism 11.52/p.72-73. 

?* Cf. 412329. 

d Nidd | 66: Attha dhutangani: arannikangam, pindapatikangam, | pamsukülikangam, — tecivarikargam, 
sapadanacarikangam, khalupacchabhattikangam, nesajjikangam, yathasanthatikangam—idam vuccati vatam, na silam. 

286 Le., all three receive food. The Tibetan version has a different explanation here. 

S II 281: Kadaham nandam passeyyam, āraññam pamsukülikam; / Annatunchena yapentam, kamesu anapekkhinanti. 

"One-who-never-eats-a-meal-afterwards, -^H(£&, is not in the Tibetan and Pali and would be due a 
misunderstanding of aññātuñchena yapentam. 

*88 Cf Vism I1.11/p.61; Vism 11.78/p.80: Sabbüneva panetàni tena tena samádànena dhutakilesattà dhutassa bhikkhuno 
angani, kilesadhunanato và dhutanti laddhavoharam nanam angam etesanti dhutangani. Atha và dhutani ca tani 
patipakkhaniddhunanato angani ca patipattiyatipi dhutangani. 

aid See the discussion of Bapat (1964 p. xxviiif, reproduced in the appendix). Cf. S. Mori, 1988, p. 6. Cf. Vism 11.78f 
and A III 219: pápiccho icchapakato aranniko hoti. Cf. Nidd | 66-67 on the distinction between sila and vata. 

2 Cf. Vin-a III 607: Dhutà sallekhavuttinoti ya patipada kilese dhunati, tàya samannágatattà dhuta. Ya ca kilese sallikhati, 
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s» 291 
robes-wearer.” ~~ 


Likewise the other asceticisms are also [states of] non-greed and non-delusion. 

By means of this non-greed, one removes (dhunati) greed in thirteen places (vatthu). By means of this 
non-delusion, one removes ignorance in thirteen places.” 406b26 

Furthermore, by this non-greed, which the Buddha sanctioned (anunnata), he can arouse 
disenchantment (nibbida). In conformity with effacement, he removes the deception of [the pursuit of] 
sense-pleasures. In conformity with non-delusion, he removes the deception of [the pursuit of] wearying- 
out-oneself (attakilamatha).? 

These are the two states of asceticism: non-greed and non-delusion. 

Q. Which persons of the three temperaments practise the asceticisms? 

A. One with a greed temperament and one with a delusion temperament, these can practise the 
asceticisms. [406c] The person with a hatred temperament cannot practise the asceticisms. 

Why can the person with a greed temperament and the person with a delusion temperament practise 
the asceticisms? 

The person with a greed temperament [who undertakes the asceticisms in dependence upon painful 
practicel?* becomes heedful. If he is heedful, he can overcome greed. 

The person with a delusion temperament who undertakes the asceticisms in dependence upon 
effacement becomes heedful. If he is heedful, he can overcome delusion. That is why the person with a 
greed temperament and the person with a delusion temperament practise the asceticisms. 

The person with a hate temperament [who practises] a painful practice (dukkhapatipada) does even 
more evil to himself, just as a someone afflicted with a bile disorder by taking hot drinks increases [for the 
worse] his disorder. ^? 

Again, it is also said? that a person with a hate temperament should dwell in a forest or under a tree. 
Why should he dwell in a forest [or under a tree]? Because there is no wordly suffering there.” 


sa etesam vuttiti sallekhavuttino. 

"n Cf. Vism 11.84/p.81: Dhutadhamma veditabbati appicchatà, santutthità, sallekhatà, pavivekatà, idamatthitati ime 
dhutangacetanaya parivaraka panca dhamma appicchatamyeva nissayati adivacanato dhutadhamma nama, tattha appicchata 
ca santutthita ca alobho. Sallekhatà ca pavivekata ca dvisu dhammesu anupatanti alobhe ca amohe ca. Idamatthità nanameva. 
Cf. A III 219: .... appicchatamyeva nissáya santutthimyeva nissaya sallekhamyeva nissáya pavivekamyeva nissaya idamatthitam 
yeva nissáya pamsukuliko hoti, ayam imesam pancannam pamsukulikanam aggo ... 

The Chinese misunderstood idamatthita/idamatthikata/idamatthikata. See Th 984: Kappiyam tam ce chddeti, civaram 
idamatthikam; Alam phdsuviharaya, pahitattassa bhikkhuno. Th-a Ill 99: Idamatthikanti idam payojanattham satthara 
vuttapayojanattham yavadeva sitadipatighatanatthanceva hirikopinapaticchadanatthancati attho. Etena kayaparihariyam 
civaram tattha itaritarasantosanca vadati. 

?? Cf Vism IL.84/p.8: Tattha ca alobhena patikkhepavatthüsu lobham, amohena tesveva ádinavapaticchádakam moham 
dhunati. The Tibetan version has this at the end of this “two states” section. 

vds Cf. Vism 1L84: .. amohena tesveva ddinavapaticchadakam | moham | dhunáti. Alobhena ca anunnatanam 
patisevanamukhena | pavattam kāmasukhānuyogam, | amohena  dhutangesu  atisallekhamukhena | pavattam 
attakilamathanuyogam dhunati. A-t 151 (Be):  Patikkhepavatthüsüti dhutangasevanaya — patikkhipitabbavatthüsu 
pahátabbavatthüsu. Vism-mht 105 (Be): Patikkhepavatthüsüti ^ gahapaticivarádisu tehi tehi ^ dhutangehi 
patikkhipitabbavatthüsu. ... Tesveva vati patikkhepavatthüsu eva. 

?9* 257, "is craving" or “under the influence of craving," which does not make sense. The Pali and Tibetan parallels 
instead have "dependent upon painful practice," dukkhàápatipadanca iud The Chinese translator or a copyist might 
not have understood this, or did not agree with it. Below, at 406c05, 5275 58, "undertaking a painful practice” is used. 
Perhaps 42 is a corruption of = 8f, 

Tibetan: 'dod chags spyod pa bsgrub dka' ba la brten nas 'dod chags rnam par gnon par 'gyur. 

Vism 11.86/p.81: Kassa dhutangasevand sappayati rágacaritassa ceva mohacaritassa ca. Kasmá? Dhutangasevana hi 
dukkhapatipada ceva sallekhaviharo ca. Dukkhapatipadanca nissaya rago vüpasammati. Sallekham nissaya appamattassa moho 
pahiyati. 


?^ 8, mkhris pa, pitta. Cf. M-a III 57: Tassa hi pittajararogo bhavissati. Tenassa unhodakam pivitum và hatthapad- 


üdidhovanattháya và gattaparisincanatthaya và upanetum na vattati, rogo balavataro hoti. Sitodakam vattati, rogam 
vüpasameti. Mil 135: Pittam, mahardja, kuppamànam tividhena kuppati sitena unhena visamabhojanena. 

29° 7628, lit “again said.” Tibetan: gzhan dag na re, “others say.” The Tibetan would correspond to apare vadanti, 
“others say,” because what follows is a quotation ending with the quotation marker zhes zer ro. The Chinese rather 
would correspond to aparampi vutta. 

a Vism 11.86/p.81:  Árannikangarukkhamülikangapatisevanà vā ettha dosacaritassāpi sappdyd. Tattha hissa 
asanghattiyamanassa viharato dosopi vüpasammatiti ayam dhutādīnam vibhāgato vannana. 


Q. How many asceticisms have a season (utu)? 406c08 

A. Three asceticisms have an eight month season, namely, the state of dwelling under a tree, the state 
of dwelling in the open and the state of dwelling among the graves. The Buddha allowed a covered place in 
the rainy season (vassana).”** 

Q. Who is an ascetic and who is a proponent of the asceticisms 

A. There is an ascetic who also propounds the asceticisms. There is an ascetic who does not propound 
the asceticisms. There is one who is not an ascetic but who only propounds the asceticisms. There is one 
who is not an ascetic and who does not propound the asceticisms.*°° 

Q. Who is an ascetic who also propounds the asceticisms? 

A. The arahant who has undertaken the asceticisms and is endowed with them.” 

Q. Who an ascetic who does not propound the asceticisms? 

A. The arahant who has undertaken the asceticisms but is not endowed with them. 

Q. Who is one who is not an ascetic but who only propounds the asceticisms? 

A. The learner or the commoner who has undertaken the asceticisms and is endowed with them. 

Q. Who is one who is not an ascetic and who does not propound the asceticisms? 

A. The learner or the commoner who has [not] undertaken the asceticisms and is not endowed with 
them. 

Q. What is the characteristic of the asceticisms? What is their function? What is their manifestation? 

A. Fewness of wishes is their characteristic. Contentment is their function. Effacement is their 
manifestation. 

Again, non-attachment is their characteristic. Non-disadvantage is their function. Non-regression is their 
manifestation. 

Q. What are the beginning, middle and end of the asceticisms? 

A. Undertaking is the beginning, practice is the middle and rejoicing is the end. 406c20 
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28 hà rainy-season lasts four months, three of which, either the former or latter rains-retreat, have to be spent 


in one, covered residence. 

Cf. Vin | 137: Anujanami, bhikkhave, vassáne vassam upagantunti. Vin | 152f.: Tena kho pana samayena bhikkhü 
rukkhasusire vassam upagacchanti. ... rukkhavitabhiyà vassam upagacchanti. ... ajjhokdse vassam upagacchanti. ... asendsanika 
vassam upagacchanti. Sitenapi kilamanti, unhenapi kilamanti. Bhagavato etamattham arocesum. Na, bhikkhave, asenásanikena 
vassam upagantabbam. Yo upagaccheyya, ápatti dukkatassati. 

pii It is impossible to give a literal translation of this. Dhuta means "one who has shaken off (defilements) 

9?  wvism 1L80-8:: Dhutüdinam vibhagato ti dhuto veditabbo. Dhutavado veditabbo. Dhutadhamma veditabba. 
Dhutangani veditabbani. Kassa dhutangasevanà sappaya ti veditabbam. Tattha dhuto ti dhutakileso và puggalo kilesadhunano 
và dhammo. Dhutavádo ti ettha pana atthi dhuto na dhutavado, atthi na dhuto dhutavado, atthi neva dhuto na dhutavádo, 
atthi dhuto ceva dhutavado ca. Tattha yo dhutangena attano kilese dhuni, param pana dhutangena na ovadati, nánusasati 
bakulatthero viya, ayam dhuto na dhutavado. Yathaha, tayidam ayasma bakulo dhuto na dhutavado ti. Yo pana na dhutangena 
attano kilese dhuni, kevalam anne dhutangena ovadati anusdsati upanandatthero viya, ayam na dhuto dhutavado. Yathaha, 
tayidam dyasma upanando sakyaputto na dhuto dhutavado ti. Yo ubhayavipanno láludáyi viya, ayam neva dhuto na dhutavado. 
Yathaha, tayidam āyasmā laludayi neva dhuto na dhutavado ti. Yo pana ubhayasampanno dhammasenapati viya, ayam dhuto 
cevadhutavado ca. Yathaha, tayidam āyasmā sáriputto dhuto ceva dhutavádo cá ti. 

?'" Cf. Th-a Il 246: Arahattam pana patva sayampi sabbe dhutangadhamme samüádáya vattati, aünepi tadatthaya 
samadapeti. 


” 


CHAPTER 4: TREATISE ON CONCENTRATION 
(SAMADHINIDDESA) 


Q. Now, what should the meditator who dwells in pure virtue do when he has observed the 
asceticisms in order to accomplish the superior wholesome state? 
A. He should arouse concentration. 


Meaning of Concentration 


Q. What is concentration? What are its characteristic, function, manifestation and near 
cause? Who undertakes it? What are the differences between jhana, liberation, 
concentration and attainment? How many causes for concentration can be seen? How 
many states are the obstacles to the arising of concentration? How many are the benefits of 
concentration? What are the requisites of concentration? How many kinds of concentration 
are there? 

Q. What is concentration? 

A. “Concentration” means that one has purity of mind, continuously endeavours, has 
the benefits of withdrawnness, etc, dwells in rightness and truth (1E) and is not 
distracted—this is called “concentration.” 

Again, it means that the mind is not swayed by the strong winds of the defilements. It 
is comparable to the unflickering flame of the lamp inside a hall? 

As is said in the Abhidhamma: "Whatever stability of mind, stationariness, steadfastness, 
non-perturbedness, non-wavering, serenity due to non-distractedness, right concentration, 
the faculty of concentration, the power of concentration—this is called 'concentration."?^ 
[407a] 

Q. What are its characteristic, function, manifestation and near cause? 

A. Stability of mind (cittassa thiti) is its characteristic; the overcoming of adversaries 
(paccanika, paccatthika) is its function; serenity (samatha, viveka) is its manifestation; the 
mind's liberation that is due to the fading away of passion (rága-virágà cetovimutti) "^ is its 


ie RB's rendering, who adds that the Chinese word can also mean temple, sanctuary or palace. 


EKS “behind the palace." Vism XIV.139 has “in a windless place.” It refers to a place where a flame cant 
be moved by wind. Nidd-a 57: Visesato sukhapadatthano nivate padipaccinam thiti viya cetaso thiti ti 
datthabbo. Uddhacce na kampati ti samadhibalam. Cf. Dhs-a 118: Cittassekaggata ti cittassa ekaggabhavo; 
samadhissetam namam. Lakkhanddisu panassa atthakathayam tava vuttam pamokkhalakkhano ca samadhi 
avikkhepalakkhano ca. .., evameva sahajatadhammanam vikkhipitum vippakiritum appadanato samadhi 
avikkhepalakkhano nāma  hotiti. Aparo pana ñāyo: ayam cittassekaggatdsankhdto samadhi nama 
avisáralakkhano và avikkhepalakkhano và, sahajátadhammanam, sampindanaraso nhaniyacunnanam 
udakam viya, upasamapaccupatthano nanapaccupatthano và. Samahito yathabhütam janati passati ti hi 
vuttam. Visesato sukhapadatthano, nivate dipaccinam thiti viya cetaso thiti ti datthabbo. 

303 Vibh 217, Dhs fi, Patis 1 191, Nidd | 365: Ya cittassa thiti santhiti avatthiti avisāhāro avikkhepo 
avisahata-manasata samatho samadhindriyam samadhibalam sammdasamadhi: ayam vuccati samadhi. Cf. 
Pet 122. As elsewhere in similar Abhidhamma lists, the Chinese translator misunderstood a few 
synonyms. Instead of “steadfastness” for avatthiti, he, misunderstanding the a- in ava- for a negative, 
rendered “non-dependence (analamba)" $&Pr554X. And instead of “serenity due to non-distractedness" 
for avisahata-mdnasata samatho he rendered “serenity that is not grasped (aparámattha)," FPFE. 

?" Cf. Patis-a 1 237: Appanavithiyanhi samadhi paccanikadhammavigamena santattd. Cf. A-a M 363: 

[Samadhi] santo ti ádisu paccanikakilesavüpasamena santo. 
99 A | 61: Dve me, bhikkhave, dhamma vijjábhágiya. Katame dve? Samatho ca vipassana ca. Samatho, 
bhikkhave, bhavito kimatthamanubhoti? Cittam bhaviyati. Cittam bhavitam kimatthamanubhoti? Yo rāgo so 
pahiyati. Vipassand, bhikkhave, bháàvità kamatthamanubhoti? Panna bhaviyati. Panna  bhavita 
kamatthamanubhoti? Ya avijà sā pahiyati. Ragupakkilittham va, bhikkhave, cittam na vimuccati, 
avijjupakkilittha va panna bhaviyati. Iti kho, bhikkhave, ragaviraga cetovimutti, avijjaviraga pannavimutti ti. 
Phalasamadhissetam namam. A- a | 120: Rágavirágà cetovimutti ti ragassa khayaviragena cetovimutti nama 
hoti. Phalasamadhissetam namam. Cf. Pet 10: Dvema vimuttiyo, ragaviraga ca cetovimutti; avijjaviraga ca 
pannavimutti - ayam nirodho. Cf. Pet 123, Patis Il 99. 
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near cause." 

Q. Who undertakes concentration? 

A. Namely, one who maintains the [mind and] mental properties (cetasika), etc., and the 
skilful means (upaya) for concentration, etc, [in a state of balance], like the hand which 
holds a pair of scales [evenly]. One who arouses the mind and mental properties, etc, like 
[one who keeps himself balanced while carrying] a bowl of oil?” [He who has] mindfulness 
with energy, etc.” acting [together] for the purpose of concentration, just like four equally 
strong horses that pull a chariot. [He who] contemplates [the object/sign], etc, for the 
purpose of concentration, like a master archer who fixes his mind [on the target] when 
pointing [the arrow]??? 

Because it removes the adversaries (paccanika), [concentration] is like a medicine which 
counteracts poison. As is said in the Abhidhamma: "Concentration has the meaning of 
‘embracing’, concentration has the meaning of ‘encompassing’ and concentration has the 
meaning of ffilling."??^ 407207 

[Q. What are the differences between jhana, liberation, concentration and 
attainment?" 

“Jhana” means the four jhànas, namely, the first jhàna, etc. 

"Liberation" means the eight liberations, namely, "having internal perception of matter 
one reflects on external matter,” etc.” 

“Concentration” means the three kinds of concentration, namely, “with thinking and 
exploring,” etc.“ 

“Attainment”? means the attainment of the nine successive attainments. 

Q. What are [the causes] for jhana, etc.??^ 

A. Because of contemplation of the object (arammana), because of contemplation [and 
overcoming] of adversaries, because of mental rapture and happiness, because of seclusion 
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309 ism I.4: avikkepalakkhano samadhi, vikkhepaviddhamsanaraso, avikampanapaccupatthano. 

? — CKSV 40. 

l.e, the four faculties of mindfulness, faith, energy, and wisdom, which together with 
concentration are the five faculties, indriya. 

909 gre Mai) SHEL. This could also be interpreted as "Like the fletcher (-arrow-maker) who fixes 
him mind to straighten [the arrow shaft]" Mil 418: Yathà, mahardja, issáso sare pátayanto ... nimittam 
ujum karoti, hdsamuppadeti vijjhissami ti, evameva kho, mahardja, yogind yogavacarena .. sati 
upatthapetabbà, hasamuppadetabbam sabbakilese nànanàràcena vijjhissami ti. ... Puna caparam, mahārāja, 
issaso alakam pariharati vankajimhakutilanaracassa ujukaranáya. Evameva kho, mahardaja, yogina 
yogavacarena imasmim kaye satipatthanadlakam pariharitabbam vankajimhakutilacittassa ujukaranaya. Cf. 
Dhp 33: Phandanam capalam cittam, ... ujum karoti medhavi, usukarova tejanam. 

2 Patis | 49: pariggahatthena samadhi, parivaratthena samadhi, paripüratthena samadhi, 
ekaggatthena samadhi, avikkhepatthena samadhi, avisaratthena samadhi, anavilatthena samadhi. Cf. Nidd- 
a 57: Sahajatani samma adhiyati thapetiti samadhi. So pamokkhalakkhano avikkhepalakkhano vā, 
sahajatanam dhammdanam árammane | sampindanaraso nhaniyacunnanam udakam viya, 
upasamapaccupatthano, nanapaccupatthano va. Samahito yathabhutam pajanati passati ti hi vuttam. M-a 
| 83-4: Samādhānato samadhi. So  avikkhepalakkhano,  avisáralakkhano va,  cittacetasikanam 
sampindanaraso, cittatthitipaccupatthano. 


?' This question is in the introduction, at 406c23, *#/HAR TIES faze HI. 
31D. Aae. tee Yimuzr ede pe a, ee 
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catuttham jhanam. Samadhi ti. Tayo samadhi—savitakkasavicaro samadhi, avitakkavicaramatto samadhi, 
avitakkaavicaro samadhi. Samapatti ti. Nava anupubbaviharasamapattiyo—pathamajjhanasamapatti, ... 
sannavedayitanirodhasamapatti. 

25 Vibh 342: Vimokkho ti. Attha vimokkha. Rüpi rūpāni passati-ayam pathamo vimokkho. ... Cf. D II 
70, 71. A IV 306. 

a Vibh 342: Samadhi ti. Tayo samadhi—savitakkasavicaro samadhi, avitakkavicaramatto samadhi, 
avitakkaavicaro samadhi. 

m Vibh 343: Samüápatti ti. Nava anupubbaviharasamapattiyo—pathamajjhanasamapatti, 
sannavedayitanirodhasamapatti. Cf. A IV 410. 

?* In the introduction, 406c23-24, the question is: “How many causes for concentration can be 
seen? How many states are the obstacles to the arising of concentration?” 
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from and freedom from the hindrances, because of evenness [of mind], because of skill in 
producing concentration, because of obtaining ease, because of establishment in unity 
[owing to] steadiness, because of the desire to arouse concentration, there are [jhana,] 
attainment and liberation.” 


Benefits of Concentration 


Q. How many benefits can be gained through concentration? 

A. There are four benefits that can be gained through concentration. What are the four? 

A. Pleasant dwelling in this life (ditthadhammasukhavihara), contemplation by means of 
a pleasant object; realization of direct knowledge (abhinna); attainment of an existence 
(bhavasampatti). 407a15 

Q. What is “pleasant dwelling in this life”? 

A. Namely, someone who acquires concentration can generate the taintless mind, enjoy 
the taste of gladness, experience supramundane rapture and dwell pleasantly in this life.*® 
Therefore, has the Blessed One said: “When due to the arising of rapture there is tranquillity 
of the body, one enjoys refreshment [of mind] (sitibhava), and gradually brings about 
fulfilment, perfection, accomplishment, etc.” ?? 

Again, the Buddha declared to the bhikkhus: “At first, Niganthas, not moving my body 
nor speaking a word, silently, for seven days and seven nights | dwelt exclusively 
experiencing happiness.” 

This is called in the Teaching of the Noble One (ariya-dhamma) a “pleasant dwelling in 
this life.” 

“Contemplation by means of a pleasant object” means that when the meditator’s mind 
attains a concentration object, is free from the hindrances and obsessions, and is soft 
(mudu) and wieldable (kammaniya), contemplating and discerning the aggregates, the sense- 
bases, the elements and so on," he is in a state of ease (phdsu-bhava).’” Therefore, the 


*7 The Chinese is difficult to follow here. This might be a distorted translation of Patis 49: 


anavilatthena samadhi, aninjanatthena samadhi, vimuttatthena samadhi, ekattupatthanavasena cittassa 
thitatta samadhi, samam esatiti samadhi, visamam nesatiti samadhi, samam esitattà samadhi, visamam 
nesitatta samadhi, samam 4ddiyatiti samadhi, visamam nádiyatiti samadhi, samam àdinnattà samadhi, 
visamam anddinnatta samadhi, samam patipajjatiti samadhi, visamam nappatipajjatiti samadhi, samam 
patipannatta samadhi, visamam nappatipannatta samadhi, samam jhayatiti samadhi, visamam jhapetiti 
samadhi, samam jhatatta samadhi, visamam jhapitatta samadhi, samo ca hito ca sukho cati samadhi. 

m Patis-a | 297: ... dittheva dhamme paccakkhe attabhave sukho viharo ditthadhammasukhaviharo. 
A-a MW 119: ditthadhammasukhaviháran-ti — lokiyalokuttaram phasuviharam. M-a 1 161: _ ... 
rupavacarajjhananametam adhivacanam. Tani hi appetva nisinna jhayino imasmimyeva attabhave 
asamkilittham nekkhammasukham vindanti, tasmà ditthadhammasukhaviharani ’ti vuccanti. 

9 D | 75, A Ill 21, V 2, Patis I 85, etc. ... pamuditassa piti jayati, pitimanassa kayo passambhati, 
passaddhakayo sukham vedeti, sukhino cittam samadhiyati. .. Cf. Dhp 205. Pavivekarasam pitva, rasam 
upasamassa ca; niddaro hoti nippapo, dhammapitirasam pivam. 

329 Cf. M I 94, Kv 458: Aham kho, āvuso nigantha, pahomi aniñjamāno kāyena abhāsamāno vacam, 
satta rattindivāni ekantasukham patisamvedi viharitum. Cf. Ud 3 ... pathamabhisambuddho. Tena kho pana 
samayena bhagava sattaham ekapallankena nisinno hoti vimuttisukhapatisamvedi. 

The first part of this quotation, REEERE. literally means: “I at first/before do/practice nigantha" 
suggesting that the Buddha sat for seven days like this as a nigantha, but this would be due to a 
misunderstanding of the Majjhima Nikaya quotation by the Chinese translator. 

d Cf. Patis | 101: Katham sabbadhammanam samméa samucchede nirodhe ca anupatthánatà panna 
samasisatthe nanam? Sabbadhammanan ti - panicakkhandha, dvddasayatanani, attharasa dhatuyo, kusala 
dhamma, akusalà dhamma, abyakata dhamma, kamavacara dhamma, rūpāvacarā dhamma, arūpāvacarā 
dhammá, apariyapanna dhamma. Samma  samucchedeti nekkhammena | kamacchandam samma 
samucchindati. Abyapadena byàápádam samma samucchindati. Alokasannaya thinamiddham samma 
samucchindati. Avikkhepena uddhaccam sammā samucchindati. Dhammavavatthànena vicikiccham samma 
samucchindati. Nànena avijam samma samucchindati. Pāmojjena aratim sammā samucchindati. 
Pathamena jhanena nivarane samma samucchindati. pe .. arahattamaggena sabbakilese samma 
samucchindati. 

?? Dhp 373-74: Suffagaram pavitthassa, santacittassa bhikkhuno / Amanusi rati hoti, samma dhammam 
vipassato. Yato yato sammasati, khandhanam udayabbayam; / Labhati pitipamojjam, amatam tam 
vijanatam. 
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Blessed One taught: “Bhikkhus, you should develop [concentration], dependent upon 
[concentration of] mind everything is known as it really is.””” 407a24 

"Realization of direct knowledge" means that one who has gained concentration, can, 
dependent upon it, realize the five supernormal powers, namely, the bases of supernormal 
power, the divine ear, knowledge of others' minds, recollection of past existences, and the 
divine eye. Therefore, the Blessed One taught the bhikkhus: “Having gained concentration of 
mind (cittasamadhi) one is capable of miraculous transformation (vikubbana). And likewise 
one is able to gain all the bases of supernormal power." 

“Attainment of a [distinct] existence"? means that one who has gained concentration 
of mind and who has not yet become a non-learner (asekha), if does not fall back from it, 
gains to the attainment of a material or immaterial existence (rüpa-arüpa-bhava) as a result 
(vipaka) of the attaining of concentration. As the Buddha declared: “One who little practises 
the first jhàna gains [birth in] the retinue of Brahma.” All those of this kind are born there. 
[407b] 

Thus all of these four benefits can be produced because of that concentration, which 
should give rise to them one by one. 


Obstacles, Causes and Requisites of Concentration 


Q. How many states are obstacles (paripantha) to concentration? 

A. Namely, eight states: sensual desire, ill-will, sloth and torpor, agitation, uncertainty, 
ignorance, boredom and all evil unwholesome states—these are the obstacles. 

Q. How many causes of concentration are there? 

A. Namely, eight states are causes: renunciation, non-ill-will, perception of light, non- 
distraction, defining of dhammas, knowledge, gladness, and all wholesome states—these are 
the causes of concentration." 

Q. What are the requisites (parikkhara) of concentration? 

A. There are seven, namely: virtue, contentment, guarding of the sense-faculties, 
moderation in drink and food, not sleeping in the first and last watches of the night,” 
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iid This quotation seems to be a mistranslation of the sutta at S III 13 quoted in the parallel in 


Vism X1.121: Bhagavad etadavoca: samüdhim, bhikkhave, bhavetha; samahito, bhikkhave, bhikkhu 
yathabhütam pajanati. Kinca yathabhütam pajanati? Rüpassa ... vinnánassa samudayarica atthangamanca. 
7^ — CÉMI I8 

While the Vism parallel has bhavavisesa, the Vim has bhavasampatti. Cf. Vism 1.29: Tattha yam 
iminaham silena devo và bhavissami devannataro và ti evam bhavasampattim akankhamanena pavattitam, 
idam tanhanissitam. Vism X1.123/p.372. Ye aparihinajjhana brahmaloke nibbattissamati brahmaloküpapattim 
patthenta apatthayamana vapi puthujjanà samādhito na  parihayanti, tesam  bhavavisesavahattà 
appanásamadhibhàávana bhavavisesanisamsa hoti. Tenaha bhagava pathamam jhanam parittam bhavetva 
kattha upapajjanti. Brahmaparisajjanam devanam sahabyatam upapajjanti ti adi (Vibh 424, Cf. A Il 126). 

he passage that most likely corresponds the list of eight, and includes the sabbe kusala 
dhamma of Bapat and EKS, is found in Patis | 162: Katamani attha paripanthe nànàni, attha ca upakare 
nanani? Kamacchando samadhissa paripantho, nekkhammam samadhissa upakaram. Byapado samadhissa 
paripantho, abyapado  samüdhissa upakaram. Thinamiddham samādhissa paripantho, dlokasanna 
samadhissa upakáram. Uddhaccam samádhissa paripantho, avikkhepo samadhissa upakaram. Vicikiccha 
samadhissa paripantho, dhammavavatthanam samadhissa upakaram. Avijjà samadhissa paripantho, nànam 
samádhissa upakáram. Arati samddhissa paripantho, pamojjam samadhissa upakàram. Sabbepi akusala 
dhamma samadhissa paripantha, sabbepi kusalà dhamma samadhissa upakàrà. Imani attha paripanthe 
nanani, attha ca upakare nanani. Cf. Vism 1.140: .. nekkhammena kamacchandassa, abyapadena 
byapadassa, álokasannaya thinamiddhassa, avikkhepena uddhaccassa, dhammavavatthanena vicikicchaya, 
nànena avijjaya, pamojjena aratiya, pathamena jhanena nivarananam.... 

*7 Cf M I 301: cattaro sammappadhana samadhiparikkhara. D || 216: satta samadhiparikkhara 
sammásamádhissa | paribhàvandya | sammüasamadhissa — páripüriyà. | Katame satta? Sammaditthi 
sammasankappo sammavaca sammakammanto sammāājīvo sammavayamo sammasati. 

A IV 40: : Sattime, bhikkhave, samdadhiparikkhara. Katame satta? Sammaditthi,... sammasati. Ya kho, 
bhikkhave, imehi sattahangehi cittassekaggata parikkhata, ayam vuccati, bhikkhave, ariyo sammasamadhi 
saupaniso itipi saparikkharo itipi ti. A-a IV 28: samadhiparikkharati maggasamadhissa sambhara. 

38 The text has “not sleeping in the first, middle, and last [watches of] the night" but this must be 
due to a misunderstanding. In the suttas it is said that there should be devotion to wakefulness in the 
first and last watches of the night, but that in the middle one can lay down mindfully, e.g. M I 273: 
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constant mindfulness and awareness (sati-sampajanna), and a quiet, secluded dwelling-place. 


Two Kinds of Concentration 


Q. How many kinds of concentration are there? 

A. There are two kinds of concentration. The first is mundane concentration, the second 
is supramundane concentration)? The acquisition of the Noble Fruit is called 
"supramundane concentration"; the others [concentrations] are called “mundane.” 

407b10 Mundane concentration is subject to taints (sásava) is subject to fetters 
(samyojaniya) knots (ganthaniya)"" torrents (oghaniya), yokes (yoganiya), hindrances 
(nivaraniya), subject to holding (paramattha), to clinging (upadaniya), to defilement 
(sankilesika).*' This is called “mundane concentration.” The opposite of this is called 
“supramundane concentration.” 

Again, there are two kinds of concentration: wrong concentration (miccha-samadhi) and 
right concentration (samma-samadhi). 

What is wrong concentration? Unwholesome unification of mind is called “wrong 
concentration." Wholesome unification of mind is called "Right Concentration." Wrong 
concentration is to be abandoned. Right Concentration is to be developed. 

And again, there are two kinds of concentration: access-concentration (upacara- 
samadhi) and fixed concentration (appand-samadhi). 407b15 

The antecedent (pubbabhaga) of any concentration (samadhi or samapatti)—this is called 
“access-concentration.” The change-of-lineage (gotrabhü-anantard) immediately following?"— 
this is called “fixed concentration.” 


Three Kinds of Concentration 


Again, there are three kinds of concentration: concentration with thinking and exploring; 
concentration without thinking and with a slight degree of exploring; concentration 
without thinking and exploring.” 


Jagariyam anuyutta bhavissama, divasam cankamena_ nisajjaya avaraniyehi  dhammehi — cittam 
parisodhessama. Rattiya pathamam yamam cankamena ... parisodhessáma. Rattiyà majjhimam yamam 
dakkhinena passena sihaseyyam kappessama pdde padam accádháya, sato sampajàno utthanasannam 
manasi karitvà. Rattiya pacchimam yamam paccutthaya cankamena ... parisodhessama ti. The 7 requisites 
are all given in this sutta (M I 273-75): ... hirottappenamha samannagata, parisuddho no kayasamacaro ... 
vacisamacaro .. manosamüácüro, .. djivo, indriyesumha guttadvara, bhojane mattannuno, jagariyam 
anuyuttd, satisampajannena samannagata; ... Kiñca, bhikkhave, uttarim karaniyam? Idha, bhikkhave, bhikkhu 
vivittam senásanam bhajati ... So ... abhijjhaya cittam parisodheti; ... vicikicchaya cittam parisodheti. ... So 
ime parca nivarane paháya cetaso upakkilese pannaya dubbalikarane, vivicceva kamehi vivicca akusalehi 
dhammehi, savitakkam savicáram vivekajam pitisukham pathamam jhanam upasampajja viharati. Cf. Vibh 
243-44: ... samadaya sikkhati sikkhapadesu, indriyesu guttadvaro, bhojane mattannü, pubbarattapararattam 
jdagariyanuyogamanuyutto, sátaccam nepakkam bodhipakkhikanam dhammanam 
bhavananuyogamanuyutto. So abhikkante patikkante sampajanakari hoti, ... So vivittam senásanam bhajati 
.. pathamam jhanam upasampajja viharati ... 

?9 Patis | 48. Cf. Nett 77. 

3° The Chinese puts what corresponds to ganthaniyam before samyojaniyam, Æ 


447b07 it follows the same samyojaniyam ganthaniyam, 444%, order as in the Pali. 
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Bo 


HAW, but at 


See Dhs 584: lokiyam, sásavam, samyojaniyam, ganthaniyam, oghaniyam, yoganiyam, 
nivaraniyam, paramattham, upádàniyam, samkilesikam. Cf. Vibh 17. 
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Cf. Vism II1.6: ya ca appanásamadhinam pubbabhage ekaggatà, ayam upacarasamadhi. Pathamassa 
jhànassa parikammam pathamassa jhdnassa anantarapaccayena paccayo ti ddivacanato pana ya 
parikammanantara ekaggatà, ayam appandsamadhi ti. Cf. Vin-a 11 429: Tassevam anuyuttassa viharato idàni 
appana uppajjissatiti bhavangam vicchinditva nimittarammanam manodvaravajjanam uppajjati. Tasminca 
niruddhe tadevarammanam gahetva cattari parca và javanani, yesam pathamam parikammam, dutiyam 
upacaram, tatiyam  anulomam, catuttham gotrabhu, pancamam  appanácittam. Pathamam vā 
parikammarceva upacaranica, dutiyam anulomam, tatiyam gotrabhu, catuttham appanacittan-ti vuccati. 

m Patis | 48, D III 219: Tayo samadhi. Savitakko savicaro samadhi, avitakko vicaramatto samadhi, 


Q. What is [concentration] with thinking and exploring? 

A. The first jhàna is with thinking and exploring. The second jhana is without thinking, 
but with a slight degree of exploring. The remaining jhànas are without thinking and 
exploring. 

And again, there are three kinds of concentration. Namely, the concentration that is 
accompanied by rapture (piti-sahagata); the concentration accompanied by happiness; the 
concentration that is accompanied by equanimity.” 

The first and the second jhànas are accompanied by together with rapture, the third 
jhàna is accompanied by happiness and the fourth jhana is accompanied by equanimity. 
407b21 

And again, there are three kinds of concentration: wholesome concentration; resultant 
concentration; functional concentration. 

Q. What is wholesome concentration? 

A. The Noble Path, and the material and immaterial concentration developed by the 
learner and the commoner-this is called ^wholesome concentration." 

The Noble Fruit, and the material and immaterial realms into which the learner and the 
commoner are reborn-this is called "resultant (vipdka) concentration." 

The material and the immaterial concentration attained by the non-learner (asekha) is 
called “functional (kiriya) concentration.?? 


Four Kinds of Concentration 


And again, there are four kinds of concentration: sense realm concentration; material realm 
concentration; immaterial realm concentration; unincluded concentration.” 

Any practice (patipada), undertaking (samadana) of practice—this is called "sense realm 
concentration." ^? 


avitakko avicáàro samadhi. Cf. M III 162: Handa, danaham tividhena samádhim bhavemi ti, So kho aham, 
anuruddha, savitakkampi savicaram samadhim bhavesim, avitakkampi vicaramattam samadhim bhavesim, 
avitakkampi avicaram samadhim bhavesim. M-a IV 206: Avitakkampi vicaramattanti pancakanaye 
dutiyajjhanasamadhim. Avitakkampi avicaranti catukkanayepi pancakanaye pi jhanattayasamadhim. 

34 CF. Vism 111.12. Cf. M III 206: Handa, danaham tividhena samadhim bhavemi ti. So kho aham, ... 
sappitikampi samadhim bhavesim, nippitikampi samadhim bhavesim, satasahagatampi samadhim bhavesim, 
upekkhasahagatampi samadhim bhavesim. M-a IV 209: Sappitikan ti dukatikajjhanasamadhim. Nippitikan ti 
dukajjhanasamadhim. | Satasahagatanti tikacatukkajjhanasamadhim. | Upekkhasahagatanti catukkanaye 
catutthajjhanasamadhim pancakanaye pancamajjhanasamadhim. 

55 Patth | 157 (Be) Vipakdbyakatani kiriyabyakatani jhanangani sampayuttakanam khandhánam 
cittasamutthanananca rüpàánam jhanapaccayena paccayo. Abhidh-av-pt | 268: § 62. .. Atha và 
kiriyajhanabhütà samapattiyo kiriyapattiyo, kusalabhütà pana samapattiyo akiriyapattiyo, ... Dhs-a 295, Í 
577. Tattha khinásavassa puthujjanakale nibbattità samápatti yàva na nam samapajjati tava kusalava 
samápannakále kiriya hoti. Khindsavakale panassa nibbattità samapatti kiriyava hoti. Nidd-a |l 57: 
Ditthadhammasukhaviharissa và ti imasmimyeva attabhave kiriyajhanam samüpajjitva sukham uppdadetva 
viharantassa. Mp III 274: Silam panettha khindsavasilameva, bahusaccampi khinadsavabahusaccameva, vaca 
pi khinásavassa kalyanavacava, jhanani pi kiriyajjhananeva kathitani-ti veditabbani. Patis-a | 301: 
Tatrüpapannassd ti vipákavasena brahmaloke upapannassa patisandhibhavangacutivasena vattamanani 
cattari vipakajjhanani. Rüpárüpavacarajjhanasamapattisu kiriyabyakatani na vuttàni. Kincapi na vuttani, 
atha kho kusalehi samanapavattitta kusalesu vuttesu vuttaneva honti ti veditabbani. 

LC: "See Vibh 269 where the four jhànas are stated to be either vipaka or vipakadhamma or neither 
(nevavipakanavipakadhammadhamma). This is based upon the third triplet of the Abhidhamma-matika. 
For jhàna which is kiriya, see Dhs (577-82 and cp. Dhs $$1280-85 = Vibh 421 where the terms 
samapannassa, upapannassa and ditthadhammasukhavihárin correspond to the same distinction. The 
notion of kiriyacitta is not accepted in the Sarvastivadin abhidharma." 

ae Vism 111.23/p.88: Kamavacara samadhi, rüpávacara samadhi, arüpávacara samadhi, apariyapanna 


samadhi. 
9 eet IES fy. Cf. Vism 111.23/p.88: Tattha sabbapi upacárekaggatà kamavacaro samadhi: “Herein all 
unification of access (-concentration) is sense-realm concentration.” | take [E*%%/Tt to stand for 


L^ AX 


samādāna. In the Vim IE% can stand for samddana, samapatti, adhitthana, santhapeti, upasampada, 
upasampajja. Perhaps this passage is related to Vism 111.15: Tattha pathamasamannaharato patthaya yava 
tassa tassa jhànassa upacàram uppajjati, tava pavattà samadhibhavana patipada ti vuccati. Patis-a 1l 474: 
Patipadavisuddhi nama sasambhariko upacaro. 
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The four jhanas are called “material realm concentration.” 

The four immaterial attainments and [rebirth in the immaterial realm which is] the 
result of wholesome action (kammavipaka)—this is called “immaterial realm concentration." 

The concentration of the four Paths and the four Fruits—this is called “unincluded 
concentration.” 

And again, there are four kinds of practice of concentration: [concentration] of painful 
practice and sluggish direct knowledge; of painful practice and swift direct knowledge; of 
pleasant practice and swift direct knowledge; of pleasant practice and sluggish direct 
knowledge.?* 

[Herein,] there are these four kinds of men: (1) those with strong defilements; (2) those 
with weak defilements;? (3) those with sluggish faculties and (4) those with swift 
faculties.” [407c] 

When a man of strong defilements and sluggish faculties, who has painful practice and 
sluggish direct knowledge, gains concentration [it is called concentration of painful practice 
and sluggish direct knowledge]. 

When a man of strong defilements and swift faculties, who has painful practice and 
swift direct knowledge, gains concentration [it is called concentration of painful practice 
and swift direct knowledgel. 

When a man of weak defilements and sluggish faculties, who has pleasant practice and 
sluggish direct knowledge, gains concentration [it is called concentration of pleasant 
practice and sluggish direct knowledgel. 

When a man of weak defilements and swift faculties, who has pleasant practice and 
swift direct knowledge, gains concentration [it is called concentration of pleasant practice 
and swift direct knowledgel. 

Because of the strength of the defilements, a man with strong defilements overcomes 


55 A Il 149: Dukkhapatipada dandhabhinna, dukkhdpatipada khippabhinna, sukhapatipada 


dandhabhinna, sukhapatipada khippabhinna. Katama ca, bhikkhave, dukkha patipada dandhabhinna? Idha, 
bhikkhave, ekacco pakatiyapi tibbaragajatiko .. tibbadosajatiko .. tibbamohajatiko hoti, abhikkhanam 
mohajam dukkham domanassam  patisamvedeti. Tassimani pancindriyani mudüni patubhavanti— 
saddhindriyam, viriyindriyam, satindriyam, samadhindriyam, pannindriyam. So imesam pancannam 
indriyanam muduttà dandham anantariyam papunati dsavanam khayaya. ... 

59 The Chinese literally has “thick/dense defilements” ZAK and “thin/sparse/few defilements" 
ABHA. The character ZZ corresponds to ghana in Pali. 
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This passage is corrupt in the Chinese text and has been amended in accordance with the 
subsequent explanation and the Vism parallel. EKS, in accordance with the Taisho edition, had “[Here] 
the first of these four kinds of men has dense passion, and the second, rare passion; the third has keen 
faculties, and the fourth, dull faculties.” This is in contradiction with the subsequent explanations, 
which state that the first two men have strong defilements and the other two weak defilements, and 
that the third has dull faculties and the fourth sharp faculties. In the “Three editions” edition of the 
Vimuttimagga the 3rd man has slow wit and the 4th quick wit. 

Vism 1118-19, Dhs-a 183: Kilesindriyavasena capi etasam pabhedo veditabbo. Tibbakilesassa hi 
mudindriyassa dukkha patipada hoti dandha ca abhinna, tikkhindriyassa pana khippa abhinna. 
Mandakilesassa ca mudindriyassa sukha patipada hoti dandhà ca abhinna, tikkhindriyassa pana khippa 
abhinna ti. Iti imásu patipada-abhinnasu yo puggalo dukkhaya patipadaya dandhaya abhinnaya jhanam 
papunati, tassa tam jhanam dukkhapatipadam dandhabhinnanti vuccati. Sesesu pi eseva nayo. 

Cf. Pet 243: Tattha ye ditthicarità sattà, .. te cetasikena dukkhena anajjhosità. Tena vuccati sukha 
patipada ti. Ye pana tanhacarita sattà, te kamesu ajjhosita, ... te piyarüpam dukkhena patinissajjanti. Tena 
vuccati dukkha patipada ti. Iti ime sabbasatta dvisu patipadadsu samosaranam gacchanti dukkhayanca 
sukhayanica. Tattha ye ditthicarità satta, te dvidhà mudindriya ca tikkhindriya ca. Tattha ye ditthicarita 
sattà tikkhindriyà sukhena patinissajjanti, khippanca abhisamenti, tena vuccati khippabhinna sukha 
patipadá ti. Tattha ye ditthicarità sattà mudindriya pathamam tikkhindriyam upadaya dandhataram 
abhisamenti, te sukhena patinissajjanti, dandhanca abhisamenti. Tena vuccati sukhà patipadà dandhabhinna 
ti. Tattha tanhacarita satta dvidhà tikkhindriya ca mudindriya ca. Tattha ye tanhdcarita satta tikkhindriya 


? Cf. Vism 1119: Iti imásu patipadà abhiññāsu yo puggalo dukkháya patipadaya dandhaya ca abhiññāya 


samadhim pāpuņāti, tassa so samadhi dukkhàpatipado dandhabhinno ti vuccati. 


defilements with difficulty. Therefore his practice is painful. 

Because of the sluggishness of faculties, a man of sluggish faculties has to practise 
jhana for a long time to wake up his sluggish direct knowledge. Therefore, he is called [a 
man of] sluggish faculties. In this way all [the others] should be analysed. 

And again, there are four kinds of concentration, namely, restricted concentration with 
a restricted object (paritta-àrammana); restricted concentration with an immeasurable 
object (appamàna-àrammana); immeasurable concentration with a restricted object; 
immeasurable concentration with an immeasurable object. 

Q. What is “restricted concentration with a restricted object”? 407c10 

A. The concentration that is not gained at will and has an object that is of restricted 
strength" this is called “restricted concentration with a restricted object.” 

Q. What is “restricted concentration with an immeasurable object”? 

A. The concentration that is not gained at will and has an object that is of great 
strength—this is called “restricted concentration with an immeasurable object.” 

Q. What is “immeasurable concentration with a restricted object”? 

A. The concentration gained at will and has an object that is of restricted strength—this 
is called “immeasurable concentration with a restricted object.” 

Q. What is “immeasurable concentration with an immeasurable object”? 

A. The concentration that is gained at will and has an object that is of great strength— 
this is called “immeasurable concentration with immeasurable object.” 

407c16 And again, there are four kinds of concentration: concentration due to zeal 
(chanda-samadhi); concentration due to energy (viriya); concentration due to mind (citta); 
concentration due to investigation (vimamsa).^ 

What is attained by means of the development of zeal is "concentration due to zeal "; 
what is attained by means [of the development] of effort is concentration due to energy"; 
what is attained by means of the development of the mind is "concentration due to mind"; 
what is attained by means of the development of investigation is "concentration due to 
investigation." 

And again, there are four kinds of concentration: the concentration to which Buddhas 
attain, but not hearers (sávaka); the concentration to which hearers attain, but not Buddhas; 
the concentration to which both Buddhas and hearers attain; the concentration to which 
neither Buddhas nor hearers attain. 

The attainment" of great compassion (mahakaruna-samapatti) and the attainment of 


"^ ^ RB: “The text actually has ‘concentration’ rather than ‘object,’ which is copyist's error. 
According to the footnote in the Taisho edition to 'object' in the fourth answer the Three Editions 
have ‘concentration’ instead, i.e. the same error as in the first answer." 

The characters used for "powerful" are $52tE, which normally correspond to viriya. Here it might 
correspond to stra, “powerful, strong." Perhaps the Chinese translator interpreted vaddhita, “increased, 
extended," in the sense of "become strong," cf. MW s.v. vrddha. 

Vism 111.20: Tattha yo samadhi appaguno uparijhanassa paccayo bhavitum na sakkoti, ayam paritto. Yo 
pana avaddhite drammane pavatto, ayam parittarammano. Yo paguno subhavito, uparijhànassa paccayo 
bhavitum sakkoti, ayam appamano. Yo ca vaddhite arammane pavatto, ayam appamánàárammarno. ... 

“Herein, concentration that is unfamiliar/not-well-practised (appaguna) and incapable of being a 
condition for a higher jhana is limited. Whenever it occurs/proceeds with an object that is not 
increased, it is having a limited object. .." Cf. M III 161: yasmim kho me samaye paritto samadhi hoti, 
parittam me tasmim samaye cakkhu hoti. Soham parittena cakkhuna parittanceva obhasam sanjanami, 
parittani ca rüpàni passámi. Yasmim pana me samaye appamano samadhi hoti, appamaánam metasmim 
samaye cakkhu hoti. Cf. the 12™ and 15" triplets of the Abhidhammamatika. 

38 CL A139, 297 

* In Chinese Vimuttimagga text, and in other Chinese translations too, the character used for 
samapatti is the same as the one used for samadhi, 72, so one can only infer from the context and the 
Pali parallels which sense is intended. In the Pali only mahakarund-samapatti, phala-samapatti, and 
anupubba-samapatti are found, so this is likely what the original had here. 

The Pali commentators explain that eight samapattis can also be called samādhi because of the 
presence of unification of mind; see Vibh-a 463, Nett-a 167 (Be): Samapattisu hi patipatiya atthannam 
samapattinam samadhi ti pi namam samapatti ti pi. Kasma? Cittekaggatasabbhavato. Nirodhasamapattiya 
tadabhavato na samadhi ti nàmam. 
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the twin miracle (yamaka-patihariya) are concentrations of Buddhas and not of hearers.” 

The Fruit attainment of the learner (sekhiya-phala-samapatti) is a concentration of 
hearers and not of Buddhas. 

The nine successive attainments (anupubba-samapatti)™° and the Fruit attainment of the 
non-learner are concentrations of both Buddhas and hearers. 

The attainment of non-perception (asafind-samapatti)’” 
Buddhas nor hearers. 407c24 

And again, there are four kinds of concentration: the concentration that is for 
origination (uppdda) and not for cessation (nirodha); for cessation and not for origination; 
for both origination and cessation; for neither origination nor cessation. 

Q. What is “for origination and not for cessation"??? 

A. Wholesome and unwholesome concentration of the realm of sense-pleasures 
(kamadhatu)—this is called “for origination and not for cessation." 

The concentration of the fourfold Noble Path—this is "for cessation and not for 
origination." 

Wholesome material and immaterial concentration of the learner and the commoner is 
"for origination and cessation." [408a] 

All Fruit-concentrations'? and functional (kiriya) concentrations—this is "neither for 
origination nor for cessation." 

And again, there are four kinds of concentration: the first jhana; the second jhàna; the 
third jhàna; the fourth jhana.”° 

Seclusion from the five hindrances, the accomplishment of thinking, exploring, rapture, 
happiness and unification of mind—this is called "the first jhana.” 

Seclusion from thinking and exploring and the accomplishment of the other three 
factors—this is called "the second jhàna." 

Seclusion from rapture and the accomplishment of the other two factors—this is called 
"the third jhàna." 

Seclusion from happiness and the accomplishment of equanimity and unification of 
mind-this is called "the fourth jhana.” 408205 


is a concentration neither of 


Five Kinds of Concentration 


Again, there are five kinds of concentration, namely the first jhàna; the second jhàna; the 
third jhàna; the fourth jhàna; the fifth jhàna. 


*® These are two of the 6 knowledges not shared by disciples, but particular to Buddhas; see Patis | 
3, 125. 

346 The 8 material and immaterial concentration attainments plus nirodha-samápatti. The usual 
form is anupubba-vihára-samápatti; see D Ill 265, A IV 409ff; cf. M III 25ff. Sometimes in the 
Petakopadesa and some commentaries anupubba-samapatti is used instead. See Pet 136: Tattha katamáyo 
nava anupubbasamapattiyo? Cattari jhanani catasso ca artipasamapattiyo nirodhasamapatti ca. 

?7 The concentration that causes rebirth among the non-percipient-being gods (asaññasattā 
deva); see D 128, D-a I 118. 

i LC: "This passage is an expansion of the 10th triplet of the Abhidhamma-matika: 
acayagamino dhammá, apacayagamino dhamma and neither of these. Apacayagamin ‘bringing about 
disaccumulation’ refers to the magga as here. Acayagamin ‘bringing about accumulation’ is given here 
as kamavacara akusalacitta and kusalacitta, whereas in Dhs it includes all sásava kusalacitta and 
kusalacitta. See Dhs §§1013-15 and §{1397-99. Similarly, in the neither category, we have here phala and 
kiripa concentration. Should this be phala and vipaka concentration? Or, phala and avydkata 
concentration? In the latter case, we would have no conflict with Dhs. Otherwise, one of vipdka and 
kiriya would be missing from the Chinese list. So Vim has simply taken kusala rüpávacara and 
artipavacara from the dcayagamin category and placed it in a new category of ‘both’. This doesn't seem 
all that unreasonable, but Buddhaghosa perhaps considered it unorthodox; cf. Kv 356." 

%49 Phalasamadhi. Cf. A-t 11 48 (Be): phalasamadhi ti catüsu pi ariyaphalesu samādhi. Cf. D-a 111 1007: 
Idha phalasamapattijhanani, khinásavassa aparabhage nibbattitajhanani ca kathitani. 

d See Vibh 263 for this enumeration of the 4 jhànas. 

In the Chinese only four jhànas are explained instead of five.. The fourth is given as the 
seclusion from happiness, but then there is only “which is called equanimity and mental unification,” 
Prite ù. The translation has been amended in accordance with Vibh and the Tibetan quotation. 
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There are five jhanas in accordance with the five jhana factors of thinking, exploring, 
rapture, happiness, and unification of mind. 

Separated from the five hindrances and endowed with five factors—this is called “the 
first jhana.” 

Separated from thinking and endowed with four factors—this is called “the second 
jhana.” 

Separated from thinking and exploring, and endowed with three factors—this is called 
“the third jhana.” 

Separated from thinking and rapture, and endowed with two factors—this is called “the 
fourth jhana.” 

Separated from thinking and happiness, and endowed with two factors—equanimity 
and unification of mind—this is called “the fifth jhàna." 


Why Four and Five Jhanas are Taught 


Q. Why are four and five jhanas taught? 408a10 

A. Because two [kinds of] men are taken,” there are two kinds of second jhana, namely, 
without thinking and exploring, and without thinking and with a slight degree of exploring. 

There is a meditator who produces the first jhàna with facility, and [then] produces the 
second jhàna?? He comprehends, recollects and considers the coarseness of thinking and 
exploring, also he knows the disadvantages of thinking and exploring, and produces the 
second jhàna which is without thinking and exploring. Thus he practises the four jhànas 
successively. 

Again, there is another one who has already produced the first jhàna with facility and is 
now producing the second jhàna. He comprehends, recollects and considers the coarseness 
of thinking and knows the disadvantages of thinking. He discerns [the state] without 
thinking, which has a slight degree of exploring (vicaramatta), and produces the second 
jhana. Thus he practises the five jhanas successively. 

Therefore, the five jhanas are taught.” 

And again, there are five kinds of concentration, namely, the five-factored right 
concentration: pervading with rapture (pharana), pervading with happiness, pervading of 
mind, pervading with light and the reviewing-sign.? 

Here in the first and the second jhànas there is “pervading with rapture.” In the third 


Vibh 264f: Idha bhikkhu yasmim samaye rüpüpapattiyaà maggam bhaveti vivicceva kamehi ... pathamam 
jhanam upasampajja viharati pathavikasinam, tasmim samaye pancangikam jhanam hoti, vitakko, vicaro, 
piti, sukham, cittassekaggatà. Idam vuccati pathamam jhanam. Avasesa dhamma jhanasampayutta. Idha 
bhikkhu ... avitakkam vicaramattam vivekajam pitisukham dutiyam jhanam upasampajja ... caturangikam 
jhanam hoti, vicaro, piti, sukham, cittassekaggata. ... Idha bhikkhu ... vitakkavicaranam vüpasamá ... tatiyam 
jhanam .. tivangikam jhanam hoti, piti, sukham, cittassekaggata. .. Idha bhikkhu ... pitiyà ca viraga ... 
catuttham jhanam ... duvangikam jhanam hoti, sukham, cittassekaggatà. ... Idha bhikkhu ... sukhassa ca 
pahana .. pancamam jhanam .. duvangikam jhanam hoti, upekkhà, cittassekaggata. Idam vuccati 
parncamam jhanam. Cf. Dhs § 176ff, Vism 111.21 & 25 /p.88 

Dasabalasrimitra (251a): "The scripture of the Ariyasthavira Nikaya declares five jhanas, namely: 
Endowed with thinking and exploring, rapture, happiness and unification of mind, the first jhana is 
endowed with five factors; endowed with exploring, rapture, happiness and unification of mind, the 
second jhana is endowed with four factors; endowed with rapture, happiness and unification of mind, 
the third jhana is endowed with three factors; endowed with happiness and unification of mind, the 
fourth jhana is endowed with two factors; endowed with equanimity and unification of mind, the 
fifth jhana is endowed with two factors.” 

32 The v.l. in the Taisho ed. is taken here. The text reads: "Because the result depends on two [kinds 
of] men.” 

33 The Chinese phrases the preceding and following sentences as a question and answer but this 
does not fit here. 

354 Dhs-a 178 Sannisinnadevaparisaya kira ekaccanam devanam vitakko eva olārikato upatthasi, 
vicarapitisukhacittekaggata santato. Tesam sappáyavasena sattha caturangikam avitakkam vicaramattam 
dutiyajjhánam nama bhájesi. 

55 As elsewhere in Chinese texts, there is a mix-up of the characters used for saññā and nimitta. 
here. 
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jhana there is “pervading with happiness.” The knowledge of others’ minds is called 
“pervading of mind.” The knowledge of the divine eye is called “pervading with light.” The 
The reviewing-knowledge of one who emerges from this or that concentration is the 
“reviewing-sign.””” This is called "five-factored right concentration.”408a20 

And again, there are five kinds of concentration, namely, right concentration 
connected with the fivefold knowledge: 

(1) The individual knowledge arises: “This concentration leads to present happiness and 
to resultant happiness in the future (ayatim sukha-vipaka)” 

(2) [The individual knowledge arises:] "This concentration is practised by the Noble Ones 
and is free from worldliness (niramisa).” 

(3) [The individual knowledge arises:] "This concentration is practised by wise men." 

(4) [The individual knowledge arises:] "This concentration is peaceful and exceedingly 
happy, it is attained through tranquillizing, accomplished through one-pointedness; it is not 
checked by forceful suppression." 

(5) The individual knowledge arises: “I enter upon this concentration mindfully and 
emerge from it mindfully." ? 

And again, when having analysed the meditation subjects, having analysed the practice 
of objects (arammana-bhavana?), and what is inferior, middling, or superior [in them], then 
concentration is of many kinds; yet each of all of these concentrations is to be understood 
as being included in four concentrations.” 


59 — Cf Vibh 334 § 804. Tattha katamo pancangiko sammasamadhi? Pitipharanatà, sukhapharanata, 


cetopharanata, üàlokapharanatà, paccavekkhanánimittam. Dvisu jhànesu panna pitipharanatà. Tisu jhànesu 
panna sukhapharanatà. Paracitte nànam cetopharanata. Dibbacakkhu àlokapharanatà. Tamha tamha 
samadhimha vutthitassa paccavekkhanananam paccavekkhananimittam. Ayam vuccati pancangiko 
sammasamadhi. Cf. Vibh-a 420f, Patis | 48, Patis-a | 125f, D III 277, D-a 1059, Nett 89. 

at JE(R4ESE, lit. “it is not overcome by samsara” or “it does not overcome/suppress samsara,” 
which must be due to the translator misunderstanding the difficult compound na sasankhara-niggayha- 
varitavata, "not blocked and checked by forceful suppression” (= Bh. Bodhi's translation; Connected 
Discourses of the Buddha | p. 117 and 371 n. 88.) as na samsara-niggayha. 

5* This passage is cryptic in the Chinese. The fourth knowledge is given two times, with some 
different characters for the same Indic terms. (Vim 408a23- 
24 | HL EL PIT ATS LR MAREE ^ ILE EERE). This confused EKS 
and caused them to make the first knowledge part of the introduction. This duplication might be due 
to the Chinese translator forgetting to remove his alternative translation, or it might be due a copyist 
inserting a translation in more legible and modern characters. The punctuation in the Taisho edition 
leads to further confusion, e.g., the “I” (<%) in the last passage belongs to the next knowledge. 

Vibh 334: § 804, A Ill 24, D Ill 278: katamo paficananiko sammásamádhi? Ayam samadhi 
paccuppannasukho ceva àyatinca sukhavipáko ti paccattanneva nanam uppajjati. Ayam samadhi ariyo 
niramiso ti ... Ayam samadhi akápurisasevito ti .. Ayam samādhi santo panito patippassaddhaladdho 
ekodibhavadhigato na sasankharaniggayha-varitagato ti ... So kho panadham imam samadhim sato 
samapajjami sato vutthahami ti paccattanneva nanam uppajjati. Ayam pancananiko sammasamadhi. Evam 
pancavidhena nanavatthu._ 

s This closing paragraph suggests that the fourfold classification (sense realm, material realm, 
immaterial realm, and unincluded concentration) is the basic one despite all subdivision because it 
includes all kinds of concentration. 
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CHAPTER 5: SEARCHING FOR A GOOD FRIEND 


Q. Now, how is concentration brought about? 

A. If a beginner meditator wishes to generate jhana-concentration, he should search for 
a superior good friend. [408b] Why? When a beginner meditator wishing to generate jhana- 
concentration in order to obtain the supreme concentration is apart from a good friend, he 
will not accomplish [concentration] partaking of steadiness (thitibhagiya). As is said in the 
Suttas: “Meghiya bhikkhu partakes of falling back (hanabhagiya).”*°° It is like a man who sets 
out alone on a distant journey with no companion to guide him, going by himself as he 
wishes like an elephant that is not guided by the goad. If a meditator who [desires to] 
practise, goes and finds a good friend, who expounds him the Dhamma and teaches him the 
Discipline (vinaya), and makes him accept it, showing him to remove afflictions, and obtain 
wholesome states, then he should follow his instructions and practise and endeavour 
arduously to obtain the supreme concentration. 


Qualities of the Good Friend 


The good friend is like a wealthy merchant chief respected by all. He is like a kind good- 
hearted person. He is like a kind parent. He is like one who chains an elephant to make it 
immovable. He is like a royal chariot driver who makes the [horses] comply to go forward 
or stand still. He is like a man [on a boat] who holds the rudder to get the right course. He 
is like a physician who cures a disease to eliminate suffering. He is like the rain from 
heaven which moistens and benefits the plants. He is like a mother who nurses her child. 
He is like a father who guides his son. He is like a parent who wards [a child] from perils. 
He is like a friend who helps. And he is like a teacher who instructs [his pupils]. All 
wholesome states depend on him for their fulfilment. Therefore the Blessed One declared to 
Ananda: “Good friendship is the whole of the holy life.”**' Therefore, one should search for a 
superior good person,” for a good friend. 

Q. What is the meaning of "superior good friend"? 408b14 

A. The [first] meaning is that he is one who is accomplished to some extent. He is one 
who clearly understands the Suttas, Abhidhamma and Vinaya. The [second] meaning is that 
he is one who is fully accomplished. He is one who clearly understands the different kinds 
of kamma, has skill in the direct knowledges (abhinna) and has vision (dassana) of the Four 
Noble Truths.” 

These two kinds of men are accomplished in virtuous qualities. They should be 
searched for. If these two kinds of men accomplished in virtuous qualities cannot be found, 
a good friend endowed with seven factors should be searched for. 

Q. What are the seven factors? 

A. He is loveable, respectable, venerable, he is one who speaks and can bear speech, he 
is a speaker of profound talk, and is not committed to unsuitable causes. 


?? ^ Untraced. Cf. A V 357 Idha Meghiya  bhikkhu kalyanamitto hoti kalyanasahayo 


kalyanasampavanko. Aparipakkaya Meghiya cetovimuttiya ayam pathamo dhammo aparipakkaya 
samvattati. 

d S 1 87-8: Sakalam eva hidam Ananda brahmacariyam yad idam kalyána-mittatà kalyana-sahayata 
kalyana-sampavankata. Cf. A V 351-52: Idhávuso, bhikkhu — kalyánamitto hoti kalyanasahayo 
kalyanasampavanko. Sambodhipakkhikanam, àvuso, dhammanam ayam pathama upanisà bhavanaya. ... 
Kalyanamittassetam, bhikkhave, bhikkhuno patikankham ... parinava bhavissati udayatthagaminiya pannaya 
samannagato ariyaya nibbedhikaya samma dukkhakkhayagaminiya. 

s Sn-a | 331: .. tasmá have sappurisam bhajetha. Kidisam sappurisam bhajetha? Medhavinanceva 
bahussutarica, panndsampattiya ca medhàvinam vuttappakarasutadvayena ca bahussutam. 

95 Two persons are intended: The first is one who has book-knowledge, but not full practical 
knowledge, and is therefore “accomplished to some extent (£jPrEXSE)" The second person is the 
arahant, who is "fully accomplished" (P/r&pis). Cf. Vism 111.62-65. 


di A IV 32: Sattahi bhikkhave dhammehi samannagato bhikkhu mitto sevitabbo ... Piyo hoti manápo 
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Q. What is “loveable”? 408b20 

A. This is dependent on two kinds of conduct: wholesome speech to those he dwells 
together with (saddhivihari), and to gladly understand [them] without difficulty—this is 
called “loveable.” 

“Respectable” means that he has virtuous conduct, is calm and quiet, guards [his sense- 
faculties], is endowed with mindfulness, and has no desire to speak much-this is called 
“respectable.” 

“Venerable” means that he has much learning, is endowed with good qualities, knows 
meditation, and is revered—this is “venerable.” 

“One who speaks”: thinking “Let my speech be lovable, respectable, venerable and 
fruitful.” Only to benefit others and out of esteem for the Dhamma, he restrains [others 
from doing things] that ought not to be done and helps [them] to the end without 
forsaking. This is called “one who speaks.” 

“One who can bear speech” means that he is able to understand without hesitation and 
impropriety, and that his speech has the general characteristics of that of a noble one. This 
is called “one who can bear speech.” 408b27 

“A speaker of profound talk” means that he penetrates the meditation subjects 
(kammatthana). When he analyses, perceives, recollects, attends, fixes, pursues, all of these 
are due to the grasping the sign (nimitta, lakkhana) of what is spoken well in accordance 
with the Dhamma. When he, in accordance with the Dhamma, does not grasp the sign of 
the defilements, he is able to cause cessation [of the defilements]. This is called “a speaker of 
profound talk.” 

“Not committed to unsuitable causes” [408c] means that he avoids unsuitable causes 
such as family, clan, dwellings, building-work, groups (of students), recitation and writing.” 
But if he practises in a place adequate for the goal, and obtains ease (phasu), then in that 
place he can live. This is “not committed towards unsuitable causes.” 

The good friend endowed with these seven qualities can be searched for. 


The Search for a Good Friend 


Q. How should one search? 


A. If one knows that in such and such a monastery there is one who has these qualities 
and is respected, and if he is a teacher of meditation, one should go to him. If one does not 


ca, garu ca, bhavaniyo ca, vattà ca, vacanakkhamo ca, gambhiran ca katham kattà hoti, no ca atthane 
niyojeti. Cf. Vism 98; Nett 164. 

* Nett-a 250 (Be): Vattati kalena vakkhamitiddipanicadhamme attani upatthápetvà sabrahmacarinam 
ullumpanabhave thatva vattà. S-a | 123: Vattati odhunanavattà. Bhikkhünam ajjhacaram disva ajja 
kathessami, sve kathessami ti kathavavatthanam na karoti, tasmim tasmim yeva thane ovadati anusasatiti 
attho. S-a Il 241: Vattati pare yadicchakam vadati yeva. Cp-a 288: ... codako papagarahi vattā ... 

366 — The Chinese is cryptic. Cf. Nett-a 250 (Be): Vacanakkhamoti dhammam samvannento parehi 
asamhiro hutva tesam pucchavacanakkhamataya vacanakkhamo. S-a | 123: Vacanakkhamoti vacanam 
khamati. Eko hi parassa ovadam deti, sayam pana annena ovadiyamano kujjhati. .. A-a IV 24: 
Vacanakkhamoti vacanam khamati, dinnam ovadam karoti. 

37 The Chinese is difficult to follow. For the sign of defilements, kilesanimitta, see 454c04. 

Cf. Cp-a 288: .. sutasampattiya sattanam hitasukhavaham gambhiram dhammakatham katta hoti, 
cágasampattiyà appiccho hoti santuttho pavivitto asamsattho, viriyasampattiya araddhaviriyo hoti sattanam 
hitapatipattiyam, satisampattiya upatthitasati hoti anavajjadhammesu, samadhisampattiya avikkhitto hoti 
samahitacitto, panndsampattiya aviparitam pajanati, so satiyà kusalakusalanam dhammadnam  gatiyo 
samanvesamano panndya sattanam hitahitam yathabhütam janitva samādhinā tattha ekaggacitto hutva 
viripena ahita satte nisedhetva hite niyojeti. Nett-a 251 (Be)  Gambhiranca katham kattati 
saccapaticcasamuppádáàdim, aññam va gambhirakatham katta. A-a IV 24: Gambhiranti guyham rahassam 
jhananissitam vipassanamaggaphalanibbananissitam. Abhidh-av-pt Il 215: Gambhiranca katham kattati 
tiracchanakatham akathetva dasakathavatthupatisamyuttam gambhirameva katham katta. 

99 Cf. the obstructions, palibodha, at Vism 11I.29/p.90. In Pali the terms niyojeti € niyojaka have 
the sense of urging others, see Cp-a 288 in the preceding fn. Cf. Nett-a 251: Na catthane niyojakoti 
dhammavinayádim adhammavinayddivasena avatva dhammavinayddivaseneva dipanato na ca atthane 
niyojako. Abhidh-av-pt II 215: No catthane niyojakoti appavattitabbatthánabhüte ahite na niyojako. 
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know of such a person, but a fellow-student knows, then one should go to visit him in 
person. 

At the proper time, and in accordance with the rules, [one approaches the fellow- 
student] and not yet stating one’s intentions, one salutes him respectfully, asks about his 
day-to-day life, and then consults him as to where one should go, thus: “In which country 
and in which monastery are there numerous quiet dwelling places? Are there communities 
(sangha) of meditators there? Is there a meditation teacher there? If so, for what practices 
and for what qualities is he honoured by all"? Thus one should ask. 

The fellow-student should answer: “In such and such a country, in such and such a 
monastery, there are such numerous [peaceful dwelling places and communities of] 
meditators and there is such a meditation teacher who is honoured by all.” 408c10 

When one has heard this, and has deeply considered it, one rejoices and should go to 
that place to visit that teacher and practise [the meditation subject that] one receives . 

Adjusting one's robes, one should go to one's preceptor (upajjhaya) and tell him about 
one's aspiration: “O preceptor, listen to me. I should go to visit the meditation teacher in 
person." 

The preceptor should listen and reply: Very well! | too rejoice. [The visiting of] that good 
man (sappurisa) is what is to be done.*” This is called dwelling together with a good man. A 
good man is to be practised with. It is the practice that is in accordance with the Dhamma 
(anudhamma). When one sees and hears him, one obtains great benefit, let alone when 
dwelling together with him. You should go to him. Having gone there, be careful and don’t 
be negligent. 

If one can diligently practise and train with the good man, at one time or all the time, 
one [should] increase faith, respect and sincerity [towards him] One should speak 
wholesome words, guard the body and the mouth, awaken understanding and practise. 
One should [then] attain perfection.” 408c18 

All depends on the teacher. One must not give rise to contempt towards him. Just as 
a newly-wed bride going to serve her father-in-law and mother-in-law, one should give rise 
to conscience and shame towards him. One should listen to him and accept his instructions 
and admonishments. 

If one sees that his pupils lack robes or medicines, when one goes, one arranges [what 
is lacking] according to the rule. 

When he has been taught the Dhamma, has been instructed and admonished, and is 
dismissed, the meditator adjusts his robes, circumambulates the teacher and bows at his 
feet.” 

When he is going on the way (to the monastery where the teacher lives), and there is a 
bathing-site along the path in an orchard outside [the village], he should go to that spot, and 
place his bowl, robes, sandals, water-jar and meditation-mat on a high place which is not 
near the water. He should bathe without making noise. After bathing, he tidies and adjusts 
his robes, puts on the upper-garment (uttardsanga), and, carrying bowl, robe and the 
meditation mat on his right shoulder, rolls the double cloak (sanghati) and puts it on top of 
his shoulder. 

On entering a monastery, he lowers his umbrella and circumambulates the stupa. If he 


*°9 The Chinese text is unclear, but presumably #A, sappurisa, refers to the good friend, 
kalyánamitta, not to the monk who is in search. In Pali texts sappurisa and kalyanamitta are used 
alongside each other, e.g. Dhp-a II 111: ... kalyanamitta ceva sappurisà ca, te bhajetha payirupasethati; Th-a 
Il 109 on Th v.264: Papamitte vivajjetva, bhajeyyuttamapuggalam; Ovàde cassa tittheyya, patthento acalam 
sukham. ... Tattha papamitteti akalyanamitte asappurise hinaviriye. ... Bhajeyyuttamapuggalanti sappurisam 
panditam kalyanamittam ovadanusdsanigahanavasena seveyya. Th-a III 61: ... tadise sappurise kalyanamitte 
bhajantu sevantu. 

?? The Chinese in this section is often unclear as to whom is being referred to, etc, and difficult to 
follow. It appears to be garbled. 

?' This passage is garbled in the Chinese. It has: “He teaches the Dhamma, instructs and 
admonishes, until about to be dismissed, he goes and sits and teaches through good dhammas, the 
meditator .." Because the next part is on entering the monastery of the good friend, could it be that 
this part is the end of the advice by the preceptor of the one in search? 


sees any bhikkhu, he should go to him and ask: “Is there a meditator in this place? [If there] 
isn't, is there one who wears refuse-rag robes (pamsukülika)? Isn't there one who eats 
begged-food (pindapatika)? Isn't there a teacher of discipline? Where does he dwell? How 
does one go to his dwelling? [409a] If there is one, | should go him. If this person isn't there 
and if there is a teacher of discipline, then | should also go to him. If there is no teacher of 
discipline, who is the senior monk (thera)? | should go to him." 

If the monk who receives one is more more senior [than oneself], one should not hand 
him one's bowl and robe, but if he is junior, one should. If there is no one to receive one, 
one places one's bowl and robe on the ground. When one sees the senior monk, one bows 
at his feet and sits at one side. 

According to the rules [for resident monks],” a resident monk provides one with a seat 
and water, and [shows] the bathing-place. He gives information, puts away one's bowl and 
robe and shows the toilet. 

[According to] the rules for visitor monks, before sundown one should go around in the 
monastery. 

If one sees a teacher of discipline, one should talk with him and ask him concerning 
doubtful points, offences and non-offences. Or, if one sees a teacher of Abhidhamma, one 
should inquire about wisdom sprung from practice, about the aggregates, sense-bases and 
elements and about kamma. If one sees an ascetic, one should inquire about wisdom 
associated with the ascetic-qualities (dhuta-guna). If he lives there, one should go daily to 
make inquiries. 

If one wishes to leave, one folds and piles up the bedding [in the lodging] and bows at 
the senior' monk's feet and informs that one leaves. These are the rules for visiting monks. 
409212 

In the monastery the meditator should live in close association with the meditation 
teacher. When the meditation teacher arrives, one should take his bowl and robe, even 
though he is junior? 

If in accordance with the teachings of the teacher, one should do [something, one 
should immediately practice it] or if one should not do [something], one immediately should 
not do it and should let go of it. This is the first of what is to be done and it must be 
practiced. 

If he (ie, the teacher) wishes to teach people, one lets them learn first [as these] 
meditators learn teachings one has already done before. (4:72 \ 21714) [Im the 
meantime] one looks after the [teacher's] dwelling-place and arranges his bowl and robes. 
409a16 After some time has passed by, he, knowing the right time, approaches the teacher 
of meditation, worships him respectfully, and should sit silently for a little while. 

If the meditation teacher asks what one wants, one should speak about one's wish. If 
he does not ask, then one should not speak. Thereupon should he ask for tooth-sticks and 
water for washing, etc, one should prepare and serve these in the proper way. 

When the time for going on alms-round arrives, he should go to the teacher and ask, in 
accordance with the rule,” what should be done. 

When the meal-time arrives, one should wash the teacher's feet, arrange his seat, give 
him his bowl and ask the teacher to take as much as he wants from one's own bowl. 
Having put down one's own bowl, one takes out [the food one does not need] and shares it 
with [his other] disciples. Thus one helps and thus one has no difficulties. After finishing the 
meal, one takes the teacher's bowl, washes it entirely, and puts it in its place. 

Knowing the right time, he approaches the teacher of meditation, worships him 
respectfully, and should sit silently for a little while. Should the teacher ask, then one 


?? What is described here are duties for visiting monks and resident monks (ágantukavatta & 


avasikavatta) given in detail in the Vattakkhandhaka of the Vinaya Pitaka at Vin Il 207-209 
373 


the Chinese translator misunderstood the original. Vism (111.68/p.100) has “If the teacher is junior, he 


should not consent to the teacher's receiving his bowl and robe, and so on,” sace dcariyo daharataro 
hoti, pattacivarapatiggahanádini na saditabbani. 

?^ This would refer to duties such as giving the robes, bowl, etc, as part of the upajjhayavatta at 
Vin II 222. 
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should speak about one’s wish. Should the teacher not ask, one worships him respectfully 
and asks him to listen: “I shall now say what | wanted to say from the start. If I am 
permitted, would like to ask.” Should the teacher permit, one says everything. Should the 
teacher not ask, one should worship him. 

When one has found the right time, one should say: “I have come for a reason. Please, 
teacher, listen to what I say.” If the teacher listens, one should tell him everything that one 
wants. The teacher says, "Very well! | shall instruct you according to the rule and you 
should accept it." 

Therefore, the Blessed One [409b] spoke these verses:” 


By [going at] the right time and closely associating, 
And by making his mind free from arrogance, 
One who leads the holy life can protect the Dhamma. 


Like a tree that is not [swayed by] winds, 
One recollects the Dhamma and practises, 
Until the joy of Dhamma becomes one's own happiness. 


Dwelling in the Dhamma, comprehending the Dhamma, 
One should speak on the Dhamma as it really is, 

One should not defame the Dhamma, 

[Through] frivolous talk, sorrowing, and merriment. 


Anger, indolence, wrath, greed, pride, delusion, 
Craving, passion, obstinacy, and so on— 
By practising, one entirely overcomes [these]. 


One guards the good, not one’s own pride, 
Understanding wholesomemess, one’s words are sincere. 
For the sake of [attaining] concentration, 

One sincerely understands and learns. 


If a man is always heedless, 

Wisdom sprung from learning doesn’t grow. 
If a man understands the True Dhamma, 

He is respected by gods and humans, 
Respected, he is confident of mind. 


Much learning can protect the Dhamma, 
It causes one to attain the happiness of learning. 


Thus the qualities that are in accordance with the Dhamma 
Can be practised and give rise to the supreme liberation 
That is achieved by the wise person. 


If one has such a kind of teacher, 
One should practise heedfully. 409b16 


zx Not traced. 
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CHAPTER 6: TREATISE ON TEMPERAMENTS (CARITANIDDESA) 


Kinds of Temperament 


Now, when the teacher (ácariya) on whom one depends has observed one's temperament (carita or 
cariya) for some days he should teach a meditation subject (kammatthàána) suitable to one's 
temperament. 

Here, temperament means the fourteen kinds of temperament: 


1 greed temperament (rága-cariyad), 

2. hate temperament (dosa-cariya), 

3. delusion temperament (moha-cariya), 

4. faith temperament (saddha-cariya), 

5. intelligence temperament (buddhi-cariya), 

6. thinking temperament (vitakka-cariyad), 

7. greed and hate temperament (raga-dosa-cariya), 

8. greed and delusion temperament (raga-moha-cariya), 

9. hate and delusion temperament (dosa-moha-cariya), 

10. [greed, hate and delusion-] in-equal-parts temperament (rága-dosa-moha-samabhága-cariya), "^ 
11. faith and intelligence temperament (saddha-buddhi-cariya), 

12. faith and thinking temperament (saddha-vitakka-cariya), 

13. intelligence and thinking temperament (buddhi-vitakka-cariya), 

14. [faith, intelligence and thinking-] in-equal-parts temperament (saddha-buddhi-vitakka-samabhaga- 


cariya). 
Again, various other temperaments can also be known, [such as] craving, views, and conceit (tanha-, 


ditthi-, mana-), etc. Thus, the greed temperament, the inclination towards greed (lobha) and the nature of 
being attached to pleasure—these do not differ in meaning." [409c] 


Fourteen Persons 
Fourteen persons proceed from the fourteen kinds of temperament: 


1 the person with a greed temperament (ragacarita puggala), 

2. the person with a hate temperament, 

3. the person with a delusion temperament, 

4. the person with a faith temperament, 

5. the person with an intelligence temperament, 

6. the person with a thinking temperament, 

7. the person with a greed and hate temperament, 

8. the person with a greed and delusion temperament, 

9. the person with a hate and delusion temperament, 

10. the person with a [greed, hate and delusion] in equal parts temperament, 


- 
-— 


the person with a faith and intelligence temperament, 

12. the person with a faith and thinking temperament, 

the person with an intelligence and thinking temperament, 

14. the person with a [faith, intelligence and thinking-] in-equal-parts temperament. 


= 
Mid 


7^ Cf Pet 140: Tattha yani cha puggalamulani tesam nikkhipetva ragacarito, dosacarito, mohacarito, 


ragadosacarito, ragamohacarito, dosamohacarito, samabhagacarito,... Pet 144: Tattha ragadosamohasamabhagacaritassa 
puggalassa visesabhagiyam jhanam hoti, ... Vism Ill. 74 mentions (and rejects) this classification: Keci pana ragadinam 
samsaggasannipatavasena apara pi catasso, tathà saddhadinan-ti imahi atthahi saddhim cuddasa icchanti. 

?/ The Chinese is cryptic. The end of the next section is similar. Cf. Vism III 74/p.101: Evam pana bhede vuccamane 
ragadinam saddhadithipi samsaggam katva anekà cariya honti, tasma sankhepena chaleva cariyà veditabba. Cariya, pakati, 
ussannatati atthato ekam. Vism II1.78/p.102: Apare tanhàmanaditthivasena aparapi tisso cariyà vadanti. Tattha tanha 
rágoyeva, mano ca tamsampayuttoti tadubhayam ràgacariyam nativattati. Mohanidanatta ca ditthiya ditthicariyà 
mohacariyameva anupatati. 
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Thus the person with a greed temperament, the person with a greed [and delusion] temperament 
and the person with greed, [hate and delusion] temperament are inclined to greed and have the nature 
of desiring pleasure—these are called “persons with a greed temperament." 

His greed is constantly active and greed is predominant (adhika)-this is called "greed 
temperament." Thus all [temperaments] should be explained. 409c06 


Seven Persons 


Now, when these fourteen persons are abridged they become seven persons. Thus, the person with a 
greed temperament and the person with a faith temperament are one; the person with a hate 
temperament and the person with an intelligence temperament are one; the person with a delusion 
temperament and the person with a thinking temperament are one; the person with a greed and hatred 
temperament and the person with a faith and intelligence temperament are one; the person with a 
greed and delusion temperament and the person with a faith and thinking temperament are one; the 
person with a hate and delusion temperament and the person with an intelligence and thinking 
temperament are one; the two in-equal-parts temperaments are one? 

Q. How are the person with a greed temperament and the person with a faith temperament one? 

A. In the person with a greed temperament, faith on the side of the wholesome (kusalapakkha) is 
predominant due to its qualities being proximate to greed." 

Again, in three ways greed and faith are one: in the sense of agreeableness (ittha), in the sense of 
searching for qualities (guna), and in the sense of non-abandoning. 409c14 

Herein, greed means thoughts of desire; faith means thoughts of wholesomeness. Greed means the 
search for sense-desire qualities (kama-guna); faith means the search for wholesome qualities. Greed has 
non-abandoning of the non-agreeable as characteristic; faith has non-abandoning of the agreeable as 
characteristic?" Therefore, the greed temperament and the faith temperament are one. 

Q. How are the person with a hate temperament and the person with an intelligence temperament 
one? 

A. In a person with a hate temperament, wisdom on the side of the wholesome is predominant due 
to its qualities being proximate to hate. 

And again, in three ways hate and intelligence are one: not sticking, searching for faults (dosa), 
repulsion. 

Herein, as a person with a hate temperament does not stick [to others] so an person with an 
intelligence temperament does not stick to formations. As a person with a hate temperament searches 
faults [in others], so a person with an intelligence temperament searches the faults of formations. As a 
person with a hate temperament shuns [others], so a person with an intelligence temperament shuns 
the formations. Therefore, the person with a hate temperament and the person with a intelligence 
temperament are one because of equality? 

Q. How are the person with a delusion temperament and the person with a thinking temperament 


78 See preceding footnote. 

?? Cf. Nett-a 273 (Be): Rágacarito ti ragasahitam caritam etassá ti ragacarito. Ragena va carito pavattito rágacarito, 
ragajjhasayo ragadhiko ti attho. Esa nayo sesesupi. 

Raga = saddha; dosa = buddhi; moha = vitakka; raga-dosa = saddha-buddhi; raga-moha = saddha-vitakka; dosa- 
moha = buddhi-vitakka. The two “in-equal-part temperaments” are the person with a greed, hate and delusion 
temperament and the person with a faith, intelligence and speculation temperament. 

31 Vism II1.75/p.102: Tattha yasmá rágacaritassa kusalappavattisamaye saddha balavati hoti, ragassa dsannagunatta. 
Vism-mht | 121: Saddha balavati hoti ragussanne santane tadanugunassa dhammassa niyogato adhikabhavasambhavato. 
Tendha rdgassa dsannagunattati, sinehapariyesanapariccajanehi sabhagadhammattati attho. Sabhago hi durepi 
dsanneyevati sabhagatalakkhanamidha dsannaggahanam. Yatha hi akusalapakkhe rāgo siniddho natilukho, evam 
kusalapakkhe saddha. 

5? Vism III.75/p.102: Yathā rágo vatthukame pariyesati, evam saddha siladigune. Yathà rago ahitam na pariccajati, evam 
saddha hitam na pariccajati, tasma ragacaritassa saddhacarito sabhago. 

The characters 4 and "JÆ correspond to ittha elsewhere in the Vim, not to hita of the Vism parallel. For hita, 

the characters (4% are used. 
383 Vism 111.76/p.102: Yasma pana dosacaritassa kusalappavattisamaye panna balavati hoti, dosassa asannagunatta. Yatha 
hi akusalapakkhe doso nissineho na árammanam alliyati, evam kusalapakkhe panna. Yatha ca doso abhütampi dosameva 
pariyesati, evam panna  bhütam  dosameva. Yathà doso  sattaparivajjandkarena — pavattati, evam panna 
sankharaparivajjanakarena, tasma dosacaritassa buddhicarito sabhágo. 
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one? 
A. In a person with a delusion temperament, [obstructive] thinking about obtaining wholesomeness 
is predominant due to its qualities being proximate to delusion, and [they are one] due to movement 
384 


And again, in two ways delusion and thinking are one: instability and movement. Thus, as delusion 
is not stable because of perplexity, so thinking is not stable because of various modes of thinking. As 
delusion moves because of having no goal (EFTE), so thinking moves because of levity. Therefore, the 
person with a delusion temperament and the person with a thinking temperament are one because of 
equality.” 

Through these means the other temperaments can be analysed. Thus these [fourteen persons] are 
abridged to seven persons. 


Quick and Slow Practice 


Q. Among the seven, which persons are of quick practice and which are of slow practice? [410a] 

A. The person with a greed temperament is of quick practice, because of being easily guided, 
because of the strength of faith and because of the weakness of delusion and thinking. 

The person with a hate temperament is of quick practice, because of being easily guided, because of 
the strength of intelligence and because of the weakness of delusion and thinking. 

The person with a delusion temperament is of slow practice, because of being guided with 
difficulty, because of the strength of delusion and thinking, and because of the weakness of faith and 
intelligence. 

The person with a greed and hate temperament is of quick practice, because of being easily guided, 
because of the strength of faith and intelligence, and because of the weakness of delusion and thinking. 

The person with a greed and delusion temperament is of slow practice, because of being guided 
with difficulty, because of non-stability of faith, and because of the strength of delusion and thinking. 

The person with a hate and delusion temperament is of slow practice, because of being guided with 
difficulty, because of non-stability of intelligence and because of the strength of delusion and thinking. 

The in-equal-parts temperaments are of slow practice, because of being guided with difficulty, 
because of non stability of intelligence and because of the strength of delusion and thinking. 


Three Persons 


Now, these seven persons become three by way of their fundamental defilements (miilakilesa): the 
person with a greed temperament, person with a hate temperament and person with a delusion 
temperament. 410a10 
Q. What are the causes of these three kinds of temperament? How is it to be known it to be 

known "This person has a greed temperament; this person has a hate temperament; and this person 
has a delusion temperament"? How may they be distinguished through wearing robes, begging for food, 
sitting and lying down, resort and postures? 410a12 

A. Former habits are causes of temperament; the elements are causes of temperament; the humours 
(dosa, dosa) are causes of temperament"? 

Q. How are former habits causes of temperament? 

A. One who because of [much] agreeable undertakings and much beautiful deeds in former 


384 The Chinese has “due to movement (and) separation (of) faith (and) wisdom" ((&&fjfeiit), which has no 
parallel in the Vism. Perhaps B, "separation," stands for "non-stability," as given in the next paragraph. Cf. "non 
stability of faith" (4s) and “non stability of intelligence" (FÆ) in the next section at 410a06-07. 

55 vism IIL77/p.102: Yasmá pana mohacaritassa anuppannánam kusalanam dhammànam uppádàáya vàyamamánassa 
yebhuyyena antarayakara vitakka uppajjanti, mohassa ásannalakkhanattà. Yatha hi moho paribyakulataya anavatthito, 
evam vitakko nànappakaravitakkanatáya. Yatha ca moho apariyogahanataya cancalo. Tathà vitakko lahuparikappanataya, 
tasma mohacaritassa vitakkacarito sabhagoti. 

n Cf. Vism 11I.80/p.102: Tatra purima tava tisso cariyà pubbacinnanidana dhatudosanidana ca ti ekacce vadanti. 
Pubbe kira — itthappayogasubhakammabahulo ^ rágacarito hoti; sagga va  cavitvaà — idhüpapanno. Pubbe 
chedanavadhabandhanaverakammabahulo | dosacarito hoti; nirayanága yonihi và  cavitvà | idhüpapanno. Pubbe 
majjapanabahulo sutaparipucchavihino ca mohacarito hoti, tiracchanayoniya va cavitva idhüpapanno ti. Dhammapala 
Thera comments upon ‘ekacce’ thus: Ekacce ti upatissattheram sandhayaha. Tena hi Vimuttimagge tathà vuttam—Vism- 
mht 103. Cf. S. Mori, 1988, p. 6-7. 
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[existences] becomes a person with a greed temperament, and also one who is reborn here after passing 
away from heaven. 

One who in former [existences] did inimical deeds of killing, injuring, and torturing,410a15, becomes 
a person with a hate temperament, and also one who has hidden his disagreeable deeds, and one who is 
reborn here after passing away from a hell or serpent (naga) birth. 

One who in former [existences] had drunk much intoxicating drink and was devoid of learning [and 
questioning] becomes a person with a delusion temperament, and also one who is reborn here after 
passing away from an animal state. 

Thus deeds done formerly become causes of temperament. 410a18 

Q. How are the elements causes of temperament? 

A. Because of the prominence of two elements one becomes a person with a delusion temperament, 
namely, the earth element and the water element. 

Because of the prominence of two elements, one is a person with a hate temperament, namely, the 
fire element and the wind element. 

Because of the equality of the four elements, one is a person with a greed temperament. 

Thus the elements are causes of temperament. 

Q. How are the humours causes of temperament? 

A. One who has phlegm in predominance is a person with a greed temperament. 410a22 One who 
has bile? in predominance is a person with a hate temperament. One who has wind in predominance is 
a person with a delusion temperament. 

Again, some say that one who has phlegm in predominance is a person with a delusion 
temperament, and one who has wind in predominance is a person with a greed temperament.” 

Thus the humours are causes of temperament. 


Seven Aspects of Temperament 


Q. How it can be known that a person has a greed temperament, a hate temperament or a delusion 
temperament? 

A. It can be known through seven ways, namely, through the object, through the defilements, 
through gait, through robing, through eating, through work and through lying down.” 


Object 
Q. How it can be known “through the object” (arammana)? 

A. When a person with a greed temperament sees some object, whether unfamiliar or already seen, 

he always disregards its genuine faults and delights in even a little merit of it. He cannot free himself of 
the desire for it. Having seen it, he can not give it up when he departs. [410b] Towards the other sense- 
objects [he behaves] in the same way.?' Thus it can be known that he is a person with a greed 
temperament. 
When a person with a hate temperament sees some object, he can not look long as if he were tired. 
Picking faults, he much blames people. He does not delight in even things with great merit. When 
departing, he does so without regret. Only through [finding] faults he obtains success.’ Towards the 
other sense-objects he behaves in the same way. Thus it can be known that he is a person with a hate 
temperament. 

When a person with a delusion temperament sees some object, he trusts others as regards its 
merits and demerits. Because on his own he does not know, when he hears the blaming of others, he 
also blames, and when he hears the praising of others, he also praises. Towards the other sense-objects 


557 Read fitt] instead of ERE. 
388 Read fi, not HE. 


239 Cf. Vism 1II.81/p.103: Dvinnam pana dhātūnam ussannattā puggalo mohacarito hoti pathavīdhātuyā ca 
āpodhātuyā ca. Itarāsam dvinnam ussannattà dosacarito. Sabbāsam samattā pana rāgacaritoti. Dosesu ca semhadhiko 
rāgacarito hoti. Vātādhiko mohacarito. Semhādhiko vā mohacarito. Vātādhiko rāgacaritoti evam dhātudosanidānāti 


vadanti. 
390 


Cf. Vism 111.87/p.104. 
??' Read 40 instead of All. 
5? wk pL EEE. It is unclear what is meant with £t. 
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he behaves in the same way. Thus it can be known that he is a person with a delusion temperament.” 
Thus it can be known “through objects.” 


Defilements 


Q. How it can be known "through the defilements"? 

A. In a person with a greed temperament five defilements much occur: jealousy, meanness, 
deceitfulness, craftiness and greed***—these are the five. 

In a person with a hate temperament five defilements much occur: anger, malice, hypocrisy, spite, 
and hatred"—these are the five. 

In a person with a delusion temperament five defilements much occur: laziness, sloth, uncertainty, 
worry, and ignorance-these are the five??? 

Thus it can be known "through the defilements." 410b12 
Gait 
Q. How can it be known "through gait"? 

A. When a person with a greed temperament walks in his normal manner, he lifts his feet gently 
and he walks with even pace. He raises his feet evenly and does not bring them down flat. When he 
walks, he lifts his feet in an agreeable manner. Thus a person with a greed temperament can be known 
through gait. 

When a person with a hate temperament walks in his normal manner, he lifts up his feet hastily 
and puts them down hastily. His feet, as he puts them down half-way, hit the ground as if entering it. 
Thus a person with a hate temperament can be known through gait. 

When a person with a delusion temperament walks in his normal manner, he shuffingly lifts his 
feet up and shufflingly he puts them down. His feet graze against each other while walking. Thus a 
person with a delusion temperament can be known through gait." 

Thus it can be known "through gait." 410b18 


Wearing robes 


Q. How can it be known "through wearing robes"? 

A. When a person with a greed temperament wears his robes in his normal manner, he wears them 
neither too tightly nor too loosely, nor very low, but level all around, and in various ways agreeable and 
pleasing to see. 

When a person with a hate temperament wears his robes in his normal manner, he wears them 
hurriedly, very high and not level all around, and in various ways disagreeable and not pleasing to see. 

When a person with a delusion temperament wears his robes in his normal manner, he wears them 
loosely, not level all around, are inelegantly worn, and in various ways disagreeable and not pleasing to 
see. 

Thus it can be known, “through robing." 


Eating 
Q. How can it be known "through eating"? 


* Cf. Vism III.95/p.106: Dassanáditoti ragacarito isakampi manoramam rüpam disva vimhayajato viya ciram oloketi, 


parittepi gune sajjati, bhütampi dosam na ganhati, pakkamantopi amunicitukamova hutva sapekkho pakkamati. Dosacarito 
isakampi amanoramam rüpam disva kilantarüpo viya na ciram oloketi, parittepi dose patihannati, bhütampi gunam na 
ganhati, pakkamantopi muncitukamova hutva anapekkho pakkamati. Mohacarito yamkinci rüpam disvà parapaccayiko 
hoti, param nindantam sutvà nindati, pasamsantam sutvà pasamsati, sayam pana annanupekkhaya upekkhakova hoti. Esa 
nayo saddasavanadisupi. Saddhacaritadayo pana tesamyevanusarena veditabbà, tamsabhagattati. Evam dassanddito 
cariyayo vibhavaye. 

24 ELL BAAR = issa, macchariya, maya, satheyya, raga. Cf. Vism 11.95/p.106-107: Dhammappavattito cevati 
ragacaritassa ca maya, satheyyam, mano, papicchata, mahicchatà, asantutthita, singam, capalyanti evamádayo dhamma 
bahulam pavattanti. Dosacaritassa kodho ... 

39 "MEER = kodha, upanaha, makkha, palása, dosa. 

396 RESES = alasa, thina, vicikicchà, kukkucca, avijjà. 

?? Vism II1.88/p.104: Tattha iriyapathatoti ragacarito hi pakatigamanena gacchanto cáturiyena gacchati, sanikam 
padam nikkhipati, samam nikkhipati, samam uddharati, ukkutikancassa padam hoti. Dosacarito padaggehi khananto viya 
gacchati, sahasà padam nikkhipati, sahasa uddharati, anukaddhitancassa padam hoti. Mohacarito paribyakulaya gatiya 
gacchati, chambhito viya padam nikkhipati, chambhito viya uddharati, sahasánupilitancassa padam hoti. 


A. The person with a greed temperament likes oily and sweet [foods]. A person with a hate 
temperament likes sour [foods]. A person with a delusion temperament has no settled liking. 

The person with a greed temperament, at the time of eating, takes lumps of food that are 
measured, appropriate, moderate and fitting. He savours its taste and does not eat hurriedly. Even if it is 
of little taste, he enjoys it greatly. 

When a person with a hate temperament eats, he takes big lumps of food that fill his mouth and 
are not well-rounded. If the food is of little taste, he is very angry and displeased. 

When a person with a delusion temperament eats, he takes in small, not well-rounded lumps of 
food that are immoderate and not fitting. [Even when] he takes a little, he smears his face with food. 
Half of the lump goes into his mouth and half falls back into the dish. [410c] He eats with a scattered 
mind, and is not only thinking of the food. 

Thus it can be known “through eating.” 


Work 


Q. How can it be known “through work"? 

A. The person with a greed temperament who sweeps the ground holds the broom evenly, ?* and 
sweeps unhurriedly. Not scattering"? the sand, he [sweeps] cleanly. 

A person with a hate temperament who sweeps the ground holds the broom strongly and he 
hurriedly [sweeps,] throwing up sand on both sides and making a harsh noise. [He sweeps] cleanly but 
unevenly. 

A person with a delusion temperament who sweeps the ground holds the broom loosely. Turning 
over and jumbling^? [the sand], he depletes it here and there. [He sweeps] not cleanly and not evenly. 

Likewise when washing, dying, sewing, etc: the person with a greed temperament does all work 
evenly and attentively; a person with a hate temperament does all work unevenly but attentively; and a 
person with a delusion temperament does many things incompletely“ and with a wavering mind. 

Thus it can be known "through work.”*”” 

Lying down 
Q. How can it be known "through lying down"? 410co9 

A. The person with a greed temperament does not fall asleep quickly. Before sleeping he arranges 
his sleeping place, making it orderly and level all over. Calmly he reclines and arranges his body. He 
sleeps bending his limbs. When called in the middle of the night, he rises promptly and answers 
promptly, although somewhat uncertainly. 

410c11 A person with a hate temperament falls asleep quickly. He settles in any place he gets. [He 
sleeps] with his body thrown down, and his face frowning. When called in the middle of the night, he 
rises promptly and answers [as if] annoyed. 

A person with a delusion temperament does not arrange his sleeping place orderly. He lies with his 
body in disarray, with his hands and feet sticking out. When called in the middle of the night, he 
responds with a long drawn humming sound and then answers. 

Thus it can be known “through lying down."^? 410c15 


$8 se He 4 » E : 
di Er, lit. “with even body,” samakaya, samarüpa. 


99? Read AH instead of FAI. 

400 %, lit. “to look at." The Chinese translator misunderstood aJolayamano as dlokayamano. 

?"' Or “unsuccessfully,” pi. 

Cf. Vism II1.91-92/p/105: Kiccáti sammajjanddisu ca kiccesu rágacarito sadhukam sammajjanim gahetvà ataramano 
valikam avippakiranto sinduvarakusumasantharamiva santharanto suddham samam sammajjati. Dosacarito galham 
sammajjanim gahetva taramanartipo ubhato valikam ussarento kharena saddena asuddham visamam sammajjati. 
Mohacarito sithilam sammajjanim gahetva samparivattakam alolayamano asuddham visamam | sammajjati.Yathà 
sammajjane, evam civaradhovanarajanádisupi ^ sabbakiccesu ^ nipunamadhurasamasakkaccakári ^ rágacarito. 
Galhathaddhavisamakari dosacarito. Anipunabyakulavisamaparicchinnakari mohacarito. 

43 Cf. Vism III.89/p/105: Ragacarito ca ataramano samam seyyam pannapetvà sanikam nipajjitva angapaccangani 
samodhaya pasddikena akdrena sayati, vutthapiyamano ca sigham avutthaya sankito viya sanikam pativacanam deti. 
Dosacarito taramano yathà va tatha và seyyam pannapetva pakkhittakayo bhakutim katvà sayati, vutthapiyamano ca 
sigham vutthaya kupito viya pativacanam deti. Mohacarito dussanthanam seyyam pannapetva vikkhittakayo bahulam 
adhomukho sayati, vutthapiyamano ca hunkaram karonto dandham vutthati. 


402 


11 


What is suitable for which temperament? 


Q. What is suitable for which temperament with respect the wearing of robes, almsfood, siting and lying 
down? What should be one’s resort? [What should be one’s posture?] 

A. The person with a greed temperament [should wear] robes which are coarse, not [hanging] low, 
and not of a colour which is pleasing. Thus should he wear his robes. 

A person with a hate temperament [should wear] robes which are fine, clean, of a nice colour, 
[hanging] low and agreeable. Thus should he wear. 

A person with a delusion temperament should wear whatever robes he gets. 

A person with a greed temperament [should eat] almsfood which is coarse, unclean, without a fine 
fragrance and taste. He should beg little. 

A person with a hate temperament [should eat] almsfood which is sumptuous, fine, clean, nicely 
fragrant and tasty, and can get as much as he likes. 410c20 

A person with a delusion temperament [should eat] whatever almsfood he gets in moderation. 

A person with a greed temperament should lie down and sit under the shade of a tree by the 
water's edge, in small remote villages, or in an unfinished monastery-residence (vihāra), or in a place 
where there are no lodgings (sendsana). Thus should he lie down and sit. 

A person with a hate temperament should lie down and sit in a level place under the shade of a 
tree by the water's edge, or in a finished monastery-residence where there are lodgings. Thus should he 
lie down and sit. 

A person with a delusion temperament should dwell relying on his teacher, living near him and 
consulting him. 

The resort of a person with a greed temperament should be a place of coarse rice, food and drink. 
When he enters the village [for alms], he should go facing the sun into the area with bad people. That is 
where he should go. 

The resort of a person with a hate temperament is the place where rice, water, food and drink are 
perfect. When he enters the village for alms, with the sun behind him he enters the area where there 
are people with great faith. That is where he should go. 

A person with a delusion temperament should go to wherever he gets [almsfood]. 

A person with a greed temperament [should depend on] the posture of standing or walking up and 
down;^" the person with a hate temperament should depend on sitting or lying down;*” a person with 
a delusion temperament [411a] should depend on walking up and down." 


Miscellaneous Topics on Distinguishing Temperament 


As to the miscellaneous topics: 

One with a greed temperament depends on agreeable objects (visaya) for [gaining] faith. One with a 
hate temperament depends on disagreeable objects for faith. One with a delusion temperament has non- 
contemplation as cause [for faith].*”” 

One with a greed temperament is like a slave. One with a hate temperament is like a master. One 
with a delusion temperament is like a venom. 

One with a greed temperament has little humours (dosa) and does not remove passion."? One with 
a hate temperament has much humours and is not afflicted by passion. One with a delusion 
temperament has much humours and does not remove passion. 

One with a greed temperament delights in forms (rüpa, santhana, vanna) One with a hate 
temperament delights in dispute. One with a delusion temperament delights in indolence. 


404 T \ ES THAR. Lit.: ".. posture of much walking up and down place (vatthu, thana).” Cf. Vism 111.97/p.107: 
Iripapathopissa thanam và cankamo và vattati. The posture of the mohacarita is {yi "walking-place" instead of 
fTRAR. Apparently the Chinese translator misunderstood cankama in the sense of "place for walking up and down,” 
rather than the action of walking up and down. Presumably & is a corruption of (X. 

n Cf. Vism II1.100/p.109: Iriyapathopissa seyya và nisajjà và vattati. 

^96 (Fp, perhaps “walking and standing." Cf. Vism III.100/p.109: /riyapathesu cankamo vattati. 

107. BUSTA. Literally “One with a delusion temperament is not seeing/contemplation for/as cause [of faith].” 
Perhaps it rather means that no cause for his faith can be seen. 

408 kriz lit. “removes dispassion/without passion," which does not make sense. The hate temperament has 

(fee “afflicted without passion." Elsewhere in Vim f% corresponds to virága, "dispassion." 
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CHAPTER 7: TREATISE ON THE MEDITATION SUBJECTS 
(KAMMATTHANANIDDESA) 


Thirty-Eight Meditation subjects 


Now, the teacher, having observed one's temperament, teaches one the thirty-eight meditation subjects 
(kammatthana)."? And again, he teaches one the two associated meditation subjects." 

Q. What are the thirty-eight meditation subjects? 411309 

A. Namely, (1-10) the ten kasina bases—the earth, water, fire, wind, blue, yellow, red, white, space 
and consciousness kasinas;"' (11-20) the ten perceptions of the foul, (asubhasaññā)—the perception of the 
bloated, the perception of the livid, the perception of the festering, the perception of the chopped off 
and scattered, the perception of the gnawed, the perception of the scattered, the perception of the slain 
and scattered, the perception of the blood-smeared, the perception of the maggot-infested and the 
perception of the skeleton; ^ (21-30) the ten recollections (anussatiyo)—recollection of the Buddha 
(buddhanussati), recollection of the Dhamma (dhammanussati), recollection of the Sangha (sanghanussati), 
recollection of virtue (silanussati), recollection of liberality (caganussati), recollection of gods 
(devatanussati), recollection of death (marananussati), recollection of the body (kayagatasati), mindfulness 
of breathing (anapanasati), recollection of stilling (upasamanussati); (31-34) the four immeasurables 
(appamanani)*’—loving-kindness, compassion, appreciative joy, equanimity;** (35) the defining of the 
four great entities (mahabhiita-vavatthana);*” (36) the perception of the repulsiveness'^ 411a16 of food 
(ahare patikkulasanna); (37) the base of nothingness (akincannayatana), and (38) the base of neither- 
perception-nor-non-perception (nevasannanasannayatana). 

These are the thirty-eight meditation subjects. 


Ne The Visuddhimagga (Vism 110 ff) has 40 kammatthánas instead of 38. Bapat made a long note on this 


difference; see Bapat 1937, p. xxx and 38-39 n. 1. The 38 meditation subjects are found scattered in the Pali Canon (A I 
41-42 lists many) but are listed together in the Commentaries and called atthatimsa kammatthana or 
atthatimsarammana. Therefore the enumeration of 38 kammatthanas is certainly not particular to the Vimuttimagga. 
The Saratthadipani-tika explains: "Since the light kasina has been included in the white kasina and the separated 
space kasina in the 'space-left-by-the-removal-of-the-kasina' kasina,* in the [canonical] text only eight kasinas are 
stated by way of their individual nature, namely, those beginning with the earth kasina that are objects of the form- 
jhànas. Therefore, having excluded the space kasina and the light kasina, it is said ‘in thirty-eight objects’, in strict 
accordance with the method handed down in the [canonical] text. But according to the method of the 
commentaries, wherein the space kasina and the light kasina are taken separately, there are forty meditation- 
subjects." 

(* Cf. Vism X.8. Vism-mht (Mm I 197) has akasakasina instead of kasinugghatimákasakasina.) 

Saratthadipani-tika (Mm II p. 202): Odatakasine alokakasinam, kasinugghatimakasakasine paricchinnakdsakasinanca 
antogadham katva páliyam pathavikasinadinam rüpajjhanarammanánam atthannamyeva kasinánam sarüpato vuttatta 
akasakasinam àlokakasinarica vajjetva atthatimsarammanest ti paliyam dgatanayeneva vuttam. Atthakathanayena pana 
akasakasine dlokakasine ca visum gahite cattalisamyeva kammatthanani. 

a8 Cf. D-t 21: Kammatthanani sabbani ti pálipam agatani atthatimsa, atthakathayam dve ti niravasesani 
yogakammassa bhavanaya pavattitthanani. 

" A | 41: Pathavi, apo, tejo, vayo, nila, pita, lohita, odata, ākāsa, vinnána. For the last two kasinas, Vism 
substitutes dloka- and paricchinnakasa-kasinas. The alokakasina is discussed at length in the Vimuttimagga at 424a01- 
16, but is not included in the ten kasinas. 

ee Patis 1 49: Dasa samadhi: .. uddhumatakasannavasena ... vinilakasannavasena ... vipubbakasannavasena... 
vicchiddakasannüvasena — ..  vikkhàáyitakasannávasena — ..  vikkhittakasannavasena.. _hatavikkhittakasanindavasena... 
lohitakasannavasena ... pulavakasannavasena ... atthikasannavasena cittassa ekaggata avikkhepo samadhi. 

^5 The Chinese text has f(s, appamdana-cittani, “immeasurable thoughts,” but in the explanation of these in 


Ay E 


chapter 8 (e.g. 438a08) it simply has f%=, appamanani, like in the Pali. 

7^ Cf. D III 223-4: Catasso appamannayo: Metta, karuná, mudità, upekkha. A | 39, Sn 73. 

^5 $&IUU-&. Did the original have catumahabhata instead of dhatu? The Vism (XI.27) explains: Dhatumanasikaro, 
dhatukammatthanam, catudhdatuvavatthananti atthato ekam. The Samyuttanikaya commentary uses the term 
mahàábhüta-kammatthàna (S-a Ill 12 & 55) and the phrase catunnam mahābhūtānam manasikáro (S-a |l 84). In the “10 
ways of contemplating the four great entities" in Ch. 8 dhátu and mahabhüta are interchanged several times. 

“© Lit. “foulness” or “impurity” (asuci or aparisuddha), &- $48. 


Distinctions 


The distinctions of these thirty-eight meditation subjects should be understood in nine ways: (1) 
meditation, (2) transcending, (3) increasing, (4) cause, (5) object, (6) speciality, (7) plane, (8) taking, and 
(9) person." 


Jhana 
Q. How “by way of jhana”? 

A. Namely, ten meditation subjects fulfil access-concentration; eleven meditation subjects fulfil the 
first jhana; three meditation subjects fulfil the three-fold jhana. 

Again, one meditation subject fulfils the four-fold jhana; nine meditation subjects fulfil the four-fold 
and five-fold jhana; four meditation subjects fulfil the four-fold immaterial jhana. 

Q. Which ten meditation subjects fulfil access-concentration (upacara-samadhi)? 

A. Excepting mindfulness of breathing and recollection of the body, the remaining eight 
recollections, the defining of the four great entities and the perception of the repulsiveness of food are 
called “ 

Q. Which of the eleven meditation subjects fulfil the first jhana? 

A. The ten perceptions of the foul and mindfulness of body fulfil the first jhana. 

Q. Which three meditation subjects fulfil the three-fold jhàna?*? 

A. Namely, loving-kindness, compassion and appreciative joy. 

Q. Which meditation subject fulfils the four-fold jhana? 

A. Namely, equanimity. 

Q. Which nine meditation subjects fulfil the four-fold and five-fold jhanas? [411b] 

A. Excepting the space kasina and consciousness kasina, the remaining eight kasinas and 
mindfulness of breathing. 

Q. Which four meditation subjects fulfil the four-fold immaterial jhana? 

A. The space kasina, the consciousness kasina, the base of nothingness, the base of neither- 
perception-nor-non-perception—these are the four subjects. 

Thus these should be understood “by way of jhana.” 


Transcending 


Q. How “by way of transcending” (samatikkama)? 

A. The [immaterial-] base meditation subjects are for transcending matter. Excepting the immaterial 
kasinas [i.e., the space kasina and consciousness kasina, the remaining eight kasinas and the remaining 
thirty meditation subjects are not for transcending matter. 

Again, Three meditation subjects are for transcending the object (arammana): the two immaterial 
kasinas and the base of nothingness. The remaining thirty-five meditation subjects are not for 
transcending the object. 

Again, one meditation subject transcends perception and feeling, namely, the base of neither- 
perception-nor-non-perception. The remaining thirty-seven meditation subjects do not transcend 
perception and feeling. 

Thus these should be understood “by way of transcending.” 


Increasing 
Q. How "by way of increasing" (vaddhana)? 

A. Fourteen meditation subjects should be increased, namely, the ten kasinas and the four 
immeasurables. The other twenty-four should not be increased. 

Thus these should be understood “by way of increasing." 


Condition 
Q. How "by way of condition" (paccaya)? 

A. Nine meditation subjects are conditions for supernormal power, namely, excepting the 
immaterial kasinas (i.e. the space and consciousness kasinas), the eight kasinas and the separated space 
kasina (paricchinnákása-kasina)."? The remaining thirty meditation subjects are not conditions for 


?7 Qf Vism lll ff. 
75 See Dhs § 251-62 and Vibh p. 277ff & 283. 
^? The "space kasina" in Ch. 7, includes two types of space: "space separated from form" and "space not 
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supernormal power. 

Thirty-seven meditation subjects are conditions for insight, namely, [all] except the base of neither- 
perception-nor-non-perception."? 

And again, one meditation subject is not a condition for insight, namely, the base of neither- 
perception-nor-non-perception. 

Thus these should be understood “by way of condition.” 


Object 
Q. How "by way of object" (arammana)? 411b17 

A. Twenty-one meditation subjects have a counterpart object (patibhagarammana). Twelve 
meditation subjects have an existent object."' Five meditation subjects are not be spoken of (navattabba) 
as having a counterpart object or an existent object. 

Q. Which twenty-one meditation subjects have a counterpart object? 

A. Excepting the consciousness kasina, the remaining nine kasinas, the ten perceptions of the foul, 
mindfulness of breathing and recollection of the body.” 

Q. Which twelve [meditation subjects] have an existent object? 

A. The consciousness kasina, the base of neither-perception-nor-non-perception and the ten access- 
concentrations.*” 

Q. Which five are not be spoken of as having a counterpart object or an existent object? 

A. The four immeasurables and the base of nothingness.” 

Again, two meditation subjects have an internally developed? object and an internal object. 

And again, two meditation subjects have an internally developed object and an external object. 

And again, one meditation subject has an externally developed object and an internal object. 

And again, twenty-one meditation subjects have an externally developed object and an external 
object. 

And again, four meditation subjects have an internally developed object, internal object and 
prepared"? external object. 


separated from form" (P.0424a27-28). Although not mentioned by name, the first gives rise to the sphere of infinite 
space, and in the tikás is called the ‘space-left-by-the-removal-of-the-kasina’-kasina (kasinugghatimákasakasina, see 
note @@ at begin Ch. 7); the latter is the separated space kasina (paricchinnákása-kasina) which is only mentioned 
here in the Vim (415]zZE—U] A; po41tb14). 
#0 AIV 426: iti kho bhikkhave yavata sannásamápatti, tàvatà annapativedho. 
? &3K = bhütàrammana, or perhaps sabhavarammana "intrinsic-nature-object. 


n 


$ is elsewhere in Vim only used 


for “real, existent,” bhüta & tatha, while Ej f£ is used for sabhava. Cf. 5 E S, "special existent object" at 411c25. 
^? Palim-pt II 380 (Be): 3137. Tattha tesu kammatthanesu dasa kasinà ca dasa asubha ca kayagatasati, anapanasatiti 
ime bavisati kammatthanani patibhagarammananiti yojana. 

It includes 10 kasinas and therefore comes to 22 meditation subjects instead of the 21 of Vim. The Visuddhimagga 
system of 40 meditation subjects includes the light and delimited space kasinas, and not the consciousness kasina, 
among the 10 kasinas. 

“3 The 10 recollections, anussati, minus mindfulness of breathing and recollection of the body, plus the 
definining of the four elements and perception of repulsiveness of food. 

“4 The 4 immeasurables and the base of nothingness have a concept as object. 

Cf. Vism-mht 1 407 (Be): .. sabbaso akifcannayatanadhammarammanataya jhanassa akincannam akincannanti 
manasikare akincannayatanata và siya, abhavarammanata và. M-a ll 353: .. appamāņā cetovimutti bhümantarato 
mahaggata eva hoti rtipdvacara; àrammanato satta pannattidrammanda. Ākiñcaññā bhummantarato mahaggata 
arūpāvacarā; G@rammanato na vattabbarammand. Moh 375 (Be): Pathavikasinadisamápattiyo paramatthato avijjamane 
pannattarammane pavattattà viparitanananti pavattà viparitakatha. ... Sammutivisayampi nanam bhütarammanameváti 
pavattà sammutinanakathà. 

Abhidh-av-pt II 202 (Be): Nimitta-ggahanena bahiddhà pathavimandaladikam, ajjhattikanca bhavanavisesam updadaya 
pannapiyamanam kasinanimittadikam dasseti. Abhàva-ggahanena bhàvanàábalena appavattanasabhavam 
akasanancayatanajhanam updddya pavattam akincannayatanajhanarammanam abhavapannattim dasseti. Nirodha- 
ggahanena bhavanabalena niruddham nevasannanasannayatanam nissáya pannattam nirodhapannattim dasseti. 

“5 && normally means “engaged in" or “concerned with" (cf. 448: “unconcern, inactivity,” abyapara, 419bo6ff.) 
or “to perform, build, construct.” At 404c16 AK" corresponds to samarambha, “undertaking.” Cf. ajjhattikanca 
bhavanavisesam upadaya pannapiyamanam, etc. in Abhidh-av-pt quoted in the preceding fn. 

bud Again, no exact parallel can be traced in the Pali. i$ means “to prepare, set up, establish, erect” and 
corresponds to paññāpeti, pannatta, pannatti. Perhaps sz = pannatti in the sense of “concept.” Cf. Abhidh-s 133 (Be): ... 
kasinanimittàdisu parikammadikale pannattarammanati datthabbam. Moh 375 (Be): Pathavikasinadisamdpattiyo 
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And again, four meditation subjects have a prepared internally developed object, prepared externally 
developed object, and external object. 

And again, two meditation subjects have a prepared internally developed object, prepared externally 
developed external object, prepared internal object, and prepared external object. 

And again, one meditation subject has an internal-external developed object and internal object. 
[411c] 

And again, one meditation subject has a not to be spoken of (navattabba) internally developed 
object, an internal object and an external object. 

Herein, there are two meditation subjects have an internally developed object and an internal 
object, namely, consciousness kasina and base of neither-perception-nor-non-perception. 

And again, two meditation subjects have an internally developed object and an external object, 
namely: mindfulness of breathing and recollection of the body. 

And again, one meditation subject has an externally developed object and an internal object, 
namely: recollection of death. 

And again, twenty-one meditation subjects have an: externally developed object and an external 
object, namely, the ten perceptions of the foul, the four immeasurables, the four colour kasinas, the 
space kasina, recollection of the Buddha and recollection of the Sangha. 

And again, four meditation subjects have an internally developed object, an internal object, and a 
prepared external object, namely, recollection of virtue, recollection of liberality, the defining of the four 
great entities and the perception of the repulsiveness of food. 

And again, four meditation subjects have a prepared internally developed object, a prepared 
externally developed object and a prepared external object, namely, the four colour kasinas. 

And again, two meditation subjects have a prepared internally developed object, a prepared 
externally developed object, a prepared internal object, and a prepared external object, namely, 
recollection of the Dhamma and recollection of stilling. 

And again, one meditation subject has a prepared internal-external object, and an internal object, 
namely, recollection of gods. 

And again, one meditation subject has an internally developed object, and a not to be spoken of 
(navattabba) internal object and external object: namely, the base of nothingness. 411c12 

And again, two meditation subjects have a past object, namely, consciousness kasina and the base of 
neither-perception-nor-non-perception. 

And again, one meditation subject has a future object, namely, recollection of death. 

And again, one meditation subject has a present object, namely, recollection of gods. 

And again, six meditation subjects have a prepared past object, prepared future object, prepared 
present object, namely recollection of the Buddha, recollection of the Sangha, recollection of virtue, 
recollection of liberality, the defining of the four great entities, and the perception of the repulsiveness 
of food. 

And again, two meditation subjects have a prepared past object, a prepared present object, and a 
prepared not to be spoken of past and future object; namely the recollection of the Dhamma and the 
recollection of stilling. 

And again, twenty-six subjects of meditation have not to be spoken of objects of the three worlds, 
namely: the nine kasinas, the ten perceptions of the foul, the four immeasurables, mindfulness of 
breathing, recollection of the body and the base of nothingness. 

And again, four meditation subjects have unsteady (calita) objects, namely, fire kasina, wind kasina, 
the perception of the maggot-infested and mindfulness of breathing. Consequently their subject is 
unsteady, [though] their counterpart sign is steady. All the other thirty-four have steady objects. 

Thus these should be understood “by way of object." 411c24 


Specialness 


Q. How "by way of specialness" (visesa)? 
A. Because the eight kasinas and the four immaterial attainments are called "special, existent 
objects,”*” and because the eight kasinas are called “special attainments,” and because the fourth jhàna 


paramatthato avijjamáne pannattárammane pavattattà viparitanananti pavattà viparitakatha. Cf. pannattiarammaná in 
M-a II 353, and also Abhidh-av-pt Il 202 quoted two notes above. 

97 The character fj corresponds to the Pali noun visesa, “distinction, eminence, special,” and its adjective 
visittha, "special, distinguished, distinct.” SB = "existent object.” The characters iE & corresponds to bhüta, tatha, 
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attains a special plane? (visesa-bhümi), the four immaterial attainments are special. 411c24 

The ten perceptions of the foul and the perception of the repulsiveness of food are called “special 
perceptions,” because of colour, mark, emptiness, direction, limitation, combination and coherence, and 
because of the perception-of-the-foul-object. 

The ten recollections are called “special recollections,” because of subtlety and because of 
recollection. [412a] 

The four immeasurable mind-states (citta) are called “special,” because of being unsurpassed” and 
because of giving benefit. 

The defining of the four great entities is called “special wisdom,” because of its connection to 
emptiness (sufnatd-patisamyutta?). 

Thus these should be understood “by way of specialness.” 


Plane 
Q. How “by way of plane” (bhumi)? 

A. Twelve meditation subjects do not occur among the gods. 

Namely, the ten perceptions of the foul, mindfulness of body and the perception of the 
repulsiveness of food. 

Again, thirteen meditation subjects do not occur in material existence.’ Namely, the first twelve 
and mindfulness of breathing do not arise in the material existence. 

No meditation subjects, except the four immaterial [ones] occur in immaterial existence 
(arüpabhava). 

Thus these should be understood “by way of plane." 412a06 
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Taking 
Q. How "by way of taking" (gahana)? 

A. The signs of seventeen meditation subjects are to be taken through the seen,’” that is—excepting 
the wind kasina and the immaterial kasinas—the remaining seven kasinas and ten perceptions of the 
foul. 

Again, the sign of one meditation subject is to be taken the sign through the touched, namely, 
mindfulness of breathing. 

And again, the sign of one meditation subject are to be taken through the seen or touched, namely, the 
wind kasina. The signs of the remaining nineteen meditation subjects are to be taken through the heard 
and analysed. 

And again, five meditation subjects are not to be practised by the beginner meditator, namely, the 
immaterial [attainments] and equanimity. The remaining thirty-three*^ are to be taken by the beginner 


“true, real.” Cf. at FÆ 411b18-23 and fn. @@@@. 

LC: "special meditation subjects’: this would mean the special meditation subjects for the knowledge type i.e. 
the three signs which are the cause of insight. They would be called special because they are not any of the 38 
kammatthana.” 
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(ES COS ee Perhaps “... because the fourth jhana is the attainment of a special plane...” 


2 B 220 (€ » [ » 
?9 — $giB can also correspond to anavajja, “blameless” or “without fault. 


5? Lit. “in heaven." Vism III.18/p.113 has devesu: ".. among the gods." So Vin-vn 3140. 


Rüpabhava/rüpaloka. According to Vism I11.118/p. 113 Brahmaloka. So Vin-vn 3141. 

LC: "Ditthena means 'through what has been seen. In other words, the sign e.g. of an external kasina 
arises because one has been looking at that, but not necessarily at the exact moment of looking. Similarly in the 
other cases." 

433 BAF, This combination does not occur elsewhere in Vim. The character HJ correspond to suta, and the 
characters 4})!] to vibhanga. Perhaps “analysis of what has been heard.” The Visuddhimagga parallel, which is 
otherwise close in content, only has sutena. 

Vism 3.119/p.114: Gahanatoti ditthaphutthasutaggahanatopettha vinicchayo veditabbo. Tatra thapetva vayokasinam 
sesá nava kasinà, dasa asubhati imani ekünavisati ditthena gahetabbani. Pubbabhage cakkhuna oloketva nimittam nesam 
gahetabbanti attho. Kayagatasatiyam tacapancakam ditthena, sesam sutenáti evam tassá drammanam ditthasutena 
gahetabbam.  Ánápaánassati phutthena, vdyokasinam  ditthaphutthena,  sesáni  atthárasa sutena gahetabbani. 
Upekkhabrahmaviharo, cattaro āruppāti imani cettha na adikammikena gahetabbani. Sesáni parcatimsa gahetabbaniti 
evam gahanato. 

id The text (Taisho edition) actually has not 35 but 23. It has a footnote (p 412, note 1) stating that the ‘Three 
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meditator. 
Thus these should be understood “by way of taking.” 412a13 


Person 
Q. How “by way of person” (puggala)? 

A. The person with a greed temperament should not practise the four immeasurables, because of 
their beautiful sign (subha-nimitta). Why? Attending to a beautiful sign is not suitable for a person with 
a greed temperament. It is comparable to the partaking of very fatty food being unsuitable to a man 
affected by a phlegm (semha) disorder. 

The person with a hatred temperament should not practise the ten perceptions of the foul. [Why?] 
Attending to a sign of resentment (patigha-sanna) is not suitable for a person with a hatred 
temperament. It is comparable to the partaking of hot drinks and food being unsuitable to a man with a 
bile (pitta) disorder.*” 

A person with a delusion temperament, who has not yet increased knowledge (nana), should not 
practise any meditation subject, because of lack of skill (kosalla). Owing to lack of skill, his efforts will be 
fruitless. It is comparable to a man who rides an elephant without a goad. 412a20 

A person with a greed temperament should practise the perceptions of the foul and mindfulness of 
body, because they overcome sensual desire. 

A person with a hatred temperament should practise the four immeasurables, because these 
overcome hatred. Or he should practise the colour kasinas, because the mind is attracted to them. 

A person with a faithful temperament should practise the six recollections beginning with 
recollection of the Buddha for the establishing of faith. 

A person with a intelligent temperament should practise the defining of the four great entities, the 
perception of the repulsiveness of food, recollection of death and recollection of stilling because they are 
profound subjects. 

And again, a person with an intelligent temperament is not debarred from any meditation subject. 

A person with a thinking temperament should practise mindfulness of breathing, because it 
eliminates discursive thought." 

A person with a delusion temperament should [first] make inquiries regarding the Dhamma, should 
hear expositions of the Dhamma in due season, and should honour the Dhamma. He should live with a 
teacher who causes him to increase his knowledge and [then] he should practise whatever he wishes of 
the thirty-eight meditation subjects. Recollection of death and the defining of the four great entities are 
specially suited to him." 

Again, it is also sai By analysing the meditation subjects, | see their distinctions. The six persons 
may, through analysing, be reduced to three.” [412b] 

Q. If that is so, isn’t there a difficulty (virodha?) at the beginning 


d. 95 « 
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editions’ have not 23 but 32, while the Japanese ‘Palace’ edition has 33.” Thirty-three, given the 38 subjects listed 
elsewhere in Vim, makes most sense. (33 + 5: 38). 

55 Semha, pitta and vaya are the three humours, dosa (Skt. dosa) of the body. 

d A | 449: Cetaso vikkhepassa pahanaya anapanasati bhavetabba. 
Nidd | 360, 453, II 359: Janati bhagava: “ayam puggalo ragacarito, ayam dosacarito, ayam mohacarito, ayam 
vitakkacarito, ayam saddhücarito, ayam  nànacarito'ti. Rágacaritassa bhagava puggalassa asubhakatham  katheti; 
dosacaritassa bhagava puggalassa mettabhavanam dacikkhati; mohacaritassa bhagava puggalassa uddese paripucchaya 
kalena dhammassavane kàálena dhammasdkacchaya garusamvase  niveseti; vitakkacaritassa bhagava puggalassa 
anapanassatim acikkhati; saddhdcaritassa bhagava puggalassa pasádaniyam nimittam | ácikkhati buddhasubodhim 
dhammasudhammatam sanghasuppatipattim silani ca  attano; ñānņacaritassa bhagava  puggalassa — ácikkhati 
vipassananimittam aniccakaram dukkhakaram anattakaram. 


437 


“8 (62, aparampi vutta, or perhaps apare vadanti, “others say.” 
439 
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A. There are two kinds of persons with a greed temperament, namely, one with dull faculties 
(mudindriya) and one with sharp faculties (tikkhindriya). 

A person with a greed temperament who has dull faculties should practise the perceptions of the 
foul to oppose that sensual desire. He should practise according to the instructions to dispel sensual 
desire. 

A person with a greed temperament who has sharp faculties should, at first, increase faith. He 
should practise the recollection meditation subjects.” He should practise according to the instructions 
to dispel sensual desire. 

There are two kinds of persons with a hate temperament, namely, one with dull faculties and one 
with sharp faculties. 

A person with a hate temperament who has dull faculties should practise the four immeasurables 
to oppose that hatred. He should practise according to the instructions to dispel hatred. 

A person with a hate temperament who has sharp faculties should, through increasing knowledge 
(fana), practise the special meditation subjects. He should practise according to the instructions to 
dispel hatred. 

There are two kinds of persons with a delusion temperament, namely, one with no faculties 
(anindriya) and one with dull faculties. 

A person with a delusion temperament who has no faculties should not practice any meditation 
subject. 

A person with a delusion temperament who has dull faculties should practise mindfulness of 
breathing in order to eliminate discursive thought (vitakka). 

Thus, by means of reducing there are only three persons and there is no difficulty [at the beginning]. 

According to this teaching, the kasinas and mindfulness of breathing, through increasing space, are 
accomplished by all temperaments and there is no difficulty. Having already attained special qualities, 
all temperaments accomplish the special meditation subjects and there is no difficulty.” 


The later discussion presented as ‘another teaching’ deals only with the six akusala items. It groups them as 
three basic types, each with two subtypes according to faculties: passion-dull, passion-keen; hate-dull, hate-keen; 
infatuation-none, infatuation-dull. Thus six are reduced to three. Then we are told what each type should practice. 
Of the six practices, four are already named in the nine-membered list, one is a non-practice, and one is meditation 
of the ‘special sphere.’ As for the question about ‘difficulties at the beginning, could this refer to the fact that the 
first three cases in the nine-membered list are advised not to take up certain practices?” Cf. next two notes. 

ga Supposedly the eight anussatis, starting with buddhanussati. 
The term anindriya does not appear to occur elsewhere in the Pali to describe a person’s spiritual 
faculties. Because the preceding two temperaments in this section are clearly classified as of dull faculties and sharp 
faculties, the introduction of a new class of faculty does not seem to be a haphazard corruption in the text. Perhaps 
Upatissa or the tradition he belonged to could not conceive of a deluded man with sharp faculties? 

As indriya here refers to the spiritual faculties (see Nett 100-101), anindriya could refer to the commoner 
(puthujjana). In the Indriyasamyutta it is stated that the only the 8 ariyapuggalas have the 5 indriya, the 
saddhanusarin in the weakest degree, but the puthujjana not at all: ... tato mudutarehi sotapanno hoti, tato mudutarehi 
sotapattiphalasacchikiriyaya patipanno hoti. Yassa kho, bhikkhave, imani pancindriyani sabbena sabbam sabbatha sabbam 
natthi, tamaham bahiro puthujjanapakkhe thito'ti vadami ti. (S V 202) 

There is also a person with upahatindriya ("impaired faculties’) mentioned in M | 507, which the commentary 
explains as upahatpannindriya, “impaired wisdom faculties.” 

^? This passage is quite cryptic. In accordance with 412b07 ( “through increasing knowledge”) read #%, 


“knowledge” instead of 7E? Perhaps the "increasing of space” refer to increasing the sign of mindfulness of 


” 


breathing? Presumably “no difficulty,” ##%j, here does not refer to ease of attaining, but to there being no difficulty 
or contradiction “at the beginning” as in the preceding. 
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CHAPTER 8: MEDITATION METHODS 


Earth kasina 


Characteristics, Benefit and Meaning 


Q. What is the earth kasina?^? What is the practising of it? What is its characteristic? What is its 
function? What is its near cause? What are its benefits? What is the meaning of “kasina”? How many 
kinds of earth are there? What is the earth sign? How is a disk (mandala) made? What is the method of 
practising the earth [kasina]? 

A. The thought (citta) that is produced dependent on the earth sign—this is called “earth kasina."^^* 
The unwavering dwelling of the mind-this is called "development." 412b25 Being well resolved on the 
perception of earth? is its characteristic. Non-abandonment is its function. Undivided attention is its 
near cause. "^ 

Q. What are its benefits? 


at? In this text the ideograph —UJ for kasina corresponds to kasindyatana: kasina--sphere. In Pali texts the 


kasinayatana denote the 10 kasinas as a group (e.g. D II 14, M II 15, A V 45-6) but -áyatana is not suffixed to the names 
of the individual kasinas. 

bi Patis-a | 128: Dasa kasinayatanani ti: Pathavikasinameko sanjanati uddham adho tiriyam advayam appamanam, 
. vinndnakasinameko sanjanati .. appamdnan-ti (D !ll 268, M Il 14, A V 46, 60) evam vuttàni dasa. Etani hi 
sakalapharanatthena kasinani, tadarammananam dhammanam khettatthena adhitthanatthena và ayatanani. Patis-a | 80: 
Kasinan-ti sakalapharanavasena kasinamandalam-pi tasmim upatthitanimittam-pi tadarammanam jhanam-pi vuccati. 
Dhs-a 167/Vis IV.119: Pathavikasinan ti ettha pathavimandalam pi sakalatthena pathavikasinan ti vuccati. Tam nissáya 
patiladdham nimittam pi. Pathavikasinanimitte patiladdhajjhanam pi. Tattha imasmim atthe jhanam pathavikasinan ti 
veditabbam. A-a I 276: Pathavikasinam bhaveti ti ettha pana sakalatthena kasinam, pathavi eva kasinam pathavikasinam. 
Parikammapathaviya pi uggahanimittassa pi patibhaganimittassa pi tam nimittam arammanam katvà uppannajjhanassapi 
etam adhivacanam. Idha pana pathavikasinárammanam jhanam adhippetam. Tam hesa bhaveti. Nett-a 153 (Be): 
Pathavikasinan ti kataparikammam pathavimandalam pi, tatthapavattam uggahapatibhaganimittampi, tasmim nimitte 
uppannajjhanam pi vuccati. 

^5 The text has #8, sand, here, but the parallel section in the fire kasina section has #4, nimitta. The two 
characers of often confused in Vim. #242 might correspond to (cittam) svadhitthita, "(the mind is) well 
steadied/resolved,” but the parallels at the other kasinas have A Ei and jC (422b22 Jj^7K— UJ] ABE & 422c14: 
KHTI) which would correspond to cittam pakkhandati "the mind leaps into.” Cf. M | 186: Tassa 
dhatarammanameva cittam pakkhandati pasidati santitthati adhimuccati: "His mind leaps into that very element- 
object and becomes confident, steady and resolved in it." Cf. M III 105: ... pathavisannam paticca manasikaroti ekattam. 
Tassa pathavisannáya cittam pakkhandati pasidati santitthati adhimuccati. M-a IV 153: Pathavisannam paticca 
manasikaroti ekattan-ti kasinapathaviyam yeva paticca sambhütam ekam sannam manasi karoti. 

^9 — amA R, lit: “the mind (mano) without different recollection/thought (sati) as/for/to object/place 


ze Et 


(vatthu, thana).” In the same section in the next kasina, at 422b23, this is phrased differently: | P fE SER, “mind 
(citta) not doing two thoughts (mano) [to] that object/place" and then at 422c15, etc., it is (FRI Bie: "attending 
(manasikara) without pair/duality to object.” This probably refer to advaya given as one of the qualifications of 
kasina in Pali texts (D III 268, M II 14, A V 46, 60). Cf. M-a III 260, D-a III 1048, Patis-a I 128, Vism V.39/p.177: Advayan-ti 
disaanudisásu advayam.* Idam pana ekassa annabhàvanupagamanattham vuttam. Yatha hi udakam pavitthassa 
sabbadisásu udakameva hoti na  annam,  evameva  pathavikasipam — pathavikasipam-eva hoti, natthi tassa 
annakasinasambhedo ti. Esa nayo sabbattha. (* These last 2 words are only in M-a.) S-t II 206 (Be): Advayanti 
dvayatarahitam, vannameva acci ti gahetva accim và vanno eva ti tesam ekattam passanto viya yathatakkitam attanam 
rüpan-ti, yathadittham và rüpam atta ti gahetva tesam ekattam passanto datthabbo. 

id It is unclear how the items here should be divided. Cf. Vism V.28/175: imesu hi pathavikasinavasena eko pi 
hutva bahudha hoti ti ādi-bhāvo, akase và udake và pathavim nimminitva padasa gamanam, thananisajjadikappanam va, 
paritta-appamananayena abhibhayatanapatilabho ti evam ādīni ijjhanti. 

LC: "Item 4 and 5 correspond to the following in Vism V.28: “... going on foot after creating earth either in the 


air or in water or adopting the [other postures] of standing, sitting, etc. [i.e. lying down] ..' This could count as eight 
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able to do this] at all times and (3) in all actions, (4) one's mental activity is without obstruction; (5) 


[one practises] supernormal powers at will: (6) one can walk on water, (7) go in the sky just as [one 
walks and goes] on earth, (8) make oneself manifold, (9) has knowledge of past lives, and has (10) the 
divine ear element (dibbasota-dhatu); [412c] (11) one is destined to a good destination and (12) is destined 
to the deathless. 

Q. What is the meaning of "kasina"? 

A. Kasina means "total pervasion."^? As the Buddha taught in verses: 


When a man recollects the qualities of the Buddha, 
There arises rapture that fills his entire body. 
Likewise, when viewing the earth kasina 

Entirely pervading Rose-apple Isle, 

This viewing, dependent upon earth, 

produces mental rapture too." 


Practising thus one sees the kasina disk everywhere. 412c06 


Kinds of Earth 


Q. How many kinds of earth are there? Taking which [kind of] earth for the sign, should one practise? 

A. There are two kinds of earth: earth as specific characteristic (salakkhana) and prepared earth." 

"The earth-element has solidity as its specific characteristic"—this is “earth as specific 
characteristic." That which is made from [earth] one digs out [earth] oneself or causes another to dig out 
—this is "prepared earth." 

Earth is of four colours, namely, white, black, red, and the colour of dawn (aruna). Here a meditator 
should not attend to the specific characteristic of earth and he should exclude white, black, and red. 
Why? 412c11 If he contemplates the specific characteristic of earth, then this does not give rise to the 
counterpart sign, and if he grasps the white, black, or red colour, then he practises a colour kasina. 


^5 fT. There is a variant reading in several editions: ÙT: "without mental activity/effort, without 


obstruction." Cf. Patis | 99-100: Pathamam jhanam yatthicchakam yadicchakam yavaticchakam dvajjati; avajjanaya 
dandhayitattam natthiti - avajjanavasi. ... 

"9 Cf. M-a IV 148: Kasinapharanam nama lokadhdtusahasse kasinapattharanam. Patis-a | 180: Kasinanti 
sakalapharanavasena kasinamandalampi tasmim upatthitanimittampi tadarammanam jhanampi vuccati. Patis-a || 450: 
Tattha pathavikasinan ti pathavimandalam nissáya uppaáditam patibhaganimittasankhatam sakalapharanavasena pathavi- 
kasinam. "Therein the earth kasina is the earth kasina—which is reckoned as the counterpart-sign because of entirely 
pervading—that has been produced dependent upon the earth disk.” Cp. D-a-pt III 344f. 

- Not traced. Cf. Th 382: Buddham appameyyam anussara pasanno pitiya phutasariro hohisi satatam udaggo. 

?' Untraced. 

eg fH. This likely does not mean “natural earth” or “non-prepared earth," but earth as a characteristic, i.e., 
element, which should not be contemplated as it would then be element contemplation. 

The confusion arises because of the juxtaposition to “prepared,” giving the impression that it is “non-prepared.” 
The characters Éjf&, however, are used in the element contemplation section to denote the “specific characteristic” 
or "property," salakkhana, of the earth-element. In that section EYE, sabhava is used to denote “nature,” so if 

“natural earth" was intended, the characters H 42H, (cf. Vim 439b05) could have been used. In the “How is its 
sign grasped?” sections in the explanations of the other kasinas (e.g. 0423a27) consistently “natural place” is used 
in opposition to “prepared place”: ZEE ZA. (The characters B7 stand for svayambhi.) 

That salakkhana is intended here is confirmed by its Pali parallel, see below, and by the following explanation 
(Vim 412c07-8) which closely corresponds to the explanation of the characteristic of earth in the element 
contemplation section at po440ao01: [5] zz fn] DURE » SRA: “Q. How should one contemplate the elements 
through characteristic? A. The characteristic of the earth-element is hardness." 

Cf. Vism 1V.84: tena salakkhanasankhepato bhavetabbam. Katham? Visatiya kotthasesu thaddhalakkhanam 
pathavidhatt ti vavatthapetabbam. Cf. XI.85. 

The “parallel” passage at Vism IV.29 has lakkhana: na vannam paccavekkhitabbam na lakkhanam manasikatabbam... 
(“The colour should not be reviewed. The characteristic should not be given attention." Nyanamoli's transl.) No 
further explanation is given in the Vism but the commentary (Vism-t | 145, Be) states: Na vanno paccavekkhitabbo ti 
yo tattha pathavikasine arunavanno, so na cintetabbo. Cakkhuvinnanena pana gahanam na sakkà nivaretum. Tenevettha 
na oloketabbo ti avatva paccavekkhanaggahanam katam. Na lakkhanam manasi katabban-ti yam tattha pathavidhatuya 
thaddhalakkhanam, tam na manasi katabbam. (Translation is given by Nyanamoli in the fn to Vism IV.29). 

Cf. Vism IV.24ff. 
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Thus, whether the sign is grasped in prepared earth or non-prepared [earth], he should [only] grasp 
it when it appears as the colour of dawn.^? 

Q. What is "non-prepared earth"? 

A. Wherever it is level, free from grass and bushes, without any tree stumps-this is called “non- 
prepared earth." 

When it is within the range of vision and adequate to induce the mind-this is called "the sign of 
earth."^^ 

An experienced meditator,” whether in pleasure or in pain, promptly sees the counterpart sign of 
earth [in non-prepared earth] and dwells without regressing. The beginner meditator?^ grasps the sign 
in a disk made of prepared earth. He should not watch non-prepared earth. 


On Making a Disk 


Q. How to make a disk? 412c19 

A. If a meditator wishes to make a disk on the ground, he should at first select a secluded place in a 
monastery-hut (kuti) or in a rock-abode (lena), or a place under a tree; not in a dim, dark place without 
sunlight,” nor in a haunt of non-humans, nor on a path that is used. 

In such a place he should wash and sweep the ground clean one fathom all around, letting it dry. 
In this place he should select earth of the colour of dawn for obtaining the arising of the sign in natural 
earth. Taking an appropriate amount carefully and reverentially into a vessel, he should mix it with 
water and remove grass, roots and dirt from it. Squeezing it through a piece of cloth, he should strain 
the mud and dregs. 412c26 

On clean ground in a screened and covered place he should make a place for sitting. He should 
block sunlight and arrange a meditation seat. He should make a circle according to rule, neither too 
near nor too far. The circle should be flat and full and without markings on the inside. After that, he 
should apply watery clay, unmixed with any other colour, unmixed with different colours. It should be 
covered and protected until it is dry. [413a] When it is dry, it should be edged with another colour or 
element. It should be as big as a rice-sifter or a gong and may be circular, square, triangular or 
rectangular. Thus it should be understood. The original teacher*? said that a circular disk is the best. 

The disk may be made on cloth, on a board or on a wall. It is best on the ground according to the 
teachings of the ancient teachers. 


Disadvantages of Sense-pleasures 


Q. What is the method of practising the earth [kasina]? 413a05 
A. The meditator who wishes to develop the earth kasina should at first consider the disadvantage 
(adinava) of sense-pleasures (kama),"? and also he should consider the benefit (anisamsa) of renunciation 


55 This is a tentative translation. The passage appears corrupt. The Chinese text has a question almost identical 

to the preceding one, which not make sense in the light of the anwer: “ 

he question might to be an erroneous duplication of the preceding one. 
Or perhaps it was an alternative translation of the question, which was left by error and amended by a copyist in 
an attempt to make sense of it. 

“4 This sentence is placed in the Chinese before the concluding clause of the last sentence, where is is out of 
place. 

55 The “experienced meditator,” #544 A, corresponds to the pubbayogavacara in Pali. In Pali commentaries he 
pubbayogavacara is explained as a meditator who has practised in previous lives and can therefore make easy 
progress in this life. The pubbayogavacara is the topic of the (apocryphal?) Pubbayogavacara Sutta quoted at Sn-a | 
47, Th-a | 12, Ap-a 139 Cf. Patis-a 653 (on Patis II 202): Tattha pubbayogoti atitajatisu patisambhidappattihetubhüto 
punnapayogo. Pet 232. Cf. S-t 144 (Be), Moh 389, D-t 130. In the Visuddhimagga (V.2/p.170) the term pubbekatadhikara, 
“one who has had practice in previous [lives],” is used instead. There it is used in contrast to the akatadhikara, “one 
with no previous practice." In the Vimuttimagga, 1/J4^18 A: beginner meditator, adikammika-yogavacara, is used. 

“© The text is corrupt here, #£2#J##, "one who is new and trains for the first jhana,” should read 34418 A. or 
WJA, as used elsewhere in contrast to the experienced meditator. 

bci Vim 412c21: PERJE At. A similar section for the water kasina at Vim 422c0-06 has: “not a dark 
place nor a place scorched by sunlight" (Ef RA H265c,). 

®* Zi. This usually refers to the Buddha in Chinese texts. 

59 The type of kama meant here are vatthukama, “kama which are objects,” not kilesakama, “kama which are 
defilements.” See the discussion of this at the start of the exposition of the first jhana below. 
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(nekkhamma). 

Q. How should one consider the disadvantage of sense-pleasures? 

A. Sense-pleasures are of little satisfaction and of much grief and suffering; herein the disadvantage 
è 460 
is greater. 


Sense-pleasures are similar to a bone because they are of little satisfaction. 

Sense-pleasures are similar to a piece of flesh because they are shared with many. 

Sense-pleasures are similar to a torch carried against the wind because they burn the one who 
follows them. 

Sense-pleasures are similar to [a pit of] glowing embers because they greatly scorch." 

Sense-pleasures are similar to a dream because they swiftly vanish. 

Sense-pleasures are similar to borrowed goods because their power is not lasting. 

Sense-pleasures are similar to a tree with fruits because they are snapped off by people. 

Sense-pleasures are similar to a sword because they chop one. 

Sense-pleasures are similar to a spear because they pierce one. 

Sense-pleasures are similar to the head of a venomous snake because they are fearful. 

Sense-pleasures are similar to a tuft of cotton wool blown about by the wind because they can’t 
be protected. 

Sense-pleasures are similar to a deception (maya) because they deceive the fool. 

Sense-pleasures are blinding because they prevent vision.“ 413a15 


Cf. A Ill 428: Cha, bhikkhave, dhamme pahaya bhabbo pathamam jhanam upasampajja viharitum. Katame cha? 
Kamacchandam, ... vicikiccham, kamesu kho panassa ádinavo na yathabhitam sammappannaya sudittho hoti. A-a |l 411: 
na yathábhütam sammappannaya sudittho hoti ti vatthukamakilesakamesu ādīnavo na yathasabhavato jhanapannaya 
sudittho hoti. 

469 The first ten similes are at A III 97: Appassādā , āvuso, kama vuttā bhagavata bahudukkhā bahūpāyāsā, 
ādīnavo ettha bhiyyo. Atthisankhalipama kama ... Mamsapesūpamā ... Tiņukkūpamā ... Aħgārakāsūpamā ... Supinakipama 
.. Yacitaktipama ... Rukkhaphalipama ... Asisünüpamá ... Sattisülüpamà .. Sappasirtipama kama .... Cf. Thi 490ff, MN 
22.6/M | 132, and MN 54.15-21. Simile No. 14 = A III 63: Kamacchando bhikkhave àvarano nivarano. Simile No. 17 = D 1 245: 
Kamaguna ariyassa vinaye andi ti pi vuccanti, bandhanan-ti pi vuccanti. 

Cf. M-a Il 103 on M | 132: Atthikankalipama ti-ddisu atthikankalüpamá appassaádatthena. Mamsapestipama 
bahusadháranatthena. Tinukktipama anudahanatthena. Angarakdstipama mahabhitapanatthena. Supinakapama 
ittarapaccupatthanatthena. Yácitaküpama tavakalikatthena. Rukkhaphalipama sabbangapaccangapalibhanjanaatthena. 
Asistintipama adhikuttanatthena. Sattistilipama vinivijjhanatthena. Sappasiripamd sásankasappatibhayatthena. and Nidd- 
a | 31-32: Tattha atthikankalipama kamati sunikkantam nikkantam nimmamsam lohitamakkhitam atthikankalam upama 
etesam kamananti atthikankalipama kama. Appassádatthenàá ti appam parittam sukhassádam ddinavo ettha bhiyyo ti 
dassanatthena. .. Gijjhadihi sddharand mamsapesi upama etesan-ti mamsapesüpamáà. Bahünam sdadharanatthena 
bahusadharana. Adittam tinukkam upamā etesan-ti tinukkipama. Anudahanatthena ti hatthadijhapanatthena. 
Sadhikaporisappamana vitaccikanam vitadhümánam angaranam pūrā angdrakasu upamā etesan-ti angarakasupama. 
Mahaparilahatthena ti mahantaparitapanatthena. Árüámarámaneyyádikam supinam upamā etesan-ti supinaküpama. 
Ittarapaccupatthanatthena ti appatva, na upagantva titthanatthena. Yacitena laddham yanadibhandam upama etesan-ti 
yacitakipama. Tavakdlikatthena ti anibandhanatthena. Sampannaphalarukkho upamā etesan-ti rukkhaphalipama. 
Sambhanjanaparibhanjanatthena ti sakhabhanjanatthena ceva samantato bhanjitva rukkhapatanatthena ca. Asi ca sünà ca 
upama etesan-ti asisünüpamá. Adhikuttanatthena ti chindanatthena. Sattisülam upamā etesan-ti sattistilipamd. 
Vinivijjhanatthena ti nipatetvà gamanatthena. Bhayajananatthena sappasiram upamā etesan-ti sappasirtipama. 
Sappatibhayatthena ti saha abhimukhe — bhayatthena. | Dukkhajananam — aggikkhandham upamā etesan-ti 
aggikkhandhüpama. Mahabhitapanatthena ti mahanta-abhitapakayapila-uppdadanatthena ti kamam parivajjeti ti. 

^" — Vim 413210: Khit, "because of the great and small." The Pali parallel (Nidd-a, see preceding note) has 
mahanta-paritapanatthena, "in the sense of of great scorching.” The translator probably misunderstood this as 
mahanta-paritta-atthena or had a corrupt source text. 

^8 M I 261: Aniccá, bhikkhave, kama tuccha musa mosadhamma. Mayakatame tam, bhikkhave, balalapanam. Cf. M-a 
IV 56: Mosadhamma ti nassanasabhava, khettam viya vatthu viya hirannasuvannam viya ca na pannayittha, katipaheneva 
supinake dittha viya nassanti na pannayanti, tena vuttam mosadhammaé ti. Mayakatametan-ti yatha mayaya udakam mani 
ti katvà dassitam, badaripannam kahapano ti katvà dassitam, aññam và pana evarüpam dassanüpacare thitasseva tatha 
pannayati, upacaratikkamato patthaya pakatikameva pannayati. Evam kama pi ittarapaccupatthanatthena mayakatan-ti 
vutta. Yatha ca mayakaro udakddini mani-àdinam vasena dassento variceti, evam kama pi aniccadini niccadisabhavam 
dassentà vancenti ti vancanakatthenapi mayakatan-ti vuttà. Balalapanan-ti mayham putto, mayham dhità, mayham 
hiraññam mayham suvannan-ti evam balanam lapanato balalapanam. 

“ Lit “are without seeing” Nett-a 124 (Be): Upadhibandhano balo, tamasá parivárito ti tassa pana bálassa tatha 
dassane sammohatamasá parivaritatta kamagunesu anddinavadassitaya kilesabhisankharehi bandhatta. 
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Sense-pleasures are hindrances because they obstruct wholesome states. 
Sense-pleasures are deluding because they cause the loss of right mindfulness.“ 
Sense-pleasures are similar to ripe [fruits] because they spoil. 

Sense-pleasures are fetters because they tie one up.’ 

Sense-pleasures are thieves because they steal beneficial things. 

Sense-pleasures are enemies because they provoke quarrels. 

Sense-pleasures are suffering because they create disadvantages. 


Having considered the disadvantage of sense-pleasures in this manner, he should consider the 
benefits of renunciation. Renunciation means [developing] the first jhana after first going forth [or] 
developing all that is good (kusala). This is called “renunciation.”*” 413a21 

Q. What are the benefits of renunciation? 

A. Without the [five] hindrances, the mind dwells with facility in the happiness of seclusion. One can 
endure suffering and abides in happiness; one is not losing mindfulness; one acquires much good, a 
plane of great fruit; one is fit to receive gifts and one benefits two sites (vatthu, khetta)."? This 
[renunciation] is profound wisdom. This is a completely wholesome state. This is called “going beyond 
the three worlds.” 

Again, what is called “renunciation” is the renunciation of sensual desire (kamacchanda).”” This is 
seclusion from all hindrances. This is stainless happiness. This state is the supreme plane. This path is for 
acquiring the supreme. This cleans away the stains of the mind. This is the practice for creating benefit. 
This is the practice for internal happiness. 

Sense-pleasures are coarse; renunciation is fine. Sense-pleasures are with defilement; renunciation is 
without defilement. Sense-pleasures are inferior; renunciation is superior. Sense-pleasures are with 
defect (sadosa);*” renunciation is without defect. [413b] Sense-pleasures are having a disagreeable result 


“°4 Cf. Nidd-a 1 62: Kusaladhamme nivarati ti nivaranam. 

^5 yo lee TES iy Or “Sense-pleasures are causing forgetfulness ...” Cf. Nidd 1 26: Yebhuyyena devamanussá 
pancasu kamagunesu muyhanti sammuyhanti sampamuyhanti, mülhà sammülha sampamulha avijjaya andhikata avuta 
nivutà ovutà pihità paticchanna patikujjita, tam karanà mohaná vuccanti panca kamaguna. 

^? aec EEE A. 

^? Cf Iti-a Il 170: Patisoto ti kho bhikkhave nekkhammassetam adhivacanan-ti ettha pabbajja saha upacárena 
pathamajjhanam vipassanapanna ca nibbanafica nekkhammam nama. Sabbe pi kusalà dhamma nekkhammam nama. 
Vuttanhetam: Pabbajja pathamam jhanam, nibbananca vipassana; / Sabbe pi kusala dhamma, nekkhamman-ti pavuccare 
ti. Patis -a 1 329. Nekkhamman-ti pathamajjhanasamadhi, pathamajjhanam và, sabbe eva và kusala dhamma 


nekkhammam. ta || 4:  Nekkhamman-ti pathamajjhanam. Vibh 86: Tattha katamad nekkhammadhatu? 
Nekkhammapatisamyutto takko vitakko ...pe... sammasankappo, ayam vuccati nekkhammadhatu. Sabbe pi kusalà dhamma 
nekkhammadhatu. M-a || 82: Nekkhamman-ti ca kamehi nissatam sabbakusalam, ekadhamme sangayhamane 


nibbanameva. Cp-a 315:.. atthikankalipamatiadina ca nayena àdinavam sallakkhetva tabbipariyayena nekkhamme 
ünisamsam passantena  nekkhammapavivekaupasamasukhádisu | ninnaponapabbháracittena nekkhammaparamiyam 
patipajjitabbam. Yasmá pana nekkhammam  pabbajjamülakam, tasma pabbajja tava anutthatabba. A-a M 152: 
Nekkhammasukhan-ti | nekkhammam — vuccati pabbajjà tam  àrabbha  uppajjanakasukham. | Nidd-a ll 134: 
nekkhammasukhan-ti pabbajjasukham. Th-a 11 192: Nekkhammam datthu khemato ti kamehi bhavehi ca nikkhantabhavato 
nekkhammam, pabbajjam, nibbananca, khemato, anupaddavato, datthu, disva. Cf. A-a IV 203. Nidd Il (on Sn 426): 
Nekkhamman ti sammapatipadam anulomapatipadam apaccanikapatipadam anvatthapatipadam 
dhammanudhammapatipadam silesu pariptrakaritam indriyesu guttadvaratam bhojane mattannutam jagariyanuyogam 
satisampajannam cattaro satipatthane cattaro sammappadhane cattaro iddhipáde pancindriyani panca balàni satta 
bojjhange ariyam atthangikam maggam nibbananca nibbanagamininca patipadam ... 

Ee eS ASEM. The first part of this sentence is obscure. It lit. means “wide, various good (attha) obtains 
great fruit plane.” EKS took “plane of great fruit” to be the Vehapphala-bhümi, however, this plane is attained 
through developing the fourth jhana (Vibh § 1027). “Great fruit" (KŒ), is used in the recollection of the sangha 
section as “Worthy of offerings: One acquires great fruit by gifting various things to it. It is fit to receive offerings.” 
(Vim 428c27: pK ER HEX), of which the last part is also found as a benefit here. The word used for vehapphala 


elsewhere in Vim (e.g. Vim 420c05) is R, lit. “real fruit" or “full fruit.” 
469 


The giver and oneself, the receiver? Cf. A Il 80: Atthi bhikkhave dakkhinad dayakato c'eva visujjhati 
patiggahakato ca. Or perhaps this world and the next. 

^? patis.a IIl 702: Kamacchandassa nekkhammam nekkhamman-ti. Patis 11 244: nekkhamman ti kàmánam etam 
nissaranam, yadidam nekkhammam. Cf. D 111 275; It 61; Patis 1 27; Il 244. 

?' The Chinese texst has AEE, “with anger," which corresponds to Pali sadosa. However, the Pali word sadosa, 
can have two quite different meanings. Besides “with anger” (Skt sa-dvesa), e.g. at D 1 80, sadosa can also mean “with 
defect" (Skt sa-dosa); e.g. as sadosattà at A 1 112. Cf. dosadosa, "the defect of anger" at Dhp 357. 
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(anitthaphala);*” renunciation is having an agreeable result. Sense-pleasures are with fear; renunciation 


is without fear. 

Having considered in this manner the disadvantages of sensual desire and the benefits of 
renunciation, dependent on renouncing, desire (chanda) is born, the mind gives rise to faith and 
reverence [towards the Buddha, Dhamma and the Sangha] and considers what ought be done and what 
ought not to be done. 413b04 


Method of Practice of the Earth kasina 


After having taken a moderate meal and put away one’s robe and bowl, one should take a short walk to 
dispel sluggishness of body and mind. When one has taken a short walk, one washes one’s hands and 
feet and sits down. Then one should recollect the Buddha and the Awakening (Bodhi), the Dhamma, 
and the Sangha. 413b06 Having recollected [their] development of good deeds, one should arouse 
gladness: [thinking]: “I can attain perfection like them, but not unless | renounce and not unless | exert 
prolonged effort. Therefore, | must endeavour.” 

One places the sitting mat neither too far from the disk nor too near it; a plough-pole or a 
fathom length away. One should sit facing the disk, with legs crossed and body erect, and arouse 
mindfulness internally. One closes the eyes for a short while, gets rid of wavering of body and mind, 
composes the whole mind and unifies it. Then, opening the eyes a little, one should lightly watch the 
disk. 413b11 


Three Ways of Taking the Sign 


Observing the appearance"" of the disk, the meditator grasps the sign through three ways: through even 
watching, skills (kosalla) and abandoning wavering. 413b12 


Even watching 


Q. How lis the sign grasped] through even watching? 

A. When the meditator watches the disk, he should not open his eyes too wide nor too narrowly. 
Thus should he watch it. Why? If he opens his eyes too wide, they will grow weary, seeing the nature 
(sabhava) of the disk too clearly,’” and the counterpart sign will not arise. If he faces the disk opening 
the eyes too narrowly, he will not see the sign because of darkness, and he will arouse sluggishness 
(lina). Therefore, he should avoid opening his eyes too wide or too narrowly, but just enough for 
focusing his mind and establishing it on the disk. To establish the mind, he should watch as if he were a 
man seeing the image of his face reflected in a mirror. In dependence on the mirror he sees his face; the 
[image of his] face is produced from the mirror."? 413b19 [In the same way,] the meditator watching the 
disk sees his sign of concentration arise depending on the disk. Therefore, to establish the mind, he 
should grasp the sign through even watching. 

Thus one grasps the sign through even watching. 


Skills 


Q. How [is the sign grasped] through the skills (kosalla)? 
A. There are four skills in attending (manasikara-kosalla). The first is inner demarcating (pariccheda); 
the second is completing; the third is turning (pavattana); the fourth is permeating. 


Cf. M-a III 447: yatheva hi tinakatthupadanam paticca jalamáno aggi dhtimacharikangaranam atthitaya sadoso hoti, 
evamevam parica kamagune paticca uppanná piti jatijarabyadhimaranasokddinam atthitaya sadosa. 

P ERR & ÆR, Anitthaphala & itthaphala. Lit. “disagreeable fruition & agreeable fruition.” Cf. Kv 434: 
Silam acetasikanti? Amanta. Anitthaphalanti? Na hevam vattabbe ...pe... nanu itthaphalanti? Amanta. Hanci itthaphalam, 
no ca vata re vattabbe silam acetasikanti. Saddha itthaphala ... 

^? Or “the Buddha's Awakening." 

?" The character Jf? can mean appearance, shape, figure, body. In the Vim it is used for santhana. 

^5 yim 413b-16: SCE S MR LM, lit. “disk’s nature seeing nature.” EKS: “he will not be able to know the 
true nature of the disk." Vism 1V.28 has mandalam ativibhütam hoti “the disk is too bright/mighty.” Vism-mht I 145 
(Be) comments: Ativibhütam hoti attano sabhavavibhavato. Tatha ca vannato và lakkhanato và upatittheyya: "It becomes 
too bright due to its nature becoming too clear and thus he would attend to the colour or characteristic." The 
Chinese translator apparently read and misunderstood sabhavavibhavato. 

476 S-a | 308: Mukhanimittan-ti mukhapatibimbam. Tanhi parisuddham adasamandalam paticca pannayati. ... ddasam 
pana nissáya nibhásarüpam nama tam pannayati ti vadanti. 
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Whenever he sees the sign go away and scatter, [becoming] without demarcation, then he should 
attend to inner demarcating. 

Whenever he sees a small sign or sees half a disk, then having caused the arising of the full disk, he 
attends to it as complete. 

Whenever the mind is wavering or indolent, then he should urge and encourage it, like a potter 
[turns] the wheel. 

Whenever the mind attains stability, then he should see the disk everywhere without deficiency, 
and he should observe it equanimously. 

Thus “through the skills” should be understood. 413b28 


Abandoning wavering 


Q. How lis the sign grasped] through abandoning of wavering? 

A. There are four kinds of wavering (vikkhepa): the first is overexertion; [413c] the second is overly 
sluggish exertion; the third is elation; the fourth is depression." 

Q. What is overexertion? 

A. It means attending hastily, without staying [all] the time. He sits [to meditate] in the morning, 
but by the evening he ceases [to exert] because of weariness of the body. This is called “overexertion.” 

Q. What is “overly sluggish exertion”? 

A. It means “absence of skill in attending.” Although he sees the disk, he does not attend to it with 
reverence. Frequently he gets up; frequently he lies down. 

If he overexerts, his body wearies and his mind declines. Due to the mind going outside, agitation 
arises. If he exerts overly sluggishly, his body and mind become indolent, and drowsiness arises.” 41307 

“Elation”: When the mind declines through the arising of agitation, he becomes bored with the 
meditation subject. If there is boredom (arati), his mind becomes elated due to desire (chanda) at the 
first merry discursive thinking. 

Again, if he attains the sign of the meditation-subject,"? because of the desire for rapture and 
happiness, the mind becomes elated. 

“Depression”: Owing to decline through agitation, he does not delight in the meditation subject. If 
he does not delight in the meditation subject from the start, a state of ill-will is created. Because of ill- 
will, his mind becomes depressed. 

Again, his mind fatigues due to thinking and exploring, falls from distinction and, because of 
feelings of distress (domanassa), becomes depressed. 

If this meditator’s mind quickly declines and falls into a state of agitation, by means of the faculty 
of mindfulness and the faculty of concentration he should control, overcome and abandon the agitation. 

If his mind, while exerting, declines and falls into a state of indolence, by means of the faculty of 
mindfulness and the faculty of energy he should control, overcome and abandon that indolence. 

If the elated mind declines and falls into a state of desire, he should abandon desire on becoming 
aware of it. 

If the depressed mind declines and falls into a state of ill-will, he should abandon ill-will on 
becoming aware of it. 413c17 

In these four places one accomplishes purity of mind and unification of mind. 

Clearly understanding these three ways of concentrating, the mind is able to see at will the 
appearance of the disk. 


The Sign 


There are two kinds of signs, namely, the grasping sign (uggaha-nimitta) and the counterpart sign 
(patibhaga-nimitta). 413c19 

Q. What is "grasping sign"? 

A. When a meditator, with unwavering mind, is watching the disk, from the disk arises the sign, 
which is seen as if it were in space, sometimes far, sometimes near, sometimes to the left, sometimes to 
the right, sometimes big, sometimes small, sometimes ugly, sometimes beautiful, sometimes [multiplied] 


“7 Khp-a 69-70: Atha và yam pubbe anupubbato, ndatisighato, nátisanikato, vikkhepappahanato, pannatti- 


samatikkamanato, anupubbamuncanato, lakkhanato, tayo ca suttantà ti evam dasavidham manasikarakosallam vuttam. 
ae A III 375: Accaraddhaviriyam uddhaccaya samvattati atilinaviriyam kosajjaya samvattati. Tasmā ti ha tvam sona 
viriyasamatam adhitthaha indriyanan ca samatam pativijjha tattha ca nimittam ganhati ti. 
*? 413c09: X GS ETRI. 
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many [times] and sometimes few [times]. Without watching the disk with his eyes, the grasping sign 
arises through skill in attending. This is called “the grasping sign.” 

After much practising of that [grasping sign], the counterpart sign arises. 

“Counterpart sign” means that when he attends [to the sign], it appears as he wishes and promptly: 
not seeing the disk, it arises when the mind recollects it. It is seen as before, but now mind made, with 
eyes closed. If he attends to it as far, he promptly sees it as far. As regards seeing it near, to the left, to 
the right, before, behind, within, without, above and below, it is the same. It appears as he wishes and 
promptly. 

This is called “the counterpart sign.” 413c29 

Q. What is the meaning of "sign" (nimitta)? 

A. The meaning of "cause" (karana) is the meaning of “sign. It is as the Buddha taught the 
bhikkhus: [414a] “All evil unwholesome states arise with a sign." This is the meaning of “cause.” 

Again, it is also said that the meaning of “perceiving” (sanjánana) is the meaning of "sign." The 
Buddha declared: "Through perceiving one will abandon." ^? This is called "knowing." 

Again it is also said that the meaning of "image" is the meaning of "sign." It is like seeing the image 
of one's own face, a perceptual image. 

“Counterpart” is not different in meaning. 414304 

When he acquires the sign, the meditator should, with a reverential mind towards his teacher, 
protect that excellent sign. If he does not protect it, then he will lose it. 

Q. How should he protect it? 

A. He should protect the sign through three kinds of practice: through refraining from 
unwholesomeness, through the development and practice of wholesomeness, and through constant 
practice. 

Q. How does one refrain from unwholesomeness? 

A. Delight in work, delight in the various kinds of frivolous talk, delight in sleeping, delight in 
company, delight in contact, 414309 non-guarding doors of the sense-faculties,^ non-moderation as 
regards food, not rising to practice meditation (jhàna) in the first and last watches of the night, non- 
reverence for the training, luxuriousnes,"^ bad friends, the frequenting of unsuitable places, and 
unsuitable food and postures-the overcoming of these is wholesomeness and should be constantly 
practised. 414a11 


»480 


^5? Cf. A-a IV 24: Nimittanti kàranam. A-a Il 153: sanimittd ti sakdrand. Cf. Ap-a 424, Net-a 256 (Be). 


A-a | 32: Subhanimittan ti ragatthaniyam àrammanam. Sanimitta, bhikkhave, uppajjanti papaka akusala 
dhammd, no animittà ti (A 1 82) ettha nimittan ti paccayassa namam. Adhicittam anuyuttena, bhikkhave, bhikkhunà parica 
nimittàni kalena kalam manasikatabbani ti ettha kàranassa. So tam nimittam dsevati bhaveti ti ettha samadhissa. Yam 
nimittam agamma yam nimittam manasikaroto anantará dsavanam khayo hoti ti ettha vipassandya. Idha pana 
ragatthaniyo ittharammanadhammo subhanimittan ti adhippeto. Cf. D | 70. 

42 Cf Dhs-a 321: Nimittan-ti sanjánanam. M-a 111 38: gihibhávassa sarjanananimittatáya nimittà ti vuttd. Cf. D-a Il 
500, A-a II 252. The character # is elsewhere in Vim corresponding to riána. Judging from the usage of sanna, (EAE 
(lit. "to do/make perception") in the untraced quotation, and the Pali parallels, probably the original text had 
sanjanana here. 

£9 — SAER © URRIRA. Untraced. The intended meaning seems to be that through developing a right 
perception wrong perception is abandoned. Cf. D 1 181: Sikkhà eka sanna uppajjanti, sikkhà eka sanna nirujjhanti. M | 
424: Aniccasannanhi te, rahula, bhavanam bhavayato yo asmimáàno so pahiyissati. A ll 447: Assádaditthiyà pahanaya 
aniccasannà bhavetabba. Pet 127: Aniccasannaya niccasannam samugghateti, dukkhasannaya sukhasannam samugghateti, 
anattasannaya attasannam samugghateti, asubhasannaya subhasannam samugghateti. 

484 Cf. M-a II 67, S-a Il 308: Mukhanimittan-ti mukhapatibimbam. Vism XVII1.16: Yathā hi cakkhumato purisassa 
aparisuddhe àdáse mukhanimittam olokentassa nimittam na pannayati ... 

5 A IV 331: Atthime, bhikkhave, dhamma sekhassa bhikkhuno parihanaya samvattanti. Katame attha? 
Kammaramata, bhassaramata, niddaramata, sanganikaramata, indriyesu  aguttadváratà, bhojane amattannuta, 
samsaggaramata, papancaramata. Cf. A-a lll 348: Kammaràmo ti ddisu adramanam aramo, abhirati ti attho. 
Viharakaranadimhi navakamme ārāmo assá ti kammaramo. Tasmim yeva kamme rato ti kammarato. Tadeva 
kammaramatam punappunam yutto ti anuyutto. Esa nayo sabbattha. Ettha ca bhassanti alapasallapo. Niddà ti soppam. 
Sanganika ti ganasanganikd. Sa ekassa dutiyo hoti, dvinnam hoti tatiyako ti ddind nayena veditabbà. Samsaggo ti 
dassanasavanasamullapasambhogakayasamsaggavasena pavatto samsatthabhavo. Cf. A III 116, 293. 

‘8° M | 32: .. indriyesu aguttadvard, bhojane amattaññuno, jagariyam ananuyutta, samanne anapekkhavanto, sikkhaya 
na tibbagarava, bahulika sathalika, okkamane pubbangama, paviveke nikkhittadhurà .. A Ill 70, 300: .. indriyesu 
aguttadvaro, bhojane amattannü, jagariyam ananuyutto, avipassako kusalanam dhammanam, pubbarattàpararattam 
bodhipakkhiyanam dhammanam bhavananuyogam ananuyutto ... Cf. S IV 103. 


481 
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Q. What is the meaning of “constant practice”? 

A. The meditator grasps well the sign and always contemplates its qualities as if he were perceiving 
a gem. He always practices gladly. He practises constantly and practices much. He practises by day and 
by night. Whether standing, sitting or lying down his mind is happy. Everywhere his mind is at ease. 
When taking the sign, he grasps it. Having grasped, he causes it to arise. Having caused it to arise, he 
contemplates it. Having contemplated, he develops it. Having developed, he constantly contemplates the 
disk. Thus through constant endeavour, he sees the sign, protects the sign and acquires mastery." 
When the sign [appears] as he wishes, he attains access-jhana (upacárajjhána). "" And when there is 
access, his mind, depending on that, attains fixedness (appand). 414218 


Access-jhàna and Jhàna 


Q. What is "access-jhàna"? 414a18 

A. The mind follows the object. One attends non-distracted [to it]? because of overcoming the 
hindrances, but one does not practise thinking and exploring, rapture, happiness, unification of mind, 
and the five faculties of faith and so forth. Though one obtains the power of concentration 
(samadhibala), it arises momentarily yet. This is called "access-jhàna." 

As for fixedness (appana): it follows upon access. This state causes the mind to obtain the power of 
development (bhavanábala)."^ The states of thinking, faith, etc, are immovable in the object?—this is 
called “fixedness.” 414222 

Q. What is the difference between access and fixedness? 

A. When one overcomes the five hindrances, there is access. When one has overcome these five 
[hindrances], there is fixedness. 

Through access-jhana, one will attain distinction (visesa) in concentration. When one attains 
distinction in concentration, it is called "fixedness." 

When one has not yet attained to seclusion of body and mind, then in access-concentration the 
mind moves like a ship on waves. When one has attained to seclusion of body and mind, then [the mind] 
abides concentrated and immovable, like a ship on windless water. 

414327 Due to the faculties (indriya)*” not being powerful, in access-jhàna practice one does not 
dwell long on the object, like a young child. Due to the faculties being powerful, [in fixedness] one 
dwells fixed, peacefully and long on the object, like a strong man. 

Because of the practice not being facile in access-jhàna, unification is not attained. [414b] It is like a 
discourse-reciter who has neglected [his recitations] for a long time and therefore forgets.'? Because of 
the practice being facile, in fixedness unification is attained. It is like a discourse-reciter who persistently 
repetes and does not forget. 414b02 

If one does not overcome well the hindrances, one is just like a blind man: in access-jhàna one 
becomes blind." Thus it is taught as being equal to impurity. 

If one overcomes well the hindrances, [one is just like a man who is not blind]: in attaining 
fixedness-concentration, one becomes not blind. Thus it is taught as being equal to purity.” 


^7 Cf Vism IV.50: Nimittakosallam nama pathavikasinádikassa cittekaggatanimittassa akatassa karanakosallam, 
katassa ca bhavanakosallam, bhavanaya laddhassa rakkhanakosallanca, tam idha adhippetam. 

‘88 The Chinese text does not use “access-concentration,” upacárasamádhi, but “access-jhana,” upacárajjhána 
(t#4MT), a term which is also commonly used Pali commentarial texts. 


Mi Transl. by RB. EKS: "It means that the man follows the object unimpeded by his inclinations." 

“°° Patis I 170: Kamacchandam pajahanto nekkhammam bhaveti ti: bhavanabalam. Byapadam pajahanto abyapadam 
bhaveti ti bhavanabalam. Thinamiddham pajahanto àlokasannam bhaveti ti bhavanabalam. Uddhaccam pajahanto 
avikkhepam bhaveti ti bhavanabalam. Vicikiccham pajahanto dhammavavatthanam bhaveti ti bhavanabalam. Avijjam 
pajahanto nanam bhaveti ti bhavanabalam. Aratim pajahanto pamojjam bhaveti ti bhavandbalam. Nivarane pajahanto 
pathamam jhanam bhaveti ti bhavanabalam .... 

??' Cf. Vibh-a 313: Samadhiyati ti samma adhiyati, niccalam hutvà árammane thapiyati, appanappattam viya hoti. 

“ At 41420 at the start of this section on access-jhana, the "five faculties of faith, etc,” are mentioned as being 
absent in access and immovable in fixedness. 

^5 Dhp 241, A IV 195: Asajjhayamala manta. A V 135: asajjhayakiriya bahusaccassa paripantho. Cf. S V 121. 

494 Cf. S V 97: Pancime bhikkhave nivarana andhakaranà acakkhukaraná. 

^95 The Chinese text (414b04) is corrupt here: “If one overcomes well the hindrances, one becomes not-blind: in 
attaining fixedness-concentration thus it is taught as being equal to purity." It has been ammended in accordance 
with the preceding sentence. 


13 


[The state] from the mastery in the sign at first, until the state of repelling [the hindrances] is called 
“access.” The continuous repelling of the hindrances is called “fixedness.” 

Q. What is the meaning of “access”? 

A. Because it is near jhana, it is called “acces.” It is like a path near a village which is called a “village 
path”: the meaning is the same, though the names differ. 

Q. What is the meaning of "fixedness"? 

A. “Fixedness” means "unification."^? It is like entering the disk. 

There is no difference in meaning between renunciation, jhàna and fixedness. 414b09 


Increasing of the Kasina 


Now, the meditator who is dwelling in acces, fixedness-concentration or the first jhàna should increase 
the kasina. 

Q. How should he increase? 414b11 

A. Namely, the sign, which is a span and four fingers at the start, should be increased gradually. 
Thus attending and acquiring mastery, he should gradually increase it to [the size of] a wheel, a canopy, 
the shadow of a tree, a cultivated field, a small neighbourhood, a village, a village boundary, and a town 
boundary. Gradually he causes it to increase all over this great earth. 

He should not attend to uneven and protruding things such as rivers and mountains, heights and 
depths, tree stumps and thorn bushes, but he should attend to earth as if he were perceiving the great 
ocean." Increasing it in this way, his mind attains to supreme concentration. 414b17 


Skilfulness in Jhana 


If the meditator attains to access-jhana but is unable to obtain fixedness-concentration, he should 
produce skill in fixedness-concentration in two ways: the first, through causes (kdrana); the second, 
through steadying (adhitthána).?* 

By means of ten ways he effects skill in fixedness-concentration through causes: (1) through the 
cleansing of the physical basis; (2) effecting equality of the faculties; (3) skill in the sign; (4) controlling 
and subduing the mind; (5) subduing indolence, (6) and listlessness of mind; (7) encouraging the mind;'?? 
(8) concentrating the mind and being equanimous; (9) avoidance of persons who do not practise 
concentration and associating with persons who practise concentration; (10) intentness on fixedness- 
concentration. "^? 414b23 

(1) What is the cleansing of the physical basis? Through three ways there is the cleansing of the 
physical basis, namely, by being able to practice comfortably through suitable food, suitable climate and 


^? Vism-mht 1 328 (Be) Samádhippadhànà pana appaná ti aha thapana ti appand ti. Vism 1112: .. yd ca 


appanásamádhinam | pubbabháge ekaggatd, ayam  upacárasamüdhi .. ya parikammanantara ekaggatd, ayam 
appanásamadhi ti. 

497 Cf. M III 105: Seyyatha pi, ànanda, ásabhacammam sankusatena suvihatam vigatavalikam; evameva kho, ananda, 
bhikkhu yam imissa pathaviya ukkülavikkülam nadividuggam khanukantakatthanam pabbatavisamam tam sabbam 
amanasikaritvà pathavisannam paticca manasikaroti ekattam. Tassa pathavisannáya cittam pakkhandati pasidati 
santitthati adhimuccati. M-a IV 153: Pathavisannam paticca manasikaroti ekattan-ti kasinapathaviyam yeva paticca 
sambhütam ekam sannam manasi karoti. Cf. Vism IV.129. 

iudi EKS “good standing" See Patis II 23 in note 404 below, where Nanamoli renders “steadying.” 

id A Ill 435: Chahi, bhikkhave, dhammehi samannagato bhikkhu bhabbo anuttaram sitibhavam sacchikatum. 
Katamehi chahi? Idha, bhikkhave, bhikkhu yasmim samaye cittam niggahetabbam tasmim samaye cittam nigganháti, 
yasmim samaye cittam paggahetabbam tasmim samaye cittam pagganhati, yasmim samaye cittam sampahamsitabbam 
tasmim samaye cittam sampahamseti, yasmim samaye cittam ajjhupekkhitabbam tasmim samaye cittam ajjhupekkhati, 
panitadhimuttiko ca hoti, nibbanabhirato ca. 

Cf. Nidd | 508: Kale pagganhati cittam, nigganhati punapare / Sampahamsati kàlena, kale cittam samdadahe. / 
Ajjhupekkhati kalena, so yogi kalakovido ... / Line cittamhi paggaho, uddhatasmim viniggaho; / Nirassadagatam cittam, 
sampahamseyya tavade. / Sampahattham yada cittam, alinam bhavatinuddhatam; / Samathassa ca so kalo, ajjhattam 
ramaye mano. / Etena mevupayena, yada hoti samahitam; / Samahitacittamannaya, ajjhupekkheyya tavade. / Evam 
kálavidü dhiro, kalannt kalakovido; / Kalena kalam cittassa, nimittamupalakkhayeti. 

=~ See Vism 128/1V.42 and Vibh-a 283: Api ca ekadasa dhamma samadhi-sambojjhangassa uppádáya samvattanti: 
vatthuvisadakiriyatà, indriyasamattapatipadanatà, nimittakusalatà, samaye cittassa paggahanatd, samaye cittassa 
niggahanata, samaye sampahamsamata, samaye ajjhupekkhanata, asamahitapuggalaparivajjanata, 
samahitapuggalasevanata, jhanavimokkha-paccavekkhanata, tad-adhimuttata ti. 
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suitable postures.” 

(2) Effecting equality of faculties: The five faculties of faith, etc., are not interrupted and there is no 
indolence. It is comparable to driving a swift horse-chariot.”” 414b26 

(3) Skill in the sign: One grasps well the mental sign, i.e., neither too hastily nor too slowly.” It is 
like a skilled carpenter who attends without haste and lets go of the inked-string at the right moment 
and thereby marks an even, undeviating line.?* 

(4) Controlling and subduing” the mind are [both] of two kinds. 

Through two ways one controls (pagganhati) the mind: (1) through arousing much energy (viriya); 
[414c] and (2) through controlling excessiveness. Otherwise the mind goes towards a coarse state 
(dutthulla?) or to a different sign, and thus increases mental wavering. If the meditator arouses much 
energy, excessiveness is to be controlled.” 

Through two ways one subdues (nigganhati) the mind: through arousing energy and through 
equalizing [the faculties].°” If the mind goes towards a coarse state or to a different sign, one increases 
control over the mind. One subdues it in two ways: through considering the numerous kinds of 
suffering and through considering the results of evil deeds. 414c05 

(5) (6) & (7) Subduing indolence of mind: Through two ways the mind becomes indolent: through 
failure to attain distinction in concentration, (and) causing the mind to become listless (nirassáda). 
When there is much indolence, then there is desire to sleep. When the meditator does not gain 
distinction in concentration, his mind becomes listless due to being indolent. 

Through two ways one should subdue [indolencel: namely, through the reflection on the benefits [of 
concentration] and through the arousing of energy. 414c10 

If there are indolence, torpor and listlessness, then these can be subdued in four ways. If he is one 
who has eaten [too] much [and] grasps the sign of indolence, he adverts to practising the four postures; 
attends to the sign of light"? dwells in the open; and encourages the mind without becoming further 
attached. 


?' In the Pali commentaries "cleansing of the basis/site” is explained quite differently, as cleaning the body and 


the surroundings. See S-a | 787, M-a | 290, Vibh-a 276: Vatthuvisadakiriya ti ajjhattikabahiranam vatthünam 
visadabhavakaranam. Yada hissa kesanakhalomani dighani honti, sariram và ussannadosariceva sedamalamakkhitarica, 
tada ajjhattikam vatthu avisadam hoti aparisuddham. Yada pana civaram jinnam kilittham duggandham hoti, sendsanam 
va uklapam, tadà bahiravatthu avisadam hoti aparisuddham. .. Visade pana ajjhattikabahire vatthumhi uppannesu 
cittacetasikesu nànampi visadam hoti parisuddhani dipaka-pallavattitelani nissaya uppannadipasikhaya obhaso viya. ... 

ud The Vism has a much longer explanation. It could be that the Chinese translator has summarised here. 
Vism  1V.45-49: Indriyasamattapatipadanam nama  saddhàádinam indriyanam | samabhávakaranam. Sace hissa 
saddhindriyam balavam hoti itarani mandani, tato viriyindriyam paggahakiccam, ... 

Cf. Dhp 222: Yo ve uppatitam kodham, ratham bhantamva varaye / tamaham sarathim brümi, rasmiggaho itaro jano. S 
| 26: Tatra bhikkhavo samadahamsu, cittamattano ujukamakamsu / Sárathiva nettani gahetva, indriyani rakkhanti 
pandit. Cf. Dhp 94. Cf. S IV 176; M III 97; A III 28. 

5° Cf. Th-a 1 192: Tattha cittanimittassa kovido ti bhavanacittassa nimittaggahane kusalo, imasmim samaye cittam 
paggahetabbam, imasmim sampahamsitabbam, imasmim ajjhupekkhitabban-ti evam paggahanádiyogyassa cittanimittassa 
gahane cheko. 

"m This is a traditional, universal carpenter's technique to mark the straight line to be followed by the saw 
on long pieces of timber. First a string is wetted with ink and stretched taut about a centimeter above the timber 
by fastening or holding its ends. It is then pulled up in the middle and then let gone of. The inked string hits against 
the wood below it, leaving a neat, straight marker line. 

55 The following methods are related to the Visuddhimagga's fourfold scheme of exerting the mind, pagganhati, 
restraining it, nigganhati, encouraging it, sampahamseti, and being equanimous to it, ajjhupekkhati.. 

Vism 1V.128: yasmim samaye cittam paggahetabbam tasmim samaye cittam pagganhati, yasmim samaye cittam 
niggahetabbam tasmim samaye cittam nigganhati, yasmim samaye cittam sampahamsitabbam tasmim samaye cittam 
sampahamseti, yasmim samaye cittam ajjhupekkhitabbam tasmim samaye cittam ajjhupekkhati. A-a . Yasmim samaye 
cittam nigganhitabbantiadisu uddhaccasamaye cittam samadhina niggahetabbam nama, kosajjanupatitakale viriyena 
paggahetabbam nama, nirassadagatakále samadhina sampahamsitabbam nama, samappavattakale bojjhangupekkhaya 
ajjhupekkhitabbam nama. 

5% This is related to the upakkilesa. Cf. M-a IV 208 (on M III 157 ff): Dutthullan-ti maya viriyam gálham paggahitam, 
tena me uppilam uppannan-ti viripam  sithilamakási, tato kayadaratho kàyadutthullam kaydlasiyam | udapadi. 
Accáraddhaviriyan-ti mama viriyam sithilam karoto dutthullam uppannan-ti puna viriyam pagganhato accaraddhaviriyam 
udapádi. 


5 &irh3iiii. This means equalizing or balancing (samatta) the faculties. Cf. 1177 (3828 414c20 below. 


59 Patis.a | 102: Alokasanna ti thinamiddhassa patipakkhe dlokanimitte saññā. A-a 111 357: Alokasafinan-ti dlokanimitte 


uppannasannam. 
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Through three ways there is listlessness: through lack of skill, dullness of wisdom, and not attaining 
the happiness of stilness.?? 

Hence, if a meditator's mind is listless, he encourages it in these two ways: through frightening and 
through gladdening. 

If he considers birth, ageing, death and the four bad destinations (duggati), then seeing what is 
fearful, [his] mind gives rise to urgency." 

If he practises the recollections of the Buddha, the Dhamma, the Sangha, virtue, liberality and gods, 
then seeing the benefits of these six ways [of recollection], his mind gives rise to gladness. 414c17 

(8) By concentrating the mind and being equanimous: 

Through two ways [the mind becomes concentrated]: by abandoning the hindrances the mind 
becomes concentrated in the plane of access-concentration or by manifesting the jhana factors the mind 
becomes concentrated in the plane of attainment (patilabhabhümi).^" 

There are two ways [of practice] for the meditator whose mind is concentrated: he should be 
equanimous without there being stagnation (thiti?), and [he should] even [the faculties] by the skilful 
means of equalising.” 

(9) Avoidance of persons who do not practice concentration: One should not follow, practise with, 
and serve persons who do have fixedness-concentration, access-concentration or restraint- 
concentration." 

Association with persons who practise concentration: one should follow, practise with, and serve 
persons who have fixedness-concentration, access-concentration or restraint-concentration. 

(10) By intentness upon fixedness-concentration: The meditator is always intent upon and reveres 
[concentration] and practises it much, he is inclined to it, leaning to it, and tending to it^" 

The practice of these ten methods is the cause for effecting skill in fixedness-concentration. 414c26 

Q. How does one effect skill in fixedness-concentration through determination?” 

A. The meditator, having well understood the causes for the arising [of fixedness-concentration], 
enters into seclusion. With the sign of concentration upon which he is resolved (adhimutta), he develops 
concentration as he wishes and with facility. He arouses desire (chanda) to cause the mind to obtain the 
arising [of fixedness-concentration] Due to this [desire], the body and mind are capable and fit 
(kammaniya?) to cause [the mind] to become determined. Due to [capability] arises gladness, causing the 
mind to become determined. Due to [gladness] arises happiness, causing the mind to become 
determined. [415a] Due [happiness] arises illumination (obhasa), causing the mind to become determined. 
Due to [illumination] arises urgency,"^ causing the mind to become determined. Because of that urgency 
he causes the mind to become calm. Well exerting that calm mind, the mind becomes determined. Thus 
well exerting, he arouses equanimity [toward the exertion], causing the mind to become determined. 
Due to [equanimity] the mind becomes free from limitless defilements and becomes determined. Because 
of the freedom, those [states] accomplish a single function. Because of that single function the mind 
becomes determined. Having developed [this single function], due to this excellence the mind obtains 


°° See Vism IV.63 in next fn. 

d LER. The parallel in Vism 1V.63 indicates that $i% soka-updyasa, correspond to samvega, “urgency.” 
Vism 1V.63: Katham yasmim samaye cittam sampahamsitabbam, tasmim samaye cittam sampahamseti? Yaddssa 
pannaápayogamandatdya | và upasamasukhanadhigamena vā _ nirassüdam _ cittam hoti, tada nam 
atthasamvegavatthupaccavekkhanena samvejeti. Attha samvegavatthüni nama jatijarabyadhimaranani_ cattari, 
apayadukkham pancamam, ... Buddhadhammasanghagunanussaranena cassa pasādam janeti. 

Cp Nidd | 371: Jatibhayam jarabhayam byadhibhayam maranabhayam ... duggatibhayam. 

?' Cf. Vism IV.32/p. 126.: Dvihakarehi cittam samadhiyati upacárabhümiyam và patilabhabhimiyam va. Tattha 

upacárabhümiyam nivaranappahanena cittam samahitam hoti. Patilabhabhümiyam angapdatubhavena. 

?? rjr RSS. See Vim 414c04] 

Vim 414c23: KÆ. The meaning of this term is unclear. Perhaps it refers to a person who has sense 
restraint (indriyasamvara) or is restrained in conduct. In Sn-a | 262: "concentration of postures,” iriyapathasamadhi, is 
mentioned. 

?^ The Chinese has "The meditator, like a deep spring, like a fountain spring and like a low tree, ...” ( 
AEG FE HRR) but this would be a misinterpretation of samádhininna-samàdhipona-samàdhipabbhàratà; 
see  Vism 1V.65/p.135:  Tadadhimuttatà nama | samaádhiadhimuttatà | samadhigaru-samadhininna-samadhipona- 
samadhipabbharaté ti attho. 

i See note 197. 

A048 Lit "compassion-sorrow." This is a mistranslation for samvega. Similarly, a few paragraphs above, at 
414c16, the Chinese text has "terror," Ziff, whereas the Vism has samvega. 
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growth.” 

When established in determination in this manner, the meditator effects skill in fixedness- 
concentration. 

When well understanding the causes for the effecting [of fixedness-concentration] and mental 
determination in this manner, before long he will arouse concentration. 


First Jhana 
“The meditator, secluded from sense-pleasures, [secluded] from unwholesome states, dwells having 
entered upon the first jhàna which is accompanied by thinking and exploring, and the rapture and 
happiness born of seclusion.” 415a08 

This is a reward of the earth kasina.”” 


Seclusion from Sense-pleasures 


"Secluded from sense-pleasures": There are three kinds of seclusion (viveka), i.e., [seclusion] of the body, 
[seclusion] of the mind and [seclusion] from the defilements.””° 

Q. What is “seclusion of the body"? 

A. To be secluded from defilements one departs and dwells on a mountain or in a wilderness." 

Q. What is seclusion of the mind? 

A. Reaching an excellent station by means of a pure mind.” 

Q. What is seclusion from defilements? 

A. Free from bondages, free from birth and death, a man dwells.” 415a15 

Again, there are five kinds of seclusion, namely, seclusion through suspending, seclusion through 
that (opposing) aspect, seclusion through eradication, seclusion through tranquillizing, seclusion 
through escaping.” 

Q. What is seclusion through suspending? 

A. Namely, the suspending of the five hindrances through the practice of the first jhàna. 

Q. What is seclusion through the (opposing) aspect? 

A. Namely, the suspending of [wrong] views through the practice of concentration partaking of 


523 


i: This sequence is related to a sequence in Patis on the faculties. Parts are identical. Cf. Patis II 23-25: 


Katham adhimattatthena indriyani datthabbani? Saddhindriyassa bhāvanāya chando — uppajjati-chandavasena 
saddhavasena saddhindriyam adhimattam hoti. Chandavasena pámojjam uppajjati—... Pamojjavasena piti uppajjati—.... 
Passaddhivasena sukham uppajjati—.... Sukhavasena obhdso uppajjati—.... Obhdsavasena samvego uppajjati—.... Samvejetva 
cittam samüádahati—... Tathà samahitam cittam sádhukam  pagganháti—... Tathapaggahitam cittam | sadhukam 
ajjhupekkhati—... Upekkhàvasena nüànattakilesehi cittam | vimuccati—-... Vimuttattà te dhamma_ ekarasā honti— 
ekarasatthena bhavanavasena saddhavasena saddhindriyam adhimattam hoti. Bhàvitattà tato panitatare vivattanti . ... 
Katham adhitthanatthena indriyani datthabbani? ... ...pe.... 

dd A Ill 25: Idha bhikkhave bhikkhu vivicc’eva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam 
piti-sukham pathamajjhanam upasampajja viharati. 

id This refrain is found after the definition of each of the 4 jhànas. 

9? a. Nidd | 26: Vivekà ti tayo vivekd, kayaviveko, cittaviveko, upadhiviveko. 

Nidd 1 26: Katamo kāyaviveko? Idha bhikkhu vivittam sendsanam bhajati arannam rukkhamülam pabbatam 
kandaram giriguham susdnam vanapattham abbhokdsam palalapunjam. Kayena vivitto viharati. So eko gacchati, eko 
titthati... 

?? Nidd | 27: .. cittaviveko ca parisuddhacittanam paramavodanappattanam .. Nidd | 26: Katamo cittaviveko? 
Pathamam jhànam samapannassa nivaranehi cittam vivittam hoti. Dutiyam jhanam .. Arahato rüpárüparagà mana 
uddhaccá avijjaya mandnusaya bhavaraganusaya avijjanusaya, tadekatthehi ca kilesehi bahiddhà ca sabbanimittehi cittam 
vivittam hoti. Nidd-a 103: Cittaviveko ti mahaggatalokuttaracittanam kilesehi sunnabhavo, tucchabhavoti attho. Ud-a 230: 
Attha samapattiyo pana cittaviveko nama. 

id Transl. by RB. EKS: “A man is cut off from kindred, birth and death." Nidd | 27: Katamo upadhiviveko? 
Upadhi vuccanti kilesà ca khandhà ca abhisankhara ca. Upadhiviveko vuccati amatam nibbanam. Cf. Sn-a | 298: Tattha 
paviveko ti kilesavivekato jatatta aggaphalam vuccati. 

2 Patis Il 220: Sammaditthiya katame pañca vivekā? Vikkhambhanaviveko tadangaviveko samucchedaviveko 
patippassaddhiviveko nissaranaviveko. Vikkhambhanaviveko ca nivarananam pathamajjhanam bhavayato, tadangaviveko ca 
ditthigatanam nibbedhabhagiyam samadhim bhavayato, samucchedaviveko ca lokuttaram khayagamimaggam bhavayato, 
patippassaddhiviveko ca phalakkhane, nissaranaviveko ca nirodho nibbanam. See also the five kinds of vimutti at p. 
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penetration. 

Q. What is seclusion through eradication? 

A. Namely, the abandoning of defilements by the practice of the supramundane Path. 

Q. What is seclusion through tranquillizing? 

A. It is the happiness [experienced] at the time when one attains the [Noble] Fruit. 

Q. What is seclusion through escaping? 

A. Namely, Nibbana. 

There are two kinds of sense-pleasures: the first are sense-pleasures as bases (vatthu-kama); the 
second is sense-pleasures as defilements (kilesa-kama). 

Heavenly and human lovely forms, odours, flavours and tangibles—these are called "sense-pleasures 
as bases.” The arising of greedy intentions regarding these sense-pleasures-this is called "sense-pleasure 
as defilement.”” 

Hence, the seclusion from these sense-pleasures through seclusion of the mind and seclusion 
through suspending-this is renunciation, this is freedom, this is the unassociated. 

This is called “seclusion from sense-pleasures.” 415a21 


Seclusion from Unwholesome States 


['Secluded from unwholesome states”:] 
Q. What is "seclusion from unwholesome states"? 

A. The roots of unwholesomeness (akusalamüla) are of three kinds: the first is greed, the second is 
hatred and the third is delusion.” The feelings, perceptions, formations, and consciousness associated 
with these [roots] and the actions of body, speech and mind associated with these [roots]—these are 
called “unwholesome states.” 

415a24 It is said that there are three kinds of unwholesomeness: the first is intrinsic (sabhava or 
pakati); the second is associated; the third is causally produced intrinsic. The three roots of 
unwholesomeness-i.e. greed, hatred and delusion—these are called “intrinsic.” The feelings, perceptions, 
formations and consciousness which are associated with these [roots]-these are called “associated.” The 
places where actions of body, speech and mind originate—these are called “causally [produced] intrinsic.” 

The seclusion from these three unwholesome states is called renunciation, freedom, the 
unassociated." 

This is called “seclusion from unwholesome states." 

Again,"seclusion from sense-pleasures" means seclusion from the hindrance of sense-desire 
(kamacchanda). “Seclusion from unwholesome states" is seclusion from the other hindrances.” [415b] 

Q. Since “seclusion from unwholesome states" has already been taught, and sense-pleasures (kama), 
being unwholesome states, are covered by it, why should seclusion from sense-desire be taught 
separately? 

A. The opposite of sense-desire is renunciation."" What the Buddha said of sense-pleasures can also 
[be said] of removing defilements. “Seclusion from sense-pleasures is renunciation””’—this is the 
teaching of the Buddha 


connected to sense pleasures occur this is a state partaking of falling back."?? Therefore sense-pleasures 


525 


528 


Nidd 1 1-2: Dve kama, vatthukama ca kilesakama ca. Katame vatthukama? Manapika rūpā, ... sadda, ... gandha, 
... rasă, ... photthabbà; ... dibba kama; ... ime vuccanti vatthukama. Katame kilesakama? Chando kamo ... rago ... chandarago 
.. sankapparago kamo; yo kamesu kamacchando kamarago kamanandi kamatanha kamasneho kamaparilaho kamamuccha 
kamajjhosanam kamogho kamayogo kamüpadanam kamacchandanivaranam ... ime vuccanti kilesakama. Cp. Vism 1V.83. 

d D III 214, 275: Tini akusalamülàni: lobho akusalamülam, doso akusalamülam, moho akusalamülam. 
Vibh 256: Vivicc'eva kamehi vivicca akusalehi dhammehi ti: tattha katame kama? Chando kamo, rago kamo, 
chandarágo kamo; sankappo kamo, rago kamo, sankapparago kamo: ime vuccanti kama. Tattha katame akusala dhamma? 
Kamacchando vyapado thinamiddham uddhaccakukkuccam vicikiccha: ime vuccanti akusalà dhamma—here see Vism 
1V.87/p. 141: Vivicca akusalehi dhammehi ti iminà pancannam pi nivarananam, agahitaggahanena pana pathamena 
kamacchandassa, dutiyena sesanivarananam. 

95 Pet 160: Tattha kamacchandassa nekkhammavitakko patipakkho; Patis-a 1 103: Nekkhamman-ti kamacchandassa 
patipakkho alobho. 

=e It 61: Kamanam-etam nissaranam yad-idam nekkhammam. 

Es Patis | 35: Pathamassa jhanassa labhim kamasahagata sannamanasikarà samudacaranti—hanabhagiyo 
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dhammo. 
S IV 262: So khvaham, avuso, vivicceva kamehi vivicca ... pathamam jhanam upasampajja viharami. Tassa mayham, 
avuso, iminà viharena viharato kamasahagata sannamanasikara samudacaranti. .. Mà, brahmana, pathamam jhanam 
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are connected with defilements. If there is seclusion from sense-pleasures, there is seclusion from all 
defilements. Therefore seclusion from sense-pleasures is taught separately. 

Again, “seclusion from sense-pleasures” means: Having achieved renunciation, one accomplishes 
seclusion from sense-pleasures. 415b06 

“Seclusion from unwholesome states” is thus: When there is the obtaining of non-hatred, there is 
seclusion from hatred; when there is the obtaining of the sign of light, there is seclusion from sloth 
(thina); through the obtaining non-distraction, there is seclusion from agitation and worry (uddhacca- 
kukucca); when there is the obtaining of non-remorse, there is seclusion from remorse; when there is 
the obtaining of fixedness-concentration, there is seclusion from uncertainty; when there is the 
obtaining of wisdom, there is seclusion from ignorance; when there is the obtaining of right intention, 
there is seclusion from wrong thought; when there is the obtaining of gladness, there is seclusion from 
unhappiness; when there is the obtaining of happiness of mind, there is seclusion from suffering; when 
there is the obtaining of all wholesome states, there is seclusion from all unwholesomeness."' 

As is taught in the Tipitaka (= Petaka)"": “By fulfilling non-greed, one accomplishes seclusion from 
sense-pleasures. By fulfilling non-hatred and non-delusion, one accomplishes seclusion from 
unwholesome states." 415b13 

And again, seclusion from sense-pleasures is taught as seclusion of the body, and seclusion from 
unwholesome states is taught as the seclusion of the mind. 

And again, seclusion from sense-pleasures is taught as the abandoning of sensual thoughts (kama- 
vitakka), and the seclusion from unwholesome states is taught as the abandoning of thoughts of hate 
and harm (byapdda- & vihimsa-vitakka). 415b16 

And again, seclusion from sense-pleasures is taught as the shunning of sensual-pleasure 
(kamasukha), and seclusion from unwholesome states is taught as the shunning of the pursuit of 
wearying-out-oneself (attakilamathanuyoga).”” 


And again, seclusion from sense-pleasures is taught as the cutting off of the six joys," and of the 
delight, gladness and happiness [therein]. Seclusion from unwholesome states is taught as the 
abandoning of frivolous discursive thoughts and of distress and suffering, etc. Also it is taught as the 
cutting off of the [six] joys, and as equanimity.” 415b19 

And again, seclusion from sense-pleasures is obtaining the happiness of going beyond sensual 
happiness,” and seclusion from unwholesome states is obtaining the happiness of a mind without 
obstructions. 

And again, seclusion from sense-pleasures is to go beyond the torrent of sense-desire (kamogha) 


entirely. Seclusion from unwholesome states is the transcending of all other defilements which cause 
rebirth in sensuous existence (kamabhava) and the material realm (rüpàvacara or rtipadhatu). 415b22 


[This is called “seclusion from unwholesome states.”] 


pamādo, pathame jhdne cittam santhapehi, ... S-a |l 89: Kamasahagata ti pancanivaranasahagata. Tassa hi 
pathamajjhanavutthitassa parca nivaranani santato upatthahimsu. Tenassa tam pathamajjhanam hanabhdagiyam nama 
ahosi. 
= Cf. Patis | 100: .. nekkhammena kamacchandam samma samucchindati. Abyapadena byapadam 
Alokasannáya thinamiddham .. Avikkhepena uddhaccam .. Dhammavavatthanena vicikiccham ... Nànena avijjam .. 
Pamojjena aratim ... Pathamena jhanena nivarane ... arahattamaggena sabbakilese samma samucchindati. 

= The Chinese has Sang Tsang, which corresponds to “Tipitaka,” but the quotation referred to here and the 
ones elsewhere in Vim are from the Petakopadesa, which is referred to as "Petaka" in the Pali atthakatha. It is 
understandable that the Chinese translator, not knowing that a book with this name existed, understood it to be 
the Tipitaka/Tipetaka. Cf. Bapat 1937, p. lv and Appendix A 3. 
hoti papakehi akusalehi dhammehi. 

53 Cf. S IV 330, V 420: Dveme ... anta pabbajitena na sevitabba: yo cayam kamesu kamasukhallikanuyogo hino gammo 
pothujjaniko anariyo anatthasamhito, yo cayam attakilamathanuyogo dukkho anariyo anatthasamhito. Ete te ... ubho ante 
anupagamma ... 


9?' Vim 415b18: NËR. The characters SÆ elsewhere stand for pahása. S-a Ill 82: Cha gehasitani 
somanassanitiddisu cakkhuvinneyyanam rüpánam itthanam kantanam manapanam manoramánam 


lokamisapatisamyuttanam patilabham và patilabhato samanupassato pubbe và patiladdhapubbam atitam niruddham 
viparinatam samanussarato uppajjati somanassam. Yam evarüpam somanassam, idam vuccati gehasitam somanassan-ti. 
Evam chasu dvaresu vuttakamagunanissitani somanassani cha gehasitasomanassani nama. 

95 The character $$ can also mean “giving up,” “getting rid of". It is unclear which meaning is intended here. 


36 Ud 10: Sukha viragata loke, kamanam samatikkamo. 
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Thinking and Exploring 


“Accompanied by thinking and exploring”: 

Q. What is “thinking”? 

A. The diverse kinds of thought (vitakka), intention (sankappa), (mental) fixing (appana), mentation 
(cintana), mental implanting (abhiniropana), right intention—this is what is called "thinking." 

Owing to the fulfilment of thinking the first jhana is accompanied by thinking. 

Again, having entered upon the earth kasina depending on the earth sign there is uninterrupted 
thinking and intention (vitakka-sarkappa).?* It is comparable to the reciting of discourses by heart. 

Q. What are the characteristic, function, manifestation and near cause of thinking? 

A. [......] Development of tranquil perception is its function. Mindfully arousing a depressed mind is 
its manifestation. Perception is its near cause.” 

Q. What is “exploring”? 

A. Practising, exploring, reflection, investigation, mental connecting, consideration-this is called 
exploring”? 

By means of this [earth] sign one ought to accomplish the first jhāna which is accompanied by 
exploring. [415c] 

Again, when the meditator enters upon the earth kasina due to developing the earth sign, the mind 
reaches a state of exploring. It is comparable to exploring phenomena (attha, dhamma) for the sake of 
exploring. 

Q. What are the characteristic, function, manifestation and near cause of exploring? 

A. The exploring that follows selection is its characteristic. Causing mental tranquillity 
(cittapassaddhi) is its function. The discerning (dassana) that follows thinking (vitakka) is its near cause.” 
415c04 


The difference between thinking and exploring 


Q. What is the difference between thinking and exploring? 

A. It is comparable to the striking of a bell: The first sound is thinking; the reverberation is 
exploring. 

Again, it is comparable to the relation of the mind to its object. The beginning is thinking; the rest 
is exploring. 

And again, to wish for jhàna is thinking; to maintain it is exploring. 

And again, to recollect is thinking; not to abandon [the recollection] is exploring. 

And again, retaining a mind [state] which is coarse is thinking and retaining a mind [state] which is 
fine is exploring. 

Where there is thinking, there is exploring, but where there is exploring, there may or may not be 
thinking. 

It is taught in the Tipitaka (= Petaka)"" thus: “The first impact-instance (abhinipata) of the mind on 
an object is thinking. The investigation of the obtained thinking is exploring? 415c10 


537 


EKS's rendering "to aspire rightly, though without understanding,” for (PA ALATERMEÉ literally is 
“unintended entry into right thought.” The Chinese translator probably misunderstood abhiniropana as a-viniropana 
or had a text with this reading. 

Vibh 256, Dhs § 7: Tattha katamo vitakko? Yo takko vitakko sankappo appaná vyappaná cetaso abhiniropana 
sammasankappo—ayam vuccati vitakko. Cf. M III 73. 

i Transl. by RB. Lit. ^without interval." EKS: ^without end." 

5? The explanation of the “salient characteristic" is missing in the Chinese. The characters Fù, “depressed 
mind” or “inferior mind" are also found at Vim 413c16. 

Cf. Vism IV.88-92. Cf. Hayashi, 1999 p. 35. 

540 xci pet Ee BEES. The Chinese could literally be translated as "By practising exploring, consequently 
to the exploring, the mind dwells following equanimously that [sign] which it has selected...” but the passage is 
clearly a translation of Vibh 256 & Dhs § 8: Tattha katamo vicáro? Yo caro vicáro anuvicáro upavicáro cittassa 
anusandhanatà anupekkhanatà—ayam vuccati vicaro. " 

7" —— Cf Vism IV.88-92. 

—j&, ie. the Petakopadesa. What follows is a long quotation from Pet 142-43 of which the Pali will be 
given in the next footnotes. 

P Vim 415c09-10: (Mae. Lit "the obtained thought not yet settled is ..” The Petaka parallel has a 
different, and more sensible, explanation for vicára: Tattha pathamabhinipato vitakko, patiladdhassa vicaranam vicaro. 
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“To see a person coming in the distance, without knowing whether it is a man or woman and then 
[when the person has arrived] to know that it is a male or a female with such a colour and such a shape 
is thinking. Thereafter to investigate whether [the person] is virtuous or unvirtuous, is rich or poor, 
noble or humble, is exploring. 

“Thinking wishes [a thing], draws it and brings it near. Exploring keeps it, holds it and goes after 
it^" 415c12 

"Like a bird which takes off into the sky from a mound exerts its wings, is thinking. Like the gliding 
[of a bird in the sky] is exploring. 

"Like the first spreading [of the wings] is thinking. The continued spreading [of the wings] is 
exploring.” 

“With thinking one maintains; with exploring one searches and investigates. 415c15 With thinking 
one thinks; with exploring one explores upon.” 

The action of thinking is non-attention to evil states; the action of exploring is resolving upon the 
jhanas.” 

"Like a reciter” who is silently reciting a discourse, [is thinking]; when he contemplates its 
meaning, it is exploring.” 

Like [trying] to understand what has [yet] to be understood is thinking; understanding what has 
already been understood is exploring.” 

The discrimination of derivation and the discrimination of elucidation are thinking; the 
discrimination of the Dhamma and the discrimination of meaning is exploring." 

The mind's skill in distinction is thinking; the mind's skill in aspiration is exploring.” 

These are the differences between thinking and exploring. 


Seclusion 


“Born of seclusion”: It is called “seclusion” because of seclusion from the five hindrances. This is called 
“seclusion.” 


Nanamoli’s translation, Pitaka Disclosure, p. 190: “Herein, ‘thinking’ is the first instance while ‘exploring’ is the 
exploration of what is got thus.” 

TUN Pet 142: Vitakka ti tayo vitakka: nekkhammavitakko | abyapadavitakko — avihimsaávitakko. Tattha 
pathamabhinipato vitakko, patiladdhassa vicaranam vicáro. Yatha puriso dürato purisam passati agacchantam na ca tava 
janati—eso itthi ti và puriso ti và. Yada tu patilabhati: itthi ti và puriso ti và evamvanno ti và evamsanthano ti và, ime 
vitakkayanto uttari upaparikkhanti: kim nu kho ayam silava udahu dussilo addho và duggato ti và? Evam vicaro vitakke 
apeti vicáro cariyati, ca, anuvattati ca. Vism 1V.89/p.142: .. avippayoge olàrikatthena pubbangamatthena ca 
ghandabhighato viya cetaso pathamabhinipato vitakko. Sukhumatthena anumajjanasabhavena ca ghandanuravo viya 
anuppabandho vicaro. ... 

si Pet 142: Yatha pakkhi pubbam ayühati paccha nāyūhati yathà ayühanàá evam vitakko, yathà pakkhanam 
pasáranam evam vicáro. Vism 1V.89/p.142: Dukanipatatthakathayam* pana ākāse gacchato mahásakunassa ubhohi 
pakkhehi vàtam gahetva pakkhe sannisidapetva viya arammane cetaso abhiniropanabhavena pavatto vitakko; so hi ekaggo 
hutva appeti; vatagahanattham pakkhe phandapayamanassa gamanam viya anumajjanasabhavena pavatto vicaro ti 
vuttam. (*Not traced in the Anguttara-atthakatha.) Dhs-a 115: @kdse uppatitukamassa pakkhino pakkhavikkhepo viya. ... 
ākāse uppatitassa pakkhino pakkhappasaranam viya. 

*4© Det 142: Anupálati vitakketi, vicarati vicdreti. Vitakkayati vitakketi, anuvicarati vicáreti. 

The next sentence in the Pali Petaka is not found in the Vim here: kāmasaññāya patipakkho vitakko, 
byapadasannaya vihimsasannaya ca patipakkho vicaro. 

? Pet 142: Vitakkanam kammam akusalassa amanasikáro, vicaranam kammam jetthanam samvarana. 

Nanamoli notes in Pitaka Disclosure p. 191 n. 582/2 that jetthanam, “forerunners,” in the Pali text is “an odd 
expression." The Pali corresponding to f#JjS¢ would be jhanam/jhanani adhitthanam. 

58 The Chinese text has AAJ, "strong man.” The Chinese translator apparently misunderstood the Pali pali in 
paliko as balin, "strong." 

d Pet 142/Be 262: Yathà paliko (= corruption of palikarako) tunhiko sajjhayam karoti evam vitakko, yatha tam 
yeva anupassati evam vicaro. 

209 AUSSIE ELBE AUER. Cf. Pet 142: Yathà aparinnà evam vitakko, yathà parinna evam vicaro. Cf. Pet 143: Idam 
kusalam idam akusalam idam bhavetabbam idam pahatabbam idam sacchikatabban-ti vitakko, yathà pahananca bhavana 
ca sacchikiriya ca evam vicáro. 

5! Pet 142: Niruttipatisambhidayan ca patibhanapatisambhidayafii ca vitakko, dhammapatisambhidayan ca 
atthapatisambhidayan ca vicaro. 

59$ SERES ED REA | BR. Pet 142: Kallità kosallattam cittassa vitakko, abhinihárakosallam cittassa vicáro. 
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Again, it is the wholesome root (kusala-mula) of the material realm. 

Again, it is said that it is the access of the first jhana. 

Again, it is said that it is the jhana-mind. What is produced from this [jhana-] mind is called “born of 
seclusion,””” like the flower which is produced from earth or water is called “earth-flower” or “water- 
flower.” 


Rapture and Happiness 


“Rapture and happiness” (pitisukha): [What is rapture?] The mind at this time is very glad and joyful. The 
mind is filled with coolness. This is called “rapture.””* 415c22 

Q. What are the characteristic, function, manifestation and near cause of rapture and how many 
kinds of rapture are there? 

A. To please and to pervade are its characteristic; delight is its function; overcoming of wavering of 
the mind is its manifestation; ” exulation is its near cause.”° 

Q. How many kinds of rapture are there? 

A. There are six kinds of rapture: one is produced from sense-pleasures; one from faith; one from 
non-remorse; one from seclusion; one from concentration and one from the awakening factors. 

Q. Which rapture is produced from sense-pleasures? 

A. The rapture defiled by greed and desire is called “rapture that arises from sense-pleasures. 

Q. Which rapture arises from faith? 

A. The rapture of a man of great faith and the rapture produced on seeing a potter, etc.” 

Q. Which rapture arises from non-remorse??? [416a] 

A. Developing the purity of keeping the precepts, a man arouses much gladness and rapture. 

Q. Which rapture arises from seclusion? 

A. The rapture of the person who enters upon the first jhàna. ^? 

Q. Which rapture arises from concentration? 

A. The rapture of entering upon the second jhana” 

Q. Which rapture arises from the awakening factors? 

A. The rapture of the development of the supramundane path in the second jhana. 

Again, it is said that there are five kinds of rapture, namely, minor rapture (khuddaka-piti), 
momentary rapture (khanika-piti), streaming rapture (okkantika-piti), uplifting rapture (ubbega-piti), 
pervasive rapture (pharana-piti). 


»557 


562 


wm Cf. Vibh 257: Vivekajan-ti vitakko, vicaro, piti, sukham, cittassekaggata, te imasmim viveke jata honti sanjata 


nibbattà abhinibbattà pàtubhüta. 

54 Cf. Vibh 257: Tattha katama piti? Ya piti pamojjam amodana pamodana háso pahaso vitti odagyam attamanata 
cittassa, ayam vuccati piti. 

Dhs-a 181: Tassa talavantavatadayako viya imassápi cetaso sitalabhavadayika piti. 

d This might be based on a misunderstanding on the part of the Chinese translator of odagya/udagga, 
"exultation," (see next note) perhaps taking it as the opposite of ekagga, unification, or as uddhacca, agitation. 

56 There is a similar definition of joy in the list of similes of sankharas in chapter 11. Cf. Hayashi (2005, p.6). 

Cf. Mohavicchedani 12: Pinayati ti piti. .. odagyapaccupatthana, somanassasahagatacittapadatthand. Vism 1V.94: 
Pinayati ti piti. Sa sampiyanalakkhana, kayacittapinanarasa, pharanarasá và odagyapaccupatthana. M-a 84: Pinayati ti piti. 
Sā pharanalakkhana, tutthilakkhana và, kayacittanam pinanarasá, tesam yeva odagyapaccupatthàna. 

d S IV 235: Katama ca bhikkhave samisa piti. Panicime bhikkhave kamaguna. Katame panca? Cakkhuvinneyya rüpà 
itthà manapa piyarüpà kamüpasamahità rajaniya ... kayavinneyya photthabba itthà kantà ... rajaniya. Ime kho bhikkhave 
parca kamaguna. Ya kho bhikkhave ime parca kamagune paticca uppajjati piti, ayam vuccati bhikkhave samisa piti. 

= What is meant by ‘potter’ is not clear. An allusion to the Ghatikara sutta from Majjhima Nikaya? 

59 fifi. Non-remorse is the cause for pámojja and piti (e.g., A V 1). 
normally corresponds to aparihana..."@@ 

A II 126: Idha ekacco puggalo vivicc'eva kamehi vivicca akusalehi dhammehi savitakkam savicaram vivekajam 
pitisukham pathamajjhanam upasampajja viharati. 

m Ibid. 127: Vitakkavicaranam vtipasama ajjhattam sampasádanam cetaso ekodibhavam avitakkam avicaram 


samadhijam pitisukham dutiyajjhánam upasampajja viharati. 
562 


AVR 


The text here and in the explanation (416204 & 05) has “smiling wisdom" or hasa-piti, <= (cf. hása-panná). 
However, the following classification of the types of piti in relation to the types of concentration (Vim 416a09) has 
“minor rapture” or khuddika-piti, /|vx£, which corresponds to Vis IV.94, Dhs-a 115, Nidd-a | 129: Khuddikapiti, 
khanikapiti, okkantikapiti, pharanapiti, ubbegapiti ti pancavidha hoti. 
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Minor rapture causes all the hairs of the body to be raised. It is like a drizzle moistening the body. 
Momentary rapture arises and passes away without staying. It is like an evening showers. Steaming 
rapture is like oil that flows down slowly, flowing into to the extremities of the body, but without 
spreading everywhere. As to uplifting rapture: the mind gives rise to joy and rapture [which spread] all 
over [the body], completely, but which vanish before long. It is like a poor man finding a buried treasure. 
Pervasive rapture pervades the body completely and stays on. It is like a thunder-cloud full of rain. 
416a09 

Herein, minor rapture and momentary rapture through faith arises in access [-jhana]. Streaming 
rapture, through being powerful, arises in access. 

J9 Pervading rapture arises 
in fixedness-concentration. 


Happiness 


Q. What is “happiness”? 

A. At that time one is able to experience (vedeti) mental happiness produced by mental contact—this 
is called “happiness.” 416a13 

Q. What are the characteristic, function, manifestation and near cause of happiness? How many 
kinds of happiness are there? What are the differences between rapture and happiness? 

A. It has experiencing (vedayita or anubhavana) as its characteristic. Enjoyment of agreeable objects 
(itthakara-sambhoga) is its function. Assisting (anuggaha) is its manifestation. Tranquillity is its near 
cause.” 

Q. How many kinds of happiness are there? 416a16 

A. There are five kinds of happiness, namely, caused happiness (hetu-sukha), happiness as 
prerequisite (sambhara-sukha), happiness of seclusion (viveka-sukha), happiness of non-defilement, and 
feeling of happiness (sukha-vedaná).^^ 

Q. What is “caused happiness”? 

A. As the Buddha said: “The happiness of virtue lasts long." This happiness [of virtuel is “caused 
happiness” in the sense of being a benefit of virtue 

“Happiness as prerequisite,” as the Buddha said, is: “The arising of Buddhas in the world is 


33 This sentence is illegible and corrupt. 46an: J^ pek TE SAS TE PS ke LS at J (E. EKS: “..: dwelling on the 
(kasina) disk causes the arising of both the good and the bad, and depends on skill.” 

564 Vibh 257: Tattha katamam sukham? Yam cetasikam sátam cetasikam sukham cetosamphassajam sátam sukham 
vedayitam cetosamphassaja sata sukhà vedana ... 

2 Dhs-a 109: Vedayati ti vedand. Sa vedayitalakkhand, anubhavanarasa itthakarasambhogarasa và, cetasika- 
assddapaccupatthand, passaddhipadatthánd. Dhs-a 110: .. sabbà anubhavanarasá ti vatva ayamattho dipito— 
arammanarasanubhavanatthanam patvā sesasampayuttadhamma | ekadesamattakameva anubhavanti. Phassassa hi 
phusanamattakameva hoti,  sanndya  sanjananamattakameva, | cetanáya | cetandmattakameva, __ vinnánassa 
vijananamattakameva. Ekamsato pana issaravataya vissavitaya samibhavena vedanàva àrammanarasam anubhavati. ... 
Dutiye atthavikappe ayam idha adhippetà vedanā yatha và tathà và àrammanassa itthakarameva sambhunjatiti 
itthákarasambhogarasáti ^ vuttà. ^ Cetasika-assádato ^ panesá attano  sabhaveneva ^ upatthánam — sandhaya 
cetasikaassadapaccupatthanati vutta. Yasma pana passaddhakayo sukham vedeti, tasmà passaddhipadatthana ti veditabba. 

Vibh-mt Be 79: Itthaphotthabbanubhavanalakkhanam sukhindriyam, itthakarasambhogarasam, 
kayikassadapaccupatthanam, kayindriyapadatthanam. Vism XIV.128: Tattha itthaphotthabbanubhavanalakkhanam 
sukham, sampayuttanam upabrühanarasam, káyika-assadapaccupatthanam, kayindriyapadatthanam. Vism 1V.100/I 45: 
Itaram pana sukhanam sukham, sutthu và khadati, khanati ca kayacittabadhanti sukham, tam sátalakkhanam, 
sampayuttanam upabrühanarasam, anuggahapaccupatthanam. 
sukhapaccayatthana-abyabajjhanibbanadisu dissati. Ayanhi sukhassa ca pahana ti-àdisu sukhavedanayam dissati. Sukho 
buddhanam uppádo, sukha viragata loke ti-àdisu sukhamüle yasma ca kho, mahali, rapam sukham sukhanupatitam 
sukhavakkantan-ti-ddisu sukharammane. Sukhassetam, bhikkhave, adhivacanam yadidam punnani ti-adisu sukhahetumhi. 
Yavancidam, bhikkhave, na sukaram akkhanena pápunitum yava sukha sagga, na te sukham pajananti ye na passanti 
nandanan-ti-àdisu sukhapaccayatthane. Ditthadhammasukhavihara ete dhamma ti-àdisu abyabajjhe. Nibbanam paramam 
sukhan-ti-àdisu nibbane. Idha panayam sukhavedanayameva datthabbo. Cf Th-a | 27: Sukha-saddo pana vipitthikatvana 
sukham dukhafica, pubbeva ca somanassadomanassan-ti ddisu sukhavedanayam agato. Sukho buddhànamuppado, sukha 
saddhammadesana tiddisu sukhamüle. ... Cf. It-a 74-75. 

59 cf Dhp 333: Sukham yava jarà silam. Bv-a 120: Silam nametam idhalokaparalokasampattinam mülam. Silam 
sukhanam paramam nidanam, silena sili tidivam payáti..." 


»568 
happiness. 


I . : woe . . . 6 " 
The happiness of seclusion" is equanimity born of concentration"? and the concentration of the 
attainment of cessation. 


"The happiness of non-defilement,” as the Buddha said, is: “Nibbana is the highest happiness." 

As for the so-called "feeling of happinesss, this is feeling as well as happiness. In this Treatise 
"feeling of happiness" is preferred." 

Q. What are the differences between rapture and happiness? 

A. Exultation of mind is rapture. Tranquillity of mind is happiness. Concentration of mind is rapture. 
Rapture is coarse; happiness is fine. Rapture belongs to the formations-aggregate; happiness belongs to 
the feeling-aggregate. Where there is rapture there is happiness, but where there is happiness there may 
or may not be rapture. The first is the basis for producing the second. 


Explanation of First Jhàna and its Factors 


416a25 Endowed with access-concentration, one enters upon the first jhàna. The jhàna factors are 
thinking and exploring, rapture, happiness and unification of mind.” 

Q. What is "jhàna"? 

A. It is reflecting evenly on an object. It also is the suspending (vikkhambhana) of the five 
hindrances.” It also is to reflect and oppose. 

“Having entered upon the first jhāna””* 
having touched, having realized one dwells. 

Again, "secluded from sense-pleasures and unwholesome states": [Seclusion] from the plane of 
sense-pleasures (kamadhatu) is taught as the special characteristic of the first jhana. [Seclusion] from the 
state of thinking and exploring is taught as the special characteristic of the second jhàna ll [416b] 

Through seclusion (viveka) [the first jhàna] is accompanied by rapture and happiness; rapture and 
happiness born of seclusion is said to be the special characteristic [of the first jhàna.] 7 

Again, "Seclusion from sense-pleasures and unwholesome states" means the ability to eliminate and 
overcome. 

“With thinking and exploring" is said to be the characteristic of [the first] jhàna. 416b03 

“Rapture and happiness born of seclusion”: is said to be the characteristic of the entry upon [the 
first] jhàna. 


(means): gaining entry upon (upasampadd); having gained, 
575 


The Factors, Characteristics, Qualities, etc. 


"Dwells having entered upon": One gains the first jhàna; which is secluded from five factors; is endowed 
with five factors"? and three kinds of goodness, possesses ten characteristics; and is associated with 


568 Nt. EKS: "The Awakened One produces worldly happiness.” Cf. Dhp 194: Sukho Buddhanam uppddo, sukha 
viragata loke. \t-a | 74: Tattha sukhasaddo sukho buddhanam uppado, sukha viragata loke ti-àdisu sukhamüle agato. 
56 4: cz#® perhaps "concentration born of equanimity.” Cf. Pet 142: samádhijà piti rati ca jayati. 
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Dhp 204: Nibbanam paramam sukham. 

?' Vim 416a20-21: J^ EG p Ee BI. See note above in 418b. 

ia Vibh § 569: “jhanan-ti vitakko vicàro, piti, sukham, cittassekaggata.” 

?5 Cf. Vism IV 87/p. 141: .. vikkhambhanappahananica nivarananam pathamam jhanam bhavayato ti (= Patis 1 26) 
nivaranánanneva vikkhambhanam vuttam ... 

7a EKS rendered “Enters the first meditation, jhana, and acquires good standing:...” (for “good standing” see 
note @@ above). IE*%, corresponds to the Pali term samapatti, however the Pali parallel, see next note, suggests 
that it corresponds to upasampada, "entering upon” or “attainment”.” Cf. note 230 below. 

2» Vibh $ 581: Upasampajjà ti yo pathamassa jhanassa labho patilabho patti sampatti phusand sacchikiriya 
upasampada. 

U* ^ Pet 147-8: Tattha katame jhanavisesa? Vivicceva kamehi vivicca papakehi akusalehi dhammehi 
cittacetasikasahagatà kamadhatusamatikkamanata pi, ayam jhünaviseso. Avitakkà c'eva avicárà ca sappitikaya 
Satisahagataya pitisahagatà annamanasikara samudacaranti; ayam jhanaviseso. Avitakkaya bhumiya avicareyeva sati 
anugata upekkhasahagata manasikara samudacaranti. Tadanudhammataya ca sati sandahati. Tañca bhümim upasampajja 
viharati, ayam jhanaviseso. 

*” The second part of this sentence is probably corrupt. Literally: “..; [seclusion] from seclusion is rapture and 
happiness is said to be “the special characteristic.” 

2i Cf. M I 294-5: Pathamam kho dvuso jhanam pancangavippahinam pafncangasamannagatam: Idh’avuso 
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twenty-five qualities"? by which there is a fortunate, good and superior rebirth as a Brahma god with a 
special, excellent dwelling place. 


Five Hindrances 


“Secluded from five factors”: This is seclusion from the five hindrances. Which five? Sense-desire 
(kamacchanda), ill-will (vyapada), sloth and torpor (thina-middha), agitation and worry (uddhacca- 
kukkucca), uncertainty (vicikiccha). 

"Sense-desire" means the mind is giving rise to the taint of sensual-desire (kamasava) towards the 
five sense-pleasures (kama-guna). ^? 

“IIIl-will”: This is doing the ten grounds of annoyance (aghata-vatthu). 

“Sloth” (thina): This is indolence and sluggishness of the mind.” 

“Torpor” (middha): This is oppressiveness and heaviness of the body, the desire to fall asleep? 

There are three kinds of torpor: the first proceeds from food (aharaja); the second from season 
(utuja); the third from the mind (cittaja)." 

If it proceeds from the mind, one eliminates it with reflection. If it proceeds from food and time as 
in the case of the torpor of the Arahant, because it does not proceed from the mind, it is not a 
hindrance. If it proceeds from food and time, one can eliminate it with energy as the [Arahant] 
Anuruddha taught: “Since first | destroyed the taints, for fifty-five years, | have no torpor [that proceeds] 
from the mind. And during this period, for twenty-five years | have discontinued the lying down [that 
proceeds] from food and time." 416b16 

Q. If torpor is a bodily state, how can it be a mental defilement? 

A. The body always produces mental defilements. For example, we see that a man who drinks wine 
and eats [may be overcome by torpor]?" In that way it should it be known. 

Q. If torpor is a bodily state and sloth is a mental state, how do these two states unite and become 
one hindrance? 

A. These two kinds of state have the same object (arammana) and same characteristic (lakkhana), 
therefore they are one hindrance. What are called “sloth and torpor" are together as one [hindrance]?* 


581 


416b09 


pathamam jhanam samapannassa bhikkhuno kamacchando pahino hoti byapado pahino hoti, thinamiddham pahinam hoti, 
uddhaccakukkuccam pahinam hoti, vicikiccha pahina hoti. Vitakko ca vattati, vicaro ca piti ca sukharica cittekaggata ca. 
Vism 139: Panicangavippahinam pancangasamannagatam tividhakalyanam dasa-lakkhana-sampannam pathamajjhanam. c. 
Pet 136, 143: Iti pathamam jhanam paficangavippayuttam pancangasamannagatam. 

?9 hft, this could stand for guna, good quality, as well as dnisamsa, benefit. It is unclear which of the two is 
intended here, but the explanation below might favor the former. 

580 Cf Pet 94: pancasu kamagunesu ajjhàvahanena kamasavo. 

Cf. Vibh $ 538: Yo rago sárágo anunaya anurodho nandi nandirágo cittassa sarago—ayam vuccati abhijjha. Vibh $ 564: 
Chando kamo, ràgo kamo, chandarágo kamo, sankappo kamo, rago kamo, sankapparago kamo—ime vuccanti kama. 

1 A V 150: Dasayimani, bhikkhave, aghàátavatthüni. Katamani dasa? Anattham me acari ti aghatam bandhati; 
anattham me carati ti .. anattham me carissati ti ... piyassa me manàpassa anattham acari ti .. anattham carati ti ... 
anattham carissati ti .. appiyassa me amanüàpassa attham acari ti ... attham carati ti .. attham carissati ti aghatam 
bandhati; atthàne ca kuppati. Nidd | 215: Dasahakarehi kodho jayati: anattham me acari ti kodho jayati, ... atthane và pana 
kodho jayati. Cf. Pet 158: Tattha yo byapadam uppadeti, acari carissati ti. Evam nava aghaátavatthüni kattabbani. 

Cf. Vibh § 542: Yo cittassa aghato patighato ... anattamanata cittassa—ayam vuccati byāpādo. 

iid Cf. Vibh $ 546: Ya cittassa akalyatà akammannata oliyana salliyana linam liyana liyitattam thinam thiyana 
thiyitattam cittassa—idam vuccati thinam. 

553 Cf. Vibh § 546: Ya kāyassa akalyata akammaññatā onāho pariyonaho antosamorodho middham suppam 
pacalayika suppam suppana suppitattam—idam vuccati middham. 

d Dhs-a 281: Tividhanhi middham: cittajam utujam aharajarica. 

Cf. Pet 161: Atthi pana arahato kayakilesamiddhanca okkamati na ca tam nivaranam tassa thinamiddham 
nivarananti. Na ekamsena. Ayam vibhattiharo. Cf. the ten physical states over which the arahant has no control in Mil 
253: "Dasayime, mahārāja, kayanugata dhamma bhave bhave kayam anudhavanti anuparivattanti. Katame dasa? Sitam 
unham jighaccha pipásà uccáro passavo middham jarà byadhi maranam. ..., tattha arahà anissaro assámi avasavatti' ti. 
Dhs-a 277-83 has a lengthy argument against torpor being a material quality and thus not being a hindrance. Cf. 


Dhs-a 340. 
586 


585 


Th 904 Paricaparinása vasani yato nesajjiko aham, pancavisati vassani yato middhamasamühatam. 
uad RB. EKS: "The body is produced only by mental defilement. It is like a man drinking wine and taking 


food." 


233 Moh Be 142 Thinam middhañcā ti idam  dvayam nīvaraņațtthāne ekanivaranam vuttam, tathā 
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“Agitation”: This is non-stillness of mind??? 

“Worry”: This is vexation of mind, non-concentration.?? 

Because the characteristics, etc., of these [two], they are one hindrance. 

"Uncertainty": This is the mind not taking to one [side]? 

There are four kinds of uncertainty: 416b21 the first is an impediment to serenity (samatha— 
translit.); the second, to insight (vipassand—translit.); the third, to both; and the fourth, to things 
unrelated to the Dhamma. 

If there is uncertainty about the requirements for attaining serenity’”, or if there is uncertainty 
about oneself; "Can I attain calm (upasama or viveka), or can | not attain calm?"—this is an impediment 


to serenity. 

Uncertainty about the Four Noble Truths or about the three worlds—this is an impediment to 
insight. 

Uncertainty about the Buddha, the Dhamma, or the Sangha-this is a impediment to both [serenity 
and insight]. 


Uncertainty about a country, a town, a road, or the name and clan of a man or woman-Ithis] is an 
impediment to things unrelated to the Dhamma. 

In this Treatise’ “uncertainty” is taken as “obstruction to calm." 

Q. What is the meaning of “hindrance”? 

A. It has the meaning of obstacle, the meaning of concealment, the meaning of defilement, and the 
meaning of bondage. These are obvious in meaning. [416c] 

Q. There are many subtle bonds such as depreciation, spite and so on. Then, why are only five 
hindrances taught? 

A. Through assembly and coherence (abhinivesa) there are five. 

Again, through coherence as sensual desire all desires can be encompassed; through coherence as 
ill-will, all unwholesome states can be encompassed; and through coherence as sloth and torpor, 
agitation and worry and uncertainty, all deluded, unwholesome states can be encompassed. Thus 
through the coherence as five hindrances all defilements can be encompassed. 

Thus through this characteristic [of coherence] there are five hindrances. 


Five Jhàna Factors 


“Is endowed with five factors": thinking and exploring, rapture, happiness, and unification of mind. 
416co6 


uddhaccakukkuccanca ti idam dvayam. 

ae Cf. Vibh § 556: Yam cittassa uddhaccam avüpasamo cetaso vikkhepo bhantattam cittassa—idam vuccati 
uddhaccam. 

5? Qf. Vibh § 556: Tattha katamam kukkuccam? Akappiye kappiyasannità, kappiye akappiyasannita, avajje 
vajjasannità, vajje avajjasannità, yam evarüpam kukkuccam kukkuccayand kukkuccayitattam cetaso vippatisáro 
manovilekha—idam vuccati kukkuccam. Pet 136: Yo cetaso vilekho alancana vilancana hadayalekho vippatisaro, idam 
kukkuccam. 

? vim 416b21: 4 —, corresponding to anekamsagaha. Nidd-a Il 429: Ekamsam gahetum asamatthataya na 
ekamsaggaho ti anekamsaggaho. Vibh $ 557, Dhs 85, Nidd | 414: Ya kankha kankhayana kankhayitattam vimati vicikiccha 
dvelhakam dvidhapatho samsayo anekamsaggaho dsappana parisappaná apariyogahana chambhitattam  cittassa 
manovilekho—ayam vuccati vicikiccha. 

Pet 131: Katham vicikiccha na bhavati? Idha ariyasavako buddhe na kankhati, na vicikicchati abhippasidati, itipi so 
bhagavati sabbam. Dhamme na kankhati na vicikicchati sabbam. Yava tanhakkhayo virago nirodho nibbananti, iminà 
dutiyena akankhiyena dhammena samannagato hoti. Sanghe na kankhati ... pe ... yàva puja devananca manussanancati, 
iminà tatiyena akankhiyena dhammena samannagato hoti. Sabbe sankhara dukkha ti na kankhati na vicikicchati 
adhimuccati abhippasidati. Tanha dukkhasamudayo ti na kankhati na vicikicchati. Tanhanirodha dukkhanirodhoti na 
kankhati na vicikicchati. Ariyo atthangiko maggo dukkhanirodhagamini patipadati na kankhati na vicikicchati adhimuccati 
abhippasidati. Yava buddhe và dhamme và sanghe va dukkhe và samudaye và nirodhe và magge và kankhayana vimati 
vicikiccha dvedhapatha asappana parisappana anavatthanam adhitthagamanam anekamso anekamsikata, te tassa pahina 
bhavanti panunna ucchinnamülà talavatthukata anabhavamkata dyatim anuppádadhamma. Pet 137: Yo buddhe va 
dhamme va sanghe và ... pe ... ayam vicikiccha. 

™ Vim 416b23: EARS Seth 

5,9 Le. the Vimuttimagga. The Chinese text has % which literally means 
as used in headings, etc., but “treatise” seems appropriate. 

°° Cf. Vism 1V.87/p.141. 


[2 


sūtra,” instead of #4 "treatise," niddesa, 
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Q. If it is said that the first jhana endowed with five factors constitutes jhana, it should not also be 
said that there is a jhana outside the five factors. If it is said that there is a jhana outside the five 
factors, how can it be said that the first jhana consists of the five factors? 

A. Owing to the jhana factors, there is jhana. Separate from the jhana factors, there is no jhana. It is 
Likewise, one can speak of a chariot owing to each of the chariot parts; separate from the parts there 
is no chariot. Likewise, one can speak of an army owing to each of the parts of an army; separate from 
the parts there is no army. Thus owing to jhana factors, it is called “jhana.” There is no jhana separate 
from the jhàna factors.” 

Through unity they are called “jhana.” Through partibility they are called “factors.” 

It is taught that the object (arammana) is called “jhana,” and the qualities, “factors.” By way of 
(general) designation (paññatti) they are “jhana.” By way of essential designation they are “factors.” 

Q. There being mindfulness, energy and other states, why are only five factors taught? 

A. Because through coherence there are five. 

Q. What is the characteristic of poneren? 

A. Thinking directs the mind onto the object. Exploring holds the mind [on the object]. When 
thinking and exploring are unwavering, application (payoga) arises. When application is fulfilled, rapture 
and happiness arise. The rapture of mind grows, and the happiness of mind is fulfilled. With these four 
qualities the mind is not wavering. When the mind is unwavering, it attains to concentration.?? This is 
called the “characteristic of coherence” Thus, through coherence, there are five. 416c20 

Again, there are the five opposites (patipakkha) of the five hindrances. The opposite of the first 
hindrance is the first jhàna. To the degree the five hindrances are opposed, there are the five jhanas. The 
first jhàna has thinking as special factor; through thinking sense-pleasures are abandoned. If thinking 
enters upon right concentration, the other factors also arise. Among the five factors, exploring first 
arises [as special factor] in the second jhàna; rapture first arises in the third jhàna; happiness first arises 
in the fourth jhàna; and unification of mind first arises in the fifth jhàna. 

Thus, through the special factors, there are five. 416c25 

And again, through the opposites of the five hindrances, there are five. As is said in the Tipitaka (- 
Petaka): “Unification of mind is the opposite of sensuous desire; rapture is the opposite of ill-will; 
thinking is the opposite of sloth and torpor; happiness is the opposite of agitation and worry; exploring 
is the opposite of uncertainty.””? 


595 
596 


S 1135: Yatha hi angasambhara hoti saddo ratho iti. 
Vin-a I 146: Yathà pana saratha sapattisend ti vutte senangesu eva senā eva senā sammuti—evam idha pancasu 
angesu yeva jhanasammuti veditabba. 

5 m6ci4: DARRAGH © MRENE. Elsewhere in Vim (419c13, 428a12, 449228) fil] and J% are used in the 
sense of "designation;" and also as "restraint" (varitta) (401b14). {E is used for pakati or sabhava. The term sabhava- 
pannatti is used in Pali commentaries. 

598 Cf Vism 1V.106: Yasma pana vitakko àrammane cittam abhiniropeti, vicaro anuppabandhati, tehi avikkhepaya 
sampáditappayogassa cetaso payogasampattisambhava piti pinanam, sukhanca upabrühanam karoti. Atha nam sasesa- 
sampayuttadhammam etehi abhiniropananuppabandhanapinanaupabrihanehi anuggahità ekaggata ekattarammane 
samam samma ca adhiyati, tasma vitakko vicaro piti sukham cittekaggatà ti imesam pancannam uppattivasena pancanga- 
samannagatata veditabba. Uppannesu hi etesu paricasu jhanam uppannam nama hoti. 

Vism-mht (Be | 170): Tehi ti jhanadhigamassa paccayabhütehi vitakkavicarehi. Avikkhepaya sampaditappayogassá ti 
tato evam samādhānāya nipphaditabhavandpayogassa. Cetaso payogasampattisambhava ti yathavuttabhavana- 
payogasampattisamutthana. 

dici Vism IV.86, Patis-a 1 181, Nidd-a 127: Tatha hi samadhi kamacchandassa patipakkho, piti vyapádassa, vitakko 
thinamiddhassa, sukham uddhacca-kukkuccassa, vicaro vicikicchaya ti Petake vuttam. 

Cf. Pet 160: Ye ime panca nivarana jhanapatipakkho so dukkhasamudayo. Yam phalam, idam dukkham. Tattha 
kàmacchandassa nekkhammavitakko patipakkho; byàápádassa abyapadavitakko patipakkho; tinnam nivarananam 
avihimsavitakko patipakkho. 

Bapat (1937, p. xliii) suggests that the term Petaka might refer to a work now lost, but Nanamoli (The Pitaka 
Disclosure, PTS, London, 1964, p. xxix-xxx) disagrees: “... this can be ruled out since the term is used in the Nett-a of a 
quotation traceable in the Pet ... as to the other quotation attributed to the Petaka by the commentaries but not 
found in the Pet as it exists now, two explanations are possible. The one is that there may be have been variant 
versions of the Pet current at the time the Commentaries were composed, some of which lacked the missing 
quoted passages, ... The other is that that the missing passages were from that part of Ch. VI which is now lost. The 
explanation may actually be either or both. The work calls itself Petakopadesa ... and Petaka (§ 572)." 

A. K. Warder (1982, plix) notes: “As Nanamoli points out .. it is not found in the Petakopadesa. .. The Ganthipada 
(p. 106*), however, provides the positive information that this Petaka is a book of the Mahimsasakas, an atthakatha 
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Thus, through the opposites of the hindrances, there are five. 

Q. When this meditator is attending to the sign of the earth kasina, [417a] then how is there the 
arising of rapture and happiness? 

A. The sign of the earth kasina does produce rapture and happiness, because seclusion from the 
heat of the five hindrances is the consequence (anu-bhava) of practice (bhdvana).°°° Through the Son of 
Truth?" he should arouse rapture and happiness. 

Q. If that is so, why does the Son of Truth not arouse rapture and happiness in the fourth jhàna? 
417303 

A. Because it is not their place (thana, vatthu). Also, upon gaining the fourth jhana, rapture and 
happiness have already been removed. Again because of having skilfully overcome and removed the 
rapture and happiness which arose at first, and because of seeing the disadvantage [of happiness], and 
desiring the higher peace (uparima santi), he abandons happiness. Therefore, it does not arouse rapture 
and happiness. 417306 


Three Kinds of Goodness 


The three kinds of goodness are the initial, medial and final goodness (kalyana). 
Purity of practice is the initial goodness; the intensification of equanimity is the medial goodness; 
rejoicing is the final goodness.” 
Q. What is “purity of practice”? 
A. It is the prerequisite (parikkhara) for [the other kinds of] goodness. 
Q. What is the “intensification of equanimity”? 
A. It is fixedness-concentration (appanda-samadhi). 
Q. What is “rejoicing”? 
A. It is the reviewing [of the jhanal. 
Thus the first jhana has three kinds of goodness. 417a10 


603 


Ten Characteristics 


“Possesses ten characteristics” through the three characteristics of the purity of practice, the three 
characteristics of the intensification of equanimity, and the four characteristics of rejoicing.’ 


made for the purpose of the Suttantapitaka. This implies that it was a work similar to the Petakopadesa ... Thus both 
schools had a recension of this work, but differing in such details as this.  ." (* 
Patisambhidamaggaganthipadatthavannana, ed. Ariyavamsa, Semage, Colombo, 1967.) 

The passage in the Ganthipada that Warder refers to is “Suttante pitakatthaya katatthakatha petakam 
mahimsakanam gantho.” 


°% BEHEE. Perhaps “follows a natural (sabhava) development/practice (bhavana).” 


e EF could represent dhamma-putta, “child of the Dhamma,” (DDB: “one who makes his living by following 
Buddhism”). As an everyday Chinese word it means simply “method,” and it could have this sense here, but other 
characters (l5, 77158) are used for “method” in the Vim. Apparently, dhammaputta is here a honorific name for the 
earth-kasina, see Vism IV.29. 

a Cf. Vism 1V.11: Pathamassa jhànassa patipadd-visuddhi addi, upekkhanubrithanad majjhe, sampahamsana 
pariyosanam. 

= Cf. Vism 1V.114: Patipada-visuddhi nama sasambhariko upacáro, upekkhanubrühaná nāma appanā, 
sampahamsana nama paccavekkhana ti evam eke vannayanti. Vism-mht Sinh. Ed. 1 144: eke ti Abhayagirivasino Cf. Bapat, 
1939, p. 49 and S. Mori, 1988, p. 9. 

d Cf. Vism 147f/ IV.111ff, quoting Patis 167-68: Pathamassa jhanassa patipadavisuddhi adi, upekkhanubrihana 
majjhe, sampahamsana pariyosanam, pathamassa jhanassa patipadavisuddhi adi, adissa kati lakkhanani? Adissa tini 
lakkhanani, yo tassa paribandho, tato cittam visujjhati, visuddhattà cittam majjhimam samathanimittam patipajjati, 
patipannattà tattha cittam pakkhandati. Yanca paribandhato cittam visujjhati, yanca visuddhattà cittam majjhimam 
samathanimittam patipajjati, yanca patipannatta tattha cittam pakkhandati. Pathamassa jhànassa patipadavisuddhi adi, 
ádissa imani tini lakkhanani. Tena vuccati pathamam jhanam ddikalyananceva hoti tilakkhanasampannanca. Pathamassa 
jhanassa upekkhaànubrühaná majjhe, majjhassa kati lakkhanani? Majjhassa tini lakkhanani, visuddham  cittam 
ajjhupekkhati, samathapatipannam ajjhupekkhati, ekattupatthanam ajjhupekkhati. Yarica visuddham cittam ajjhupekkhati, 
yarica samathapatipannam ajjhupekkhati, yañca ekattupatthanam ajjhupekkhati. Pathamassa jhanassa upekkhanubrihana 
majjhe,  majjhassa imāni tini  lakkhanani. Tena  vuccati pathamam jhanam  majjhekalyananceva hoti 
tilakkhanasampannanca. Pathamassa jhanassa sampahamsana pariyosánam, pariyosanassa kati lakkhanani? Pariyosanassa 
cattári lakkhanani, tattha jatanam dhammdnam anativattanatthena sampahamsana, indriyanam ekarasatthena 
sampahamsana, tadupagaviriyavahanatthena sampahamsana, dsevanatthena sampahamsand. Pathamassa jhanassa 
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Q. How are there three characteristics through purity of practice? 

A. The mind purifies itself of obstacles to that jhana; because of purity, the mind acquires the 
medial sign of serenity, and because of having acquired [that sign], the mind leaps into it.” These are 
called “the three characteristics of the purity of practice.” 

Q. How are there three characteristics through intensification of equanimity”? 

A. If the mind is pure, it is equanimous; if it obtains calm (upasama or samatha), it is equanimous; if 
it dwells one-pointedly (on the object), it is equanimous. These are called the three characteristics [of 
the development of equanimity.” 

Q. How are there four characteristics through rejoicing? 417a17 

A. It means that there is rejoicing [by reason of] the pursuit and development of the states produced 
in these ten characteristics;°° there is rejoicing by reason of the faculties having a single function; there 
is rejoicing by reason of the appropriate energy being effective; and there is rejoicing by reason of the 
ability to practice. These are called “the four characteristics [of rejoicing].” 

Thus, the first jhana possesses ten characteristics. 


Twenty-Five Qualities 417a20 


“Is associated with twenty-five qualities”: the first jhàna is endowed with thinking and exploring, 
rapture, happiness and unification of mind; with faith, energy, mindfulness, concentration and wisdom; 
with the initial, medial and final stages [of goodness]; with embracing (pariggaha); with development 
(bhavana); with seclusion (viveka); with supporting (nissaya); with assisting (anuggaha); with 
encompassing (parivara); with contemplation (anupassaná, vipassana); with practice (dsevaná); with 
power (bala); with freedom (vimutti); with purity (visuddhi), and the super-excellent purity (parama- 
visuddhi). 
Practice of, accomplishment of, and dwelling in [the first jhana] is associated with these twenty- 

five qualities. 417a25 

This excellent divine abiding (dibbavihara)*” is born of seclusion. It is an abiding in rapture and 
happiness [it is dwelling in a state] surpassing the human (uttarimanussa), a divine abiding, an excellent 

lace. 

á Hence the Blessed One, the Buddha, declared to the bhikkhus: 


“Just as a dextrous bath-attendant or his apprentice, having filled a nice copper vessel with bath- 
powder, mixes it with water, kneads it, and makes it into a ball, saturating it with moisture inside 
and out so that it adheres and does not scatter, just so a bhikkhu, drenches his body-mind with 
rapture and happiness born of seclusion; [417b] there is no place in his body-mind that is not 


sampahamsanā pariyosānam, pariyosānassa imāni cattāri lakkhaņāni. Tena vuccati pathamam jhānam 
pariyosanakalyananceva hoti catulakkhanasampannancé ti 

me In the Vism parallel, Nànamoli (Vism IV.111 & 115) renders majjhima samathanimitta as central [state of 
equilibrium, which is] the sign of serenity." 

806 This passage appears to be corrupt. The corresponding Pali (see Patis 167f quoted two notes above) is tattha 
jatanam dhammanam anativattanatthena sampahamsaná, “in the sense of non-excess of the states produced therein" 
meaning that concentration and wisdom are coupled together so that neither overpowers the other; see Vism IV.117 
on the meaning of this term and the following. 

There is nothing corresponding to the "10 characteristics" in the Pali parallel and they seem out of place. The 
rejoicing is rather towards the 6 preceding characteristics. The Chinese translator or a copyist apparently could not 
make sense of this difficult phrase and supplied “10 characteristics" or just “10” as the object of tattha, “therein.” He 
also misunderstood anativattana, "non-excess" as anuvattana, "acting in accordance," or had a text with this reading. 

Cf. Patis-a | 132: tattha jatanam dhammanam anativattanatthena ti tattha nekkhammadisu bhavandavisesesu jatanam 
samadhipannasankhatanam yuganaddhadhammanam annamannam anatikkamanabhavena. Indriyanam ekarasatthena ti 
tattheva saddhadinam indriyanam nànakilesehi vimuttattà vimuttirasena ekarasabhavena. Tadupagaviriyavahanatthena ti 
tesam anativattanaekarasabhavanam anucchavikassa viriyassa vahanabhavena. Asevanatthend ti yd tassa tasmim samaye 
pavattd ásevanà. Tassá asevanaya ásevanabhüvena. 

i See the conclusions of the first and the next 3 jhànas. Cf Pet 138: Tayo vihara dibbaviharo brahmaviharo 
dhamma. Cf. A M 183: Kathanca, bhikkhave, bhikkhu devappatto hoti? Idha, bhikkhave, bhikkhu vivicceva kàmehi ... 
pathamam ... catuttham jhanam upasampajja viharati. 


permeated with rapture and happiness born of seclusion." ^? 

Like the dextrous bath-attendant or his apprentice is the meditator. Like the copper vessel is the 
sign of the kasina. Thus it should be understood. 

Q. What is the sign of the kasina? 

A. Like the solid copper vessel contains the bath-powder [which is made] fine and bright, so the well 
taken kasina sign has the solidness [i.e earth] that produces soft and pure rapture and the 
accompanying bright mind and mental properties (cetasika dhamma). 

Because of being the object, the copper vessel is said to be like the sign of the kasina. The mind and 
mental properties are like the bath-powder. Thus it should be understood. 

Q. Why is the bath-powder likened to the mind and the mental properties? 

417b09 A. Like coarse bath-powder, since it does not cohere, is blown away and scattered by the 
wind, so the mind and mental properties when they are secluded from rapture and happiness, become 
coarse. When secluded from concentration, they do not cohere and are scattered by the winds of the 
five hindrances. Therefore it is said that the bath-powder is like the mind and mental properties. 

Q. What is the water [used for moistening]? 

A. Rapture, happiness and concentration. Like water moistens and softens the bathpower for 
[making] a ball, so rapture and happiness moisten and soften the mind and mental properties for 
[producing] concentration. Therefore the water is like rapture, happiness and concentration. 

Like the desire (chanda, iccha) to mix [the bath-powder] with water and making it adhere are 
thinking and exploring. Thus it should be understood. 

Q. What is the ball? 

A. Namely, thinking and exploring, which are likened to the desire and inclination [to mix]. Because 
of desire the bath-attendant puts the bathpowder into the middle of the copper vessel; mixes it with 
water, makes a ball with his hand, and having made a ball, kneads the [remaining bits of] moist powder 
together into a non-scattering ball and places it into the middle of the copper vessel. 

Just so the meditator who places his mind and mental properties in the middle of the object can 
produce the seclusion of the first jhàna. With rapture and happiness as the water, with thinking and 
exploring as the hand that kneads and makes the ball, he is able to produce seclusion. The mind and 
mental properties accompanying the rapture and happiness become a single ball of non-scattering jhàna 
mind placed in the jhàna object. 417b21 Thus the ball is like thinking and exploring. 

Just as the bath-powder when inside and outside saturated with moisture, adheres and does not 
scatter, so the body of the meditator in the first jhàna is permeated with rapture and happiness from 
top till bottom, from the skullcap to the feet and from the feet to the skullcap, skin and hair, inside and 
outside. And he dwells without falling back. Thus he dwells like a Brahma god. 417b24 

Q. Rapture and happiness are said to be immaterial states which are not impinging the sign. How 
then can they stay permeating the body? 

A. Name depends on matter. Matter depends on name. Therefore, if name has rapture, matter also 
has rapture. If name has happiness, matter also has happiness. 

Again, matter born from happiness’ causes the arising of tranquillity (passaddhi) of body, and 
when the entire body is tranquillized there is happiness due to the tranquillity of matter." 

Therefore there is no contradiction. 


Three Kinds of Rebirth 


Causing rebirth as a Brahma god is its reward. 


There are three kinds of first jhàna, namely: lower, middling and superior. 
un D I 74 and A Ill 25: Seyyathapi bhikkhave dakkho nahapako và nahdpakantevasi và kamsathále 
nahaniyacunnani akiritva udakena paripphosakam  paripphosakam sanneyya, sá'ssa nahüniyapindi snehanugata 
snehapareta santarabahira phutà snehena na ca paggharati, evam eva kho bhikkhave bhikkhu imam eva kayam vivekajena 
pitisukhena abhisandeti parisandeti paripüreti parippharati, nasa kinci sabbavato káyassa vivekajena piti-sukhena 
apphutam hoti. 

009 SEE SAL AE, 

$10 tae, This would refer to the derived material qualities of lightness, softness and wieldiness. Cf. Vism 
XIV.36-71/pp.444-450: ... rüpassa lahutá, rüpassa mudutà, rüpassa kammannatá ... 

9" Cf. M-a I 124, A-a IV 87: Passaddho kàyoti kdyacittappassaddhisambhavena káyopi me passaddho ahosi. Tattha 
yasma namakaye passaddhe rüpakáyopi passaddhoyeva hoti, tasma namakayo rtipakayoti avisesetvava passaddho kayoti 
vuttam. 
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If a meditator contemplates the special conditions (visesapaccaya),"" but does not remove well the 
five hindrances [417c] and does not attain at will and with facility, it is called lower jhana. 

If he contemplates the special conditions and removes well the five hindrances, but does not attain 
at will and with facility, it is called middling jhàna. 

If he contemplates the special conditions, removes well the hindrances and attains at will and with 
facility, it is called superior jhàna. 

If a meditator practises the lower first jhàna, after death he is reborn [as a god] in the retinue of 
Brahma (brahmaparisajja) with a life-span of a third of an aeon (kappa). 

If he practises the middling first jhàna, after death he is reborn as a [chief] Brahma god (Brahma- 
purohita) with a life-span of half an aeon. 

If he practises the superior first jhana, after death he is reborn as a Great Brahma god (maha- 
brahma) with a life-span of one aeon.*” 


Falling back, Stability, Distinction and Penetration 


There are four kinds of persons who acquire the benefit of rebirth as a Brahma god: (1) one who 
partakes of falling back, (2) one who partakes of stability, (3) one who partakes of distinction, and (4) 
one who partakes of penetration?" 417c10 


9? k4. Perhaps the jhànanga are the special conditions or the nimitta. Cf. Abhidh-s 207 (Be): rüpajanane 


visesapaccayehi jhanangehi sampayogabhavato. Vibh-mt 74 (Be): Silam samadhissa visesapaccayo, samadhi vipassanayati. 

di See Vibh $ 1024: Pathamam jhanam parittam bhavetva kattha upapajjanti? Pathamam jhanam parittam 
bhavetva brahmaparisajjanam devanam sahabyatam upapajjanti. Tesam kittakam ayuppamanam? Kappassa tatiyo bhago. 
Pathamam jhanam | majjhimam  bhāvetvā kattha upapajjanti? Pathamam jhanam majjhimam _ bhavetva 
brahmapurohitanam devanam sahabyatam upapajjanti. Tesam kittakam dyuppamdnam? Upaddhakappo. Pathamam 
jhanam panitam bhavetva kattha upapajjanti? Pathamam jhanam panitam bhavetva mahabrahmanam devanam 
sahabyatam upapajjanti. Tesam kittakam ayuppamánam? Eko kappo. 

"E Cf. D III 277, Patis | 48: Cattaro samadhi: hanabhagiyo samadhi, thitibhagiyo samadhi, visesabhagiyo samadhi, 
nibbedhabhagiyo samadhi. Patis | 35: Pathamassa jhanassa labhim kamasahagata sannamanasikara samudacaranti 
hanabhagiyo dhammo. Tadanudhammata sati santitthati thitibhagiyo dhammo. Avitakkasahagata sannamanasikara 
samudacaranti —visesabhágiyo dhammo. Nibbidasahagata sannamanasikara samudacaranti  viragupasamhita 
nibbedhabhagiyo dhammo. 

This section is cryptic and confused in the Chinese text. Fortunately it has a parallel in the commentary on the 
Patisambhidamagga (p.139). In the Vim, after the first type of jhana, the one partaking of decline, there is a passage 
on the two kinds of “conduct in jhana” of which only the part about delighting in work, etc, is found in the Patis-a. 
Then there is an answer which seems confused. In the Patis parallel three kinds of falling away are given: 
occurrence of defilements (which is divided into two kinds, one leading to quick decline and the other leading to 
slow decline), unsuitable conditions and non-practice, while in the Vim four different opinions are given, the third 
of which seems redundant. Then, finally, the other three types of jhana are given, but there is no distinction 
between the two types of persons with sharp faculties; both just dwell heedfully. The Patis-a paralles distinguishes 
the two types of persons with sharp faculties into one with a craving temperament and the other with a view 
temperament (see the end of chapter 6 on these two temperaments). 

This is a translation of the first part of the Patis-a passage followed by the Pali and other related passages: 

“When jhana is falling away, it falls away due to three causes: the occurrence of defilements, or unsuitable 
conditions or non-practice. When it falls away due to the occurrence of defilements, it falls away rapidly. When, 
because of delighting in work, talk, sleep, company, it falls away due to unsuitable actions, it falls away slowly. 
When, through the obstructions of deficient requisites [such as] for treating sickness, etc. there is no frequent 
entering upon [jhàna], there is falling away due to non-practice, it falls away slowly. Herein, when showing the 
strongest cause, the occurrence of defilements is said. When the second jhana, etc, falls away, it falls away due to 
the occurrence of attachment to the lower jhana(s). To what degree it has fallen away? When one can’t enter upon 
[jhàna] to this degree it has fallen away." 

Patis-a 139-40: Sannamanasikara ti javanasanna ca tadavajjanamanasikaro ca, sannadsampayuttamanasikaropi vattati. 
Jháná  pariháyanto tihi karanehi  parihayati kilesasamudácárena va  asappáyakiripaya và  ananuyogena vā. 
Kilesasamudacarena parihayanto sigham pariháyati, kammaramatabhassaramataniddaramatasanganikaramatanuyoga- 
vasena asappayakiriyaya parihayanto dandham parihayati, gelannapaccayavekalladinà palibodhena abhikkhanam 
asamapajjanto | ananuyogena  parihayantopi | dandham parihayati. Idha pana balavakaranameva — dassento 
kilesasamudacaramevaha. Dutiyajjhanadihi pana parihayanto hetthimahetthimajjhananikantisamudacarena pi parihayati. 
Kittavata parihino hotiti? Yada na sakkoti samapajjitum, ettavata parihino hotiti. 

Tadanudhammatati anupavatto dhammo anudhammo, jhanam adhikam katva pavattassa nikantidhammassetam 
adhivacanam. ... Satiti nikanti. Santitthatiti patitthati. Tam pathamajjhanam anuvattamanaé nikanti pavattatiti vuttam 
hoti. .. Nibbidasahagatati vipassandrammana. ... Viragtipasamhitati ariyamaggapatisannutta vipassana. Vipassana hi 
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(1) When one of dull faculties abides heedlessly (parnáda), perceptions and attentions [accompanied 
by] sensual desire occur—this jhana partakes of falling back. 

Again, through two kinds of conduct in jhana, there is partaking of falling back: 

(1) Owing to great obsessions (pariyutthana, vinibandha), there is no putting forth of energy. When a 
person has given rise to evil thoughts (vitakka) from the start, he is incapable of getting rid of them. 
Through these great obsessions he falls back rapidly. 

(2) When he is desirous of jhana but delights in work, talk and sleep and does not put forth energy, 
he falls back.°” 417c13 

Q. Who falls back and how? 

A. Some say that when defilements arise quickly, there is falling back. Again, it is also said^^ that 
when defilements arise slowly, there is falling back." Again, it is also said that when one loses serenity 
(samatha), there is falling back. Again, it is also said that if one does not practise the sign for a long time, 
417c15 one becomes incapable of causing it to arise wherever [one likes]. Through not attaining [the sign 
of] concentration, there is [jhàna] partaking of falling back. 

(2) When one of dull faculties dwells heedfully, he obtains mindfulness in comformity [with that 
jhana] and accomplishes jhàna that partakes of stability. 

(3) When one of sharp faculties [with a craving/greed temperament] dwells heedfully, perceptions 
and attentions not [accompanied by] thought occur, and he will attain the second jhàna with facility— 
this jhàna partakes of distinction. 

(4) When one of sharp faculties [with a view/intelligence temperament] dwells heedfully, 
perceptions and attentions accompanied by disenchantment and connected with fading away (viraga) 


sikhappatta maggavutthanam papeti. Tasmà vipassanarammana sannamanasikàrà viragupasamhita ti vuccanti, ... Sabbo pi 
cesa lokiyo samadhi pamdadaviharissa mudindriyassa hanabhagiyo hoti, appamadaviharissa mudindriyassa thitibhagiyo 
hoti, tanhacaritassa tikkhindriyassa visesabhagiyo hoti, ditthicaritassa tikkhindriyassa nibbedhabhagiyo hotiti vuccati. 

Cf. Vibh-a 418: Pathamassa jhanassa làbhitiadisu yvàyam appagunassa pathamajjhanassa labhi. Tam tato vutthitam 
árammanavasena kamasahagata hutvà saññāmanasikārā samudacaranti tudanti codenti. Tassa kamanupakkhandanam 
sannamanasikaranam vasena sa pathamajjhanapanna hayati parihayati; tasma hanabhaginiti vutta. Tadanudhammatati 
tadanurtpasabhava. Sati  santitthatiti idam micchdsatim sandhaya vuttam, na sammasatim. Yassa hi 
pathamajjhananurtipasabhava pathamajjhanam santato panitato disva assadayamana abhinandamana nikanti uppajjati, 
tassa nikantivasena sa pathamajjhanapanna neva hayati, na vaddhati, thitikotthasika hoti. Tena vuttam thitibhagini 
pannati. Avitakkasahagatati avitakkam dutiyajjhanam santato panitato manasikaroto drammanavasena avitakkasahagata. 
Samudacarantiti pagunato pathamajjhanato vutthitam dutiyajjhanadhigamatthaya tudanti codenti. Tassa upari 
dutiyajjhananupakkhandanam sannamanasikaranam vasena sā pathamajjhanapanna visesabhütassa dutiyajjhanassa 
uppattitthanataya visesabhaginiti vuttà. Nibbiddsahagatati tameva pathamajjhanato vutthitam nibbidasankhatena 
vipassanananena sahagatà. Vipassananananhi jhanangabhede vattante nibbindati ukkanthati, tasma nibbidati vuccati. 
Samudacarantiti nibbanasacchikiriyatthaya tudanti codenti. Viragüpasanhitàti viragasankhatena nibbanena upasamhita. 
Vipassanananamhi sakka iminà maggena viragam nibbanam  sacchikatunti pavattito viragtipasanhitanti vuccati. 
Tamsampayuttà sannamanasikarapi viragipasanhita eva nàma. Tassa tesam sannámanasikarünam vasena sda 
pathamajjhanapanna —ariyamaggapativedhassa padatthanataya nibbedhabhaginiti vutta. Evam  catüsu thanesu 
pathamajjhanapannava kathità. Dutiyajjhanapannadisupi iminàva nayena attho veditabbo. A similar explanation is given 
at Vism III.22/p.88. Cf. S-a 11 233. 


95 Cf A V 163: Abhijjhdalu kho pana ayamāyasmā; abhijhàpariyutthitena cetasā bahulam — viharati. 
Abhijjhapariyutthanam kho pana tathagatappavedite dhammavinaye parihànametam. Byāpanno .. Thinamiddho ... 
Uddhato ... Vicikiccho ... Kammaramo ... Bhassaramo ... Niddaramo ... Sanganikaramo kho pana ayamayasmáà sanganikarato 
sanganikaramatam anuyutto. Sanganikaramata kho pana tathagatappavedite dhammavinaye parihanametam. Cf. A V 161: 
Dussilo ... Assaddho ... Appassuto ... Dubbaco ... Papamitto ... Kusito ... Mutthassati ... Kuhako ... Dubbharo ... Duppañño kho 
pana ayamayasma; duppannata kho pana tathágatappavedite dhammavinaye parihanametam. A V 20: Katamassa panica 
cetasovinibandha susamucchinna honti? Idha, bhikkhave, bhikkhu kamesu vitarágo hoti ... vigatatanho. Yo so, bhikkhave, 
bhikkhu kamesu vitarágo hoti .., tassa cittam namati atappáya anuyogaya sátaccáya padhanaya. Yassa cittam namati 
ütappáya anuyogaya sátaccáya padhanaya, evamassayam pathamo cetasovinibandho susamucchinno hoti. Puna caparam, 
bhikkhave, bhikkhu kaye vitarago hoti .. rüpe vitarago hoti ... na yavadattham udardvadehakam bhunjitvà seyyasukham 
passasukham middhasukham anuyutto viharati, na annataram devanikayam panidhaya brahmacariyam carati ... 
padhanaya. Yassa cittam namati átappáya anuyogdya sátaccáya padhanaya, evamassáyam pancamo cetasovinibandho 
susamucchinno hoti. Imassa panca cetasovinibandha susamucchinna honti. Yassa kassaci, bhikkhave, bhikkhussa và 
bhikkhuniya và ime parca cetokhilà pahinà ime parca cetasovinibandhà susamucchinná, tassa ya ratti và divaso và 
agacchati vuddhiyeva patikankha kusalesu dhammesu no parihani. Cf. A V 123-25, 155-158, etc. 

9*6 tn, aparampi vutta or perhaps apare vadanti, “others say." 


*" Or "arise forcefully/hurriedly (sahasd?) ... gently/unhurriedly (dandha?) ....” PEGE A (ae te ORIG BCE. 
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occur, and he will attain insight with facility—this jhana partakes of penetration. [418a] 


Second Jhàna 


First Mastering the First Jhàna 


Here | show how to attain the second jhàna. | consider the dangers of the first jhana and the benefits of 
the second. 

Now, the meditator who wishes to arouse the second jhana has to attain the first jhàna with 
facility. Why? If he is not yet attaining the first jhana with facility, although he considers and wishes to 
remove thinking and exploring and hopes to attain to the second jhàna, he nevertheless falls back and is 
not able to arouse the concentration of the second jhàna. Moreover,he cannot again enter the first 
jhàna. 

Hence the Blessed One taught the bhikkhus the simile of the mountain calf: "There is a mountain 
calf, which is foolish and inexperienced, knows not the pasture, does not yet understand the places to 
go, yet desires to visit a far off precipitous place. It occurs to her: "What if | were to go to the place not 
yet gone before, eat the grass not yet eaten before and drink the water not yet drunk before"? Without 
planting her foreleg firmly, she raises her hind leg; erring, she trembles and becomes restless. She is not 
able to go forward; is not able to go to the place not yet gone before, eat the grass not yet eaten before 
and drink the water not yet drunk before. And when she considers to return, she can't go back to that 
that former territory of fitting wealth of food and drink. 418a19 

Just so, a foolish, inexperienced bhikkhu who has not yet reached [jhànal, who does not know the 
pasture, enters upon the first jhàna which is separate from sense-pleasures [etc.]. He does not develop 
this state, nor train much in it, but it occurs to him: "What if I were to attain the second jhàna which is 
separate from thinking and exploring [etc.]’? Not separating [from thinking and exploring [etc.]] and not 
establishing himself [in the second jhànal, he again thinks: "I cannot attain the second jhana which is 
separate from thinking and exploring [etc.]. What if | withdraw [from this] and attain the first jhana 
which is separate from sense-pleasures [etc.]. [But he is unable to do so.]” This foolish bhikkhu is as 
TESTS and inexperienced as the young mountain cow who does not yet understand the places to go." 

Therefore, he should develop the first jhàna and should let his mind acquire facility in it. 418a24 


Disadvantage of the First Jhana 

Before and after his meal, in the first and in the last watches of the night, he adverts, enters upon, 
[establishes], emerges and reflects [wherever, whenever] and for as long as he wishes, without 
difficulty.”° If he, whether for a very short time or for a very long time, enters upon [the jhanal often 


A IV 418, Vism 1V.130/p.153: Seyyathapi, bhikkhave, gavi pabbateyya bala abyattà akhettannü akusala visame 
pabbate caritum. Tassá evamassa yamnündham agatapubbanceva disam gaccheyyam, akhdaditapubbani ca tinani 
khadeyyam, apitapubbani ca paniyani piveyya'nti. Sā purimam padam na suppatitthitam patitthapetva pacchimam padam 
uddhareyya. Sā na ceva agatapubbam disam gaccheyya, na ca .. piveyya; yasmim cassá padese thitaya evamassa 
yamnünáham agatapubbanceva disam gaccheyyam, ... piveyya’nti tañca padesam na sotthinà paccágaccheyya. Tam kissa 
hetu? Tatha hi sa, bhikkhave, gàvi pabbateyya bala abyattà akhettannü akusala visame pabbate caritum. Evamevam kho, 
bhikkhave, idhekacco bhikkhu bālo abyatto akhettannü akusalo vivicceva kamehi ... pathamam jhanam upasampajja 
viharati; so tam nimittam na ásevati na bhaveti na bahulikaroti na svadhitthitam adhitthati. Tassa evam hoti yamnünaham 
vitakkavicaranam vüpasamà ... dutiyam jhanam upasampajja vihareyya'nti. So na sakkoti vitakkavicaranam vüpasamà ... 
dutiyam jhanam upasampajja viharitum. Tassa evam hoti yamnündáham vivicceva .. pathamam jhanam upasampajja 
vihareyya'nti. So na sakkoti .. pathamam jhanam upasampajja viharitum. Ayam vuccati, bhikkhave, bhikkhu ubhato 


bhattho ubhato parihino, seyyathapi sa gavi pabbateyya bala abyatta akhettannü akusala visame pabbate caritum. 
620 


Patis | 99-100: Vasiti parca vasiyo. Avajjanavasi, samdpajjanavasi, adhitthanavasi, vutthanavasi, 
paccavekkhanavasi. Pathamam jhanam yatthicchakam yadicchakam yavaticchakam avajjati; avajjanaya dandhayitattam 
natthiti dvajjanavasi. .. yavaticchakam samapajjati; .. adhitthati; .... vutthati; .. paccavekkhati; paccavekkhanaya 


dandhayitattam natthiti paccavekkhanavasi. 


15 


and emerges from it often and acquires facility in the practice of the first jhana, he acquires the 
happiness of facility, causes the arising of the second jhàna and transcends the first jhàna. 

Again, he thinks thus: "This first jhàna is coarse; the second jhana is fine.” And he sees the 
disadvantage of the first jhàna and the benefit of the second jhàna. [418b] 

Q. What is the disadvantage of the first jhana? 

A. The proximity to the five hindrances, as the adversaries (paccatthika) [of this jhanal], stirs up 
thinking and exploring, [thereby] the body is wearied and the mind is made to waver. All these states 
make concentration coarse and not directed to the direct knowledges."" Owing to [attachment to] the 
happiness of the first jhāna,®” he does not partake of distinction. This is the disadvantage of the first 
jhàna. The benefit of the second jhana consists in the overcoming [of this disadvantage]. Thus one sees 
the disadvantage of the first jhàna and the benefit of the second jhàna. 418b05 

He practices by attending to the sign of the kasina as the object of the second jhàna. He does not 
attend to what is connected with the first jhana, that is, he does not attend to thinking and exploring. 
Through facility in rapture and happiness born of concentration, he causes the mind to be steady 
(adhitthati). The meditator, attending thus, before long accomplishes the cessation of thinking and 
exploring. Through concentration giving rise to facility in rapture and happiness he causes the mind to 
settle [in the second jhanal. 


Factors of the second jhàna 


This is the explanation of the four factors of the second jhàna: 

418b10 "The meditator, with the stilling of thinking and exploring, dwells having entered upon the 
second jhana, which has internal confidence and the state of unification of mind, is without thinking 
and exploring, and is with rapture and happiness born of concentration." 9? 

This is a benefit of the earth kasina. 

“Stilling of thinking and exploring": is the stilling of thinking and exploring through thorough 
analysis. “Stilling of thinking and exploring"is also called “the removing [of thinking and exploringl.” 

Q. What is "stilling of thinking and exploring"? 

A. It is the cessation of the disadvantage of initial and exploring pertaining to the first jhàna. It is 
the cessation of all roots?" of thinking and exploring. It is the abandoning of the disadvantage of 
thinking and exploring, the roots of thinking and exploring, and also thinking and exploring together 
with the roots of thinking and exploring.. This is "the stilling of thinking and exploring." 

Again, through removing the lower coarse jhàna, he obtains the higher, finer jhana. Again, he 
causes gradual cessation.” 

“Internal” (ajjhatta): what is individual (paccatta) is called "internal."418b16 

There are three kinds of “internal”: the first is internal in the sense of personal (niyaka); the second 
is internal concentration; the third is internal object (visaya).”° 

Q. What is “internal in the sense of personal”? 

A. The six internal sense-bases. 


*" Pet 149: ... vitakkavicáro ca tattha cittam khobhenti, kayo cettha kilamati, kayamhi cettha kilante cittam vihannati, 


anabhiniharakkhamova abhinnanam, ime ddinava pathame jhane. Vism 1V.137-38/p.155: .. pagunapathamajjhanato 
vuttháya ayam samapatti dsannanivaranapaccatthika, vitakkavicaranam olarikatta angadubbala ti ca tattha dosam disva 
dutiyajjhanam santato manasikatva pathamajjhane nikantim pariyadaya dutiyadhigamáya yogo katabbo. Athassa yada 
pathamajjhana vutthaya satassa sampajánassa jhanangani paccavekkhato vitakkavicara olarikato upatthahanti, 
pitisukhaniceva cittekaggatà ca santato upattháti .. Cf. A IV 440: So kho aham Ananda aparena samayena vivicc' eva 
kamehi .. pathamam jhanam upasampajja viharámi. Tassa mayham Ananda iminà viharena viharato kamasahagata 
sannamanasikara samudacaranti, svassa me hoti abadho. 

9? See the parallel sections in other jhànas at 420c18 and 421b08. 
A 1 53: Vitakka-vicaranam vüpasamà ajjhattam sampasádanam cetaso ekodibhavam avitakkam avicaram 
samadhijam pitisukham dutiyajjhánam upasampajja viharati. 

9^ The character fi can mean both müla, root, and indriya, faculty. 

625 


623 


Cf. Nett-a 134: Olárikassa pana olarikassa angassa samatikkama pathamajjhanato paresam dutiyajjhanadinam 
adhigamo hotiti. 

ied Vism 1V.141: Ajjhattanti idha niyakajjhattam adhippetam, vibhange (Vibh § 573) pana "ajjhattam paccattan’ ti. 
Iti-a Il 167: Tattha gocarajjhattam, niyakajjhattam, visayajjhattam, ajjhattajjhattanti catubbidham ajjhattam. Tesu 
ajjhattarato samühito ti evamddisu vuttam idam gocarajjhattam nama. “Ajjhattam sampasddanan’ti agatam idam 
niyakajjhattam nama. Sabbanimittanam amanasikara ajjhattam sunnatam upasampajja viharati ti evamagatam idam 
visayajjhattam nama. Ajjhattika dhamma, bahira dhammé ti ettha vuttam ajjhattam ajjhattajjhattam nama. Cf. Dhs-a 46. 
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"Internal concentration" is called "the contemplation of one's own body." This is called "internal 
concentration." 

"Internal object" is internal, own thought [i.e. subjective], does not go outwards, and the nature of 
which is to comprehend. This is called "internal object." 

In this Treatise “internal in the sense of personal" is preferred." 

“Confidence” is called "faith (saddhá), right faith, trusting, and increasing faith.""* In internal 
concentration this is "internal confidence." 

Q. What are the characteristic, function, manifestation and near cause of internal confidence? 

A. Non-wavering is the characteristic of internal confidence. Stilling (upasama) is its function. Non- 
turbidness is its manifestation. Thinking and exploring are its near cause.” 

418b23 "The state of unification of mind" (cetaso ekodibhava): the dwelling of the mind in right 
concentration is called the "the state of unification of mind." 

Q. What is the meaning of "state of unification of mind"? 

A. "Mind" (ceta) means mentality (mano). 

"Unification" (ekodi) is said to be a name for mindfulness (sati). 

“State” (bhava): as taught in grammar (saddasattha)," it is "arisen state" (pabhava?). "State" (bhava) 
is taught as having the meaning of "natural state" (pakati). 

The unification of mind of this second jhana is capable of stilling of thinking and exploring. Through 
unification [the second jhàna] obtains arising. °” 

Q. What are the characteristic, function, manifestation and near cause of the state of unification of 
mind? 

A. Rightness of focus®® is its characteristic; stilling (upasama, viveka) is its function; absence of 
wavering is its manifestation;?* and the stilling of thinking and exploring is its near cause. 

Q. [It is said that the meditator has] "internal confidence and the state of unification of mind." If 
that be so, why are these not included in the first jhàna? [418c] 

A. In the first jhàna, owing to the movement of the waves of thinking and exploring, the mind is 
turbid. It is like seeing the unclear reflection of one's face on water that has become turbid due to 
stormy waves, just so in the first jhàna because of turbidity due to the movement of the waves of 
thinking and exploring, internal confidence and the state of unification of mind are not clear. Therefore, 
internal confidence and the state of unification of mind are not included in the first jhàna. 

“Without thinking and exploring": With the abandoning of thinking, there is no thinking. With the 
seclusion from exploring, there is no exploring. 
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9" This phrase occurs elsewhere too in Vim to denote the preferred meaning. 9] corresponds to adhippeta. 


m Vibh 258: Sampasádanan-ti ya saddhà saddahana okappana abhippasádo. 


Pet 182: Ya cetasika passaddhi savitakkam savicáram virodhanam, yo kileso ca paridaho, so pathame jhane 
niruddho. Tatha ya ca kilesapassaddhi ya ca vitakkavicaranam passaddhi, ubhayepi ete dhamme passaddhayam. M-a | 84: 
Kayacittadarathapassambhanato passaddhi. Sā  upasamalakkhaná, kayacittadarathanimmaddanarasa, | áyacittànam 
aparipphandanabhitasitibhavapaccupatthana. 

60 samadhi would be expected here. Probably the Chinese translator did not understand the passage, which 
has a parallel at Dhs-a 169, Nidd-a | 135, Vism IV.143/p.156, etc: Eko udeti ti ekodi, vitakkavicarehi anajjharülhattà aggo 
settho hutvà udeti ti attho. Setthopi hi loke eko ti vuccati. Vitakkavicaravirahito và eko asahayo hutva ti pi vattum vattati. 
Atha và sampayuttadhamme udayati ti udi, utthàpeti ti attho. Setthatthena eko ca so udi cati ekodi, samadhissetam 
adhivacanam. Iti imam ekodim bhaveti vaddheti ti idam dutiyajjhanam ekodibhavam. Cf. Dhs-a 118, Vibh-a 17. 

me 3m RB: “Treatise on Sound.” EKS "science of sound.” Saddasattha means the "science of language,” i.e. 
"grammar" and is frequently mentioned in Pali literature. Dr. Ole Pind (personal correspondence): "Saddasattha 
usually refers to Paninian grammar (sabdasasana/sabdasástra). The quotations seem to presuppose grammatical 
discussions concerning prakrti. Kasika on Pan vi 1 115 glosses the prakrti as svabhava, which resurfaces in the 
quotation above as sabhava.” 

Cf. Dhs-a 40: Dhamma-saddo sabhavadharanddiatthajotakattena. M-t 11 281 (Be): Sabhavo ti pakati-attho hi ayam 
dhammasaddo, jatidhamma jaradhamma ti ádisu viya tasma. 

dl Dhs-a 169, Nidd-a | 135, Vism, etc.: .. vitakkavicárehi anajjhartlhatta .. imam ekodim bhaveti vaddheti ti ... 

ekodibhavam. See three notes above. 
55 HE = lit. focus/unify right/straight. Hayashi, 1999 p. 36: "proper unification.” Perhaps it is pamokkha or 
ekagga: Pet 127: Ekaggalakkhano samadhi, avikkhepa-paccupatthàno. Dhs-a 118: Cittassekaggata ti cittassa ekaggabhavo; 
samadhissetam | nàmam.  Lakkhanádisu panassa atthakathayam tava vuttam: pamokkhalakkhano ca samadhi 
avikkhepalakkhanó ca. 

34 
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HYR Lit. "absence of waves.” EKS: "imperturbability." Perhaps avikkhepa or anavila. 
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0418c06 Q. Are “stilling of thinking and exploring" and “without thinking and exploring"" two kinds 
of abandoning of thinking and exploring? Why are two taught? 

A. The “stilling of thinking and exploring” is [the cause] for the appearance of "internal confidence." 
The "state of unification of mind” is the cause for “without thinking and exploring,” which is [the cause] 
for the appearance of the excellent characteristic of “rapture and happiness born of seclusion."?? 

Again, the “stilling of thinking and exploring": Discerning thinking and exploring and the 
disadvantage of thinking and exploring, he abandons the state of disadvantage. 418c10 "Without thinking 
and exploring" is the stilling of thinking and exploring of the material realm. 

And again, there are two kinds of “without thinking and exploring": the first is “without thinking 
and exploring" that is not due to the “stilling of thinking and exploring"; [the second] is “without 
thinking and exploring" that is due to the stilling of thinking and exploring. 

Thus, the five direct knowledges and the third jhàna, etc., are “without thinking and exploring" that 
is not due to the “stilling of thinking and exploring.". The second jhàna through the skilful means of 
stilling is ^without thinking and exploring" that is due to the "stilling of thinking and exploring." These 
are the two kinds. 

"Born of concentration": This refers to concentration. The first jhàna is born from that knowledge 
(nana) and the second jhana is born from the concentration of the first jhàna. 

Again, "concentration" means that the second jhàna is born together with unification of mind. 
418c16 

"Rapture and happiness born of concentration": Rapture and happiness have been analysed in the 
first [jhànal. 

"The second jhàna": obtains its name depending on the first. 

"Enters upon the second jhàna," means that one enters the second jhàna. 418c18 

"Jhàna": Internal confidence, rapture and happiness and unification of mind—this is called “jhana.” 

"Dwells having entered upon the second jhàna" one attains the second jhàna, which is secluded 
from two factors, is endowed with two factors and three kinds of goodness, possesses ten 
characteristics and is associated with twenty-three qualities." 

This divine abiding (dibbavihara), and the reward of rebirth as a radiant god ^" are [to be explained] 
as taught at length before [in the first jhanal. 

“Divine abiding” means that one dwells [in a state] surpassing the human because of the rapture 
and happiness that are born from concentration—this is called “divine abiding.” 

Hence the Blessed One taught the bhikkhus thus: 


"It is like a pond fed by a spring and into which no water flows from the four directions, nor rain 
falling in from time to time. From that spring cool water wells up and saturates, steeps, fills and 
pervades [the pond]. Even so the bhikkhu makes the rapture and happiness born from 
concentration refresh and saturate his body without exception. The rapture and happiness born 
from concentration pervade his body and mind all over." 9? 418c27 


Like the spring in this simile, the body of the meditator who enters upon the second jhàna should 
be understood. The absence of any water flowing from any of the four directions and the absence of 
rain falling in, should be understood as the stilling of thinking and exploring. As the water welling up 
from the spring, causing the body [of water] to become full without causing waves to arise in it, [419a] 
so rapture and happiness born of concentration pervade the name and form body without causing 
wavering of mind. As cool water causes the body to become refreshed (sitibhavati) and pervades it all 
over, so rapture and happiness born of concentration cause the whole name and form body to become 


$5 Cf. the discussion in Vism IV.147/p. 157. 

$6 ^ The25 qualities mentioned under the first jhàna minus thinking and exploring. 

eH A Il 127: Puna ca param bhikkhave idh’ ekacco puggalo vitakkavicaranam vipasama ajjhattam sampasado 
cetaso ekodibhavam avitakkam avicaram samadhijam pitisukham dutiyajjhanam upasampajja viharati. So tad assádeti ... 
tabbahulavihari aparihino kalam kurumdano abhassaranam devanam sahavyatam uppajjati. 

a M | 276-7; D 1 74; A II 25-6: Seyyatha pi bhikkave udakarahado ubbhidodaka tassa nev’ assa puratthimaya ... na 
pacchimaya .. na uttardya .. na dakkhinaya disdya udakassa ayamukham, devo ca na kálena kalam sammadharam 
anuppaveccheyya.atha kho tamhà ca udakarahada sita varidhara ubbhijjitva tam eva udakarahadam sitena varina 
abhisandeyya parisandeyya paripüreyya paripphareyya, nassa kinci sabbavato udakarahadassa sitena varind apphutam 
assa, evam eva kho bhikkhave bhikkhu imam eva kayam samadhijena pitisukhena abhisandeti parisandeti paripüreti 
parippharati, nassa kinci sabbavato kayassa samadhijena pitisukhena apphutam apphutam hoti. 


satisfied. 

The rewards of the development of this concentration are thus: divine abiding, rebirth as a radiant 
god (abhassaradeva), and [twenty-three] qualities.. 

There are three kinds of second jhana: lower, middling and superior. 

The meditator who practises the lower jhana, after death he is reborn as a god with limited 
radiance with a life-span of two aeons. 

If he practises the middling jhana, after death he is reborn as a god with measureless radiance 
with a life-span of four aeons. 

If he practises the superior jhana, after death he is reborn as a radiant god with a life-span of eight 
aeons.^? 419a08 


Third Jhana 


Disadvantage of the second jhana 


As to the disadvantages of the second jhana: At that time, a meditator, having developed the second 
jhana and acquired facility therein [wishes to cause the arising of the third jhana, and to transcend the 
second jhàna. Hel thinks: "The second jhàna is coarse; the third jhana is fine" Knowing the 
disadvantages of the second jhana, and seeing the benefits of the third jhana, he produces the third 
jhana. 

Q. What is the disadvantage of the second jhana? 

A. This concentration has proximity to thinking and exploring as its adversary. This jhana, because 
of being accompanied by pervasive rapture, is coarse. 419a12 Through rapture being pervasive there is 
great exultation (udagga) of mind and one is not able to arouse other [higher] jhana factors. If one is 
attached to rapture, then that is a flaw. If one understands this flaw, then one becomes flaw-free. If not, 
one is not able to acquire direct knowledges (abhinna)™"; and owing to [attachment to] the happiness of 
the second jhana, one is not able to partake of distinction. One understand the disadvantage of the 
second jhana and sees that the advantage of the third jhana is the overcoming of this [disadvantagel. 
Having considered the disadvantage of the second jhana and the benefit of the third jhana, dependent 
on the attending to the sign of the kasina, one causes the cessation of mental rapture through the mind 
resolving on the happiness free from rapture.” Attending thus, his mind in no long time obtains the 
peace and liberation™ of the third jhana, through happiness free from rapture. 419a17 


Factors of the third jhana 


The meditator “with the fading away of rapture, dwells equanimous, mindful and aware, experiencing 
with the body that happiness of which the Noble Ones declare: ‘He is equanimous, mindful, one who 
dwells in happiness’ and he dwells having entered upon the third jhàna."?^ 

This is a benefit of the earth kasina. 

"Through the fading away of rapture": Rapture has already been explained. 

“Fading away": abandoning rapture, he dwells equanimous. 

Q. What is “equanimity”? 419a22 

A. That which is equanimity, equipoise, non-retreating, non-advancing, evenness of mind-this is 
called “equanimity.” 


ins Vibh § 1025: Dutiyam jhanam parittam bhavetva parittabhanam devanam sahavyatam uppajjanti. Tesam 


kittakam ayuppamanam? Dve kappa. Dutiyam jhanam majjhimam bhavetva appamanabhanam devanam sahavyatam 
uppajjanti. Tesam kittakam a@yuppamanam? Cattàro kappa. Dutiyam jhanam panitam bhavetva abhassaranam devanam 
sahavyatam uppajjanti. Tesam kittakam ayuppamanam? Attha kappa. 

949 The part in brackets is found in the parallel sections in the other jhānas and attainments, but not here. 
Presumably it has gone lost. 
9^ Cf. Pet 150: Dutiye jhàne ime adinava pitipharanasahagato ca eso dhammo, ... abhinnadukkhataya ca ... 

62 Reading MEHE for DLE ZA, as later in this sentence; Vim 419a17. 

° arf or "peaceful liberation,” (also at 420a16), but the term santavimokkha applies to the formless attainments 
(arüpa-samapatti); see Vism-mht | 394: Santavimokkhato ti artipajjhanato. Tani hi ye te santa vimokkha atikkamma rüpe 
āruppā ti ádisu (M I 33, etc.) santavimokkha ti agata. 

ae A 153: Pitiya ca viraga upekkhako ca viharati sato ca sampajano sukhan ca kayena patisamvedeti yan tam ariya 
ücikkhanti upekkhako satima sukhavihari ti tatiyajjhánam upasampajja viharati. 

s Cf. Vibh § 584. Upekkhako ti tattha katama upekkhàá? Ya upekkhà upekkhana ajjhupekkhanà majjhattata 


There are eight kinds of equanimity: equanimity as feeling (vedana), as effort (viriya), as insight 
(vipassana or dassana),° as awakening factor (bojjhanga), as immeasurable state (appamana), as six- 
sense-factored (chalariga), as jhana factor (jhananga) and as purity (parisuddhi).°” 

"Equanimity as feeling” is the equanimity of the five faculties. ^^ 

Attending to the sign of equanimity from time to time is “the equanimity as effort. 

When [resolving] “I shall abandon the cause of suffering,” one attains to equanimity, it is called 
“equanimity as insight.” 

The practising of the awakening factor [of equanimity] is “equanimity as awakening factor.” 

[The equanimity of the immeasurable states of] loving-kindness, compassion, appreciative joy and 
equanimity—this is called “equanimity as immeasurable state.” 

When, on seeing a form with the eye [etc.], one is neither happy nor sad, but is equanimous, it is 
called “six-sense-factored equanimity.” 

When, because of the fading away [of rapture in the third jhana] one dwells equanimous, it is called 
“equanimity as jhana factor.” 

The purity of mindfulness due to equanimity (upekkhasatiparisuddhi) lin the fourth jhana] is 
“equanimity as purity."^? [419b] 

In this eight [type of] equanimity, feeling as equanimity is abandoned. The other seven equanimity 
states are “equanimity as equipoise (tatramajjhattata).” 

Again, there are three kinds of equanimity: (1) as conveying (associated states) evenly;?' (2) as [a 
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cittassa—ayam vuccati upekkha. Nidd | 501: upekkhà ti ya catutthe jhane upekkha upekkhana ajjhupekkhana cittasamatà 
cittappassaddhatà 

majjhattatà cittassa. Nidd-a | 137: Upekkhako ca viharati ti ettha upapattito ikkhati ti upekkhà, samam passati, 
apakkhapatità hutvà passati ti attho 

9*6 The character Ei is normally used for dassana, vision or seeing. 

Cf. Vism 1V.158-170, Nidd-a | 137, Dhs-a 172, Patis-a 1 187, Upekkhà pana dasavidha hoti: chalangupekkha 
brahmaviharupekkha bojjhangupekkha viriyupekkha sankharupekkha vedanupekkha vipassanupekkha 
tatramajjhattupekkha jhanupekkha parisuddhupekkha ti. Tattha ya idha, bhikkhave, bhikkhu cakkhuna rüpam disva neva 
sumano hoti na dummano, upekkhako ca viharati sato sampajano ti evamāgatā khinásavassa chasu dvàresu 
itthanitthachalarammanapathe parisuddhapakatibhavavijahanakarabhata upekkha, ayam chalangupekkha nama. Ya pana 
upekkhasahagatena cetasá ekam disam pharitvà viharati ti evamdgata sattesu majjhattakarabhuta upekkha, ayam 
brahmaviharupekkha nama. Ya pana upekkhdsambojjhangam bhdaveti vivekanissitan ti evamāgatā sahajatanam 
dhammanam majjhattakarabhita upekkha, ayam bojjhangupekkha nama. Ya pana kalena kalam upekkhanimittam manasi 
karoti ti evamāgatā anaccaraddhanatisithilaviriyasankhata upekkha, ayam  viripupekkhà nama. Ya pana kati 
sankharupekkha samathavasena uppajjanti, kati sankharupekkha vipassanavasena uppajjanti? Attha sankharupekkha 
samathavasena uppajjanti, dasa sankhàárupekkhà vipassandvasena uppajjanti ti evamdgata nivaranddipatisankha- 
santitthanagahane majjhattabhütà upekkhā, ayam sankharupekkha nama. Ya pana yasmim samaye kamavacaram kusalam 
cittam uppannam hoti upekkhasahagatan ti evamagata adukkhamasukhasankhata upekkhà, ayam vedanupekkha nama. Ya 
pana yadatthi yam bhütam, tam pajahati, upekkham patilabhati ti (= M Il 264, A IV 69) evamāgatā vicinane 
majjhattabhata upekkhà, ayam vipassanupekkha nama. Ya pana chandddisu yevápanakesu dgata sahajatanam 
samavahitabhuta upekkha, ayam tatramajjhattupekkha nama. Ya pana upekkhako ca viharati ti evamágatà aggasukhepi 
tasmim apakkhapátajanani upekkha, ayam jhanupekkha nama. Ya pana upekkhdasatiparisuddhim catuttham jhanan ti 
evamagata sabbapaccanikaparisuddha paccanikavüpasamanepi abyaparabhata upekkha, ayam parisuddhupekkha nama. 

Probably this refers to the equanimity of the five feeling faculties given at S V 207: Pancimani, bhikkhave, 
indriyani. Katamani panca? Sukhindriyam, dukkhindriyam, somanassindriyam, domanassindriyam, upekkhindriyam. 

°49 Cf, A 1256: kalena kālam upekkhanimittam manasi katabbam. 

%° vibh 261, § 597: Upekkhasatiparisuddhin-ti, tattha katama upekkha? Ya upekkhà upekkhanà ajjhupekkhana 
majjhattatà cittassa—ayam vuccati upekkha. Tattha katama sati? Ya sati anussati ... pe ... sammasati—ayam vuccati sati. 
Ayam sati imaya upekkhaya vivatà hoti parisuddhà pariyodata. Tena vuccati upekkhasatiparisuddhin-ti. 

95 HER lit. "conascent/associated vehicle" = lit. sampayutta-yana. See Ya pana chandddisu yevapanakesu àgatà 
sahajatanam samaváhitabhütà upekkha, ayam tatramajjhattupekkha nama at Vism 1V.164, etc, quoted a few notes 
above, where samavahita-bhuta is translated by Nanamoli as “equanimity consisting in the equal efficiency of 
conascent states" at Vism 1V.164 and samavahita as “conveying evenly” at XIV.153, see below. PED: “evenly borne 
along (of equanimity).” The characters #H/f@ can correspond to saha-vartin, sahita, samanvagata, samanvita according 
to DDB. So the Chinese translator probably understood samavahita as sam/saha + vaha/vahana, “associated vehicle,” 
or he rendered sahajatanam/ sampayuttesu as {4} samavahitabhuta/ samavahitabhavena as J. 

Cf. Vism  XIV.153/p.466, Dhs-a 133: Tesu dhammesu  majjhattatà tatramajjhattata. Sā  cittacetasikanam 
samaváhitalakkhanà, ^ ünàdhikaniváranarasá, ^ pakkhapátupacchedanarasá vā | majjhattabhaàvapaccupatthàná. 
Cittacetasikanam ajjhupekkhanavasena samappavattanam ajaneyyanam ajjhupekkhanasarathi viya datthabba. Cf. Vism- 
mht | 173 Be (to Vism 1V.116/p.149): Paripanthavisuddhimajjhimasamathapatipattipakkhandanehi "vuddhippattiyà 
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state of] little activity; and (3) as unconcern (avyapara). 

(1) The skilful means of equipoise that is neither hasty nor sluggish and that is present in all jhànas 
is "equanimity as conveying (associated states) evenly." This inferior equanimity is proximate to the 
second jhàna and is able to remove great exultation of mind. 

(2) If the mind is not active, it is called "equanimity as [a state of] little activity." This equanimity is 
proximate to the third jhàna and is able to remove all exultation of mind. 

(3) When through imperturbability of body and mind, the mind is not actively concerned with 
objects, it is called “equanimity as unconcern." This equanimity is proximate to the fourth jhana. 

Q What are the characteristic, function, manifestation and near cause of equanimity? 419bo8 

A. Equipoise is its characteristic. Disinterest (anübhoga)*? is its function. Unconcern (avyapara) is its 
manifestation. Fading away [of rapture] is its near cause.°” 

Q. Why is this equanimity taught in this jhàna, and not in the second and the first jhàna? 

A. The attachment of mind to those [two] places (vatthu) that are pervaded with rapture has not yet 
ceased. Because of the non ceasing of rapture and happiness, there is great exultation of mind. 
Therefore, equanimity is not taught in the second [and the first] jhana. 

In this third jhàna, owing to the non-pervasion with and the fading away of rapture and owing to 
the cessation of attachment to it, this jhana factor arises. Because of facility in the jhàna factors, it is 
said “[dwells] equanimous, mindful and aware.” 

Q. What is "mindfulness"? 419b14 

A. When there is mindfulness, recollection (anussati), remembering, [the mindfulness which is] , 
recalling, retaining, holding, not forgetting, the mindfulness which is the faculty of mindfulness, the 
power of mindfulness, right mindfulness—this is called *mindfulness."^* 

Q. What are the characteristic, function, manifestation and near cause of mindfulness? 

A. Recollectedness is its characteristic; non-forgetting is its function; guarding is its manifestation; 
and the four [foundations of] mindfulness are its near cause.” 

419b17 What is "awareness" (sampajanna)? Knowledge (nàána) knowing (pajànana), investigation 
(vicaya), wisdom (panna), and right view (sammaditthi)—this is called *awareness."^^ 

There are four kinds of awareness. They are awareness of purpose; awareness of suitability;^" 
undeluded awareness; awareness of the resort? 


anubrühite jhanacitte laddhokása tatramajjhattupekkha sampayuttesu samavahitabhavena pavattamana te anubrühenti 


viya hotiti aha tatramajjhattupekkhaya kiccavasena upekkhanubrühanà veditabbá ti. 
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iB, "nothing"; cf. fF, akincancana. Cf. Vibh $ 766/p.321: Parca vinnana anābhogā ti pancannam 


so yadeva tattha sukhan-ti cetaso abhogo, etenetam olarikamakkhayati ti evam passaddhattà cetaso anabhogo vutto, tassa 

abhàvá ti attho. 

$33 Vism IV.171, Dhs-a 174: Sà majjhattalakkhana anabhogarasa abyaparapaccupatthana, pītivirāgapadatthānņā ti. 
EKS rendered sati as “recollectedness.” RB: “There is some arbitrariness in this translation, since ‘mindfulness’ 


and ‘remembering’ both represent the same character, zz, which has both meanings. Outside of the Buddhist 


context zz; means ‘remember, remembrance; recollect, recollection’ and also just ‘think, thought,’ and it is similarly 
multivalent in Chinese translations of Buddhist texts.” 

Cf. Vibh $ 586, Dhs § 14. Ya sati anussati patissati sati saranata dharanata apilapanatà asammussanata sati 
satindriyam satibalam sammasati, ayam vuccati sati. 

933 Vism  XIV141/Dhs-a 122: apilāpanalakkhaņā sati, — asammosanarasá, ārakkhapaccupatthānā 
visayabhimukhibhavapaccupatthana va, thirasannapadatthana, kāyādisatipatthānapadatthānā vā.... 

556 The text is corrupt here and has been reconstructed with the help of the Vibh parallel. The Chinese has: 
“What is knowledge (fdna)? Knowing and understanding for wisdom (panna), that right awareness (sampajanna) is 
called “knowledge.” However, the context of the discussion the meanings of sati and sampajanna requires a 
definition of sampajanna, not nana. 

Cf. Vibh § 525/p.250: Sampajano ti tattha katamam sampajannam? Ya panna pajanana vicayo pavicayo ... panna ... 
amoho dhammavicayo sammaditthi - idam vuccati sampajannam.. 


The Chinese translation of sampajanna above and below is 1E%, lit, samma-nana, “right knowledge,". 
657 
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EKS, in accordance with the Chinese text (f8##), translated "one's distinctive mark,” 
(sallakkhana/svalaksana or svayam + laksana), which would be due to the Chinese translator misunderstanding 
sappaya or understanding it as svayam + laksana, “peculiar characteristic of oneself” in the sense of what is suitable 
for oneself. 

93$ Cf. D-a | 184, Th-a Il 269, A-a III 198, Patis-a | 322: Satthaka-sampajannam sappáya-sampajannam gocara- 
sampajaññam asammoha-sampajaññan ti catubbidham sampajaññam. 
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Here, to be aware of the four postures is awareness of purpose. Entering seclusion is awareness of 
suitability. To know the eight worldly states (attha loka-dhamma) is undeluded awareness. [To attend to] 
the meditation subject®® is awareness of the resort. In this Treatise [awareness] is taken as awareness of 
the resort. 

Q. What are the characteristic, function, manifestation and near cause of awareness? 

A. Non-delusion is its characteristic; decision is its function; investigation of states is its 
manifestation; reasoned attention (yoniso manasikara) is its near cause. 

Q. Isn't there mindfulness and awareness everywhere [in the jhanas] and not just in the excellent 
ones? 

A. If someone is forgetful (mutthassati) and is not aware, he is not even able to cause the arising of 
access-concentration.$! 419b26 

Q. Then why is it taught in the third jhàna and not in the first and the second jhànas? 

A. Herein [the third jhànal] because the coarse jhana factors headed by rapture are stilled, and 
because awareness is fine, this concentration enters a fine place (vatthu). Thus, through awareness one 
is able to give rise to the third jhàna and gain facility in its jhàna factors. 

Again, [when] this [third] jhàna easily arises, one reaches that place of happiness, the sweetest plane. 
But because [this happiness] also deludes the mind, it is called a place of attachment. [419c] Knowing 
this, one acquires facility sufficient to abandon rapture. 

Again, it is said that rapture and happiness are together as intimate friends. So, distinguishing them 
with mindfulness and awareness, [the mind] becomes established in the object of happiness without 
rapture. 

It is like a calf following its mother: If it is not held back by both ears, it will rush and follow its 
mother. Like this is happiness without rapture: Through distinguishing with mindfulness and awareness, 
[the mind] obtains establishment in [just] the object of happiness.But if one is slack in distinguishing, 
one re-enters rapture and partakes of falling back in jhana. Therefore, for facility in the jhana factors, 
mindfulness and awareness are taught. Therefore equanimity, mindfulness and awareness are 
accomplished. Therefore, it is said “equanimous, mindful and aware, experiencing with the body that 
happiness." 

Q. What is "mental happiness"? 

A. Mental pleasure (sata) is mental happiness. The pleasure born born from mental contact is the 
feeling of mental happiness. This is the meaning of “mental happiness." This is called "happiness." ^? 

Q. What is “body”? 

A. The aggregate of perception, aggregate of formations, and aggregate of consciousness—these are 
called “body.”*” 

This happiness is experienced with the body means “experiencing with the body that happiness.” 

Q. Then why is happiness without rapture not a feeling experienced with the [physical] body? 419c11 

A. In the third jhana, the faculty of [physical] happiness ceases. Why? The Blessed One taught that in 
the third jhàna the faculty of happiness ceases.°™ 419c12 

“That happiness of which the Noble Ones declare”: “Noble Ones” means the Buddha and his 
disciples. “Say” means to disclose, announce, teach, analyse, point out. This is the meaning of “that 


Ris, lit. kamma-vatthu. It is used as a synonym for 7), which is here already used for gocara. 

Vism IV.172: asammohalakkhanam sampajannam, tirana-rasam, pavicaya-paccupatthanam. 

Cf. Vism IV.174, Patis-a 1 188, Dhs-a 174: Tattha kinca pi idam satisampajannam purimajjhanesupi atthi. 
Mutthasatissa hi asampajanassa upacáramattampi na sampajjati, pageva appanà. Olarikatta pana tesam jhananam 
bhümiyam viya purisassa cittassa gati sukha hoti, abyattam tattha satisampajannakiccam. Olarikangappahanena pana 
sukhumatta imassa jhanassa purisassa khuradharayam viya satisampajannakiccapariggahita eva cittassa gati icchitabbati 
idheva vuttam. Kinca bhiyyo, yatha dhenupago vaccho dhenuto apanito arakkhiyamano punadeva dhenum upagacchati, 
evamidam tatiyajjhanasukham pitito apanitam, tam satisampajannarakkhena arakkhiyamanam  punadeva pitim 
upagaccheyya, pitisampayuttameva siyà. Sukhe vapi sattà sdrajjanti, idanca atimadhuram sukham, tato param 
sukhabhava. Satisampajannanubhavena panettha sukhe asárajjanà hoti, no annathati imampi atthavisesam dassetum 
idamidheva vuttanti veditabbam. 

s Vibh $ 587: .. tattha katamam sukham? Yam cetasikam sátam cetasikam sukham cetosamphassajam satam 
sukham vedayitam cetosamphassaja sata sukhà vedanà, idam vuccati sukham. 

s6 Vibh § 587: Tattha katamo kayo? Sannakkhandho, sankharakkhandho, viññāņakkhandho.... 

at S V 213: Kattha cuppannam sukhindriyam aparisesam nirujjhati? Idha, bhikkhave, bhikkhu pitiya ca viraga 
upekkhako ca viharati sato ca sampajano sukharica kayena patisamvedeti yam tam ariyà acikkhanti upekkhako satima 
sukhavihari ti tatiyam jhànam upasampajja viharati, ettha cuppannam sukhindriyam aparisesam nirujjhati. 
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happiness of which the Noble Ones declare.”*” 


Q. Why do the Noble Ones declare it in this jhana°” and not the other places (sesa-vatthu, -thana)? 

A. This third jhana arises easily when one reaches that place of happiness which is without 
[physical] feelings of happiness. The Noble Ones dwell inclined towards this happiness. This is an 
accomplishment of the Noble Ones. Therefore, the Noble Ones declare this excellent jhana. 

“Equanimous, mindful, one who dwells in happiness”: Equanimity, mindfulness and happiness have 
already been explained nearby [above]. 

“Dwells having entered upon the third jhana”: “Third”: It is called "third" because it depends upon 
the second. "Third jhàna" is equanimity, mindfulness, awareness, happiness and unification of mind. The 
accomplishment of these is called “[third] jhana.” 419c20 

“Dwells having entered upon" means that one attains the third jhana, which is separated from one 
factor, is endowed with five factors and three kinds of goodness, possesses ten characteristics and is 
associated with twenty-two qualities. 

[The rewards are:] a divine abiding and rebirth as a refulgent lustre god (subhakinnadeva) as taught 
fully before [in the first jhànal. 

“Divine abiding”: free from rapture one dwells in happiness, one dwells [in a state] surpassing the 
human-this is called “divine abiding.” 

Hence, the Buddha taught the bhikkhus thus: 


“Just, bhikkhus, as in a blue lotus flower-pond or a red lotus flower-pond or in a white lotus 
flower-pond, blue, red and white lotuses are born, grow and rise from the water, standing fully 
immersed in the water from root to the tip, just so a bhikkhu fills and saturates this body with 
happiness that is free from rapture. His entire body-mind is pervaded with happiness free from 
rapture.”°” 


Herein, like the blue, red and white lotuses flowers rise standing in the water, so he enters upon the 
third jhana. 

His body should be understood thus: as the lotuses born in the water [420a] are completely 
immersed from root to the tip, so when he enters upon the third jhana, his entire body-mind is 
pervaded with the happiness that is free from rapture. 

The reward of developing this concentration is rebirth as a lustrous god. 

There are three kinds [of third jhana], namely: lower, middling and superior. 

The meditator who practises the lower jhana, after death he is reborn as a god with limited lustre 
with a life-span of sixteen aeons. 

If he practises the middling jhana, after death he is reborn as a god with measureless lustre with a 
life-span of thirty-two aeons. 

If he practises the superior jhana, after death he is reborn as a refulgent lustre god with a life-span 
of sixty-four aeons. 668 490a07 


m Vibh § 588. Yam tam ariyà ácikkhanti ti tattha katame ariya? Ariyà vuccanti buddha ca buddhasavaka ca. Te 


imam acikkhanti desenti pannapenti patthapenti vivaranti vibhajanti uttanim karonti pakasenti. Tena vuccati yam tam 
ariyà ácikkhanti ti. 

59? The Chinese text has “body,” £y, but the answer is about the third jhàna and this seems more appropriate 
here. Cf. 419b26 above: "Q. Then why is it taught in the third jhàna and not in the first and the second jhànas?" 

67 MIL 16; A III 26: Seyyathapi, udáyi, uppaliniyam và paduminiyam và pundarikiniyam và appekaccani uppalani và 
padumani và pundarikani và udake jatani udake samvaddhàni udakanuggatani anto nimuggaposini, tani yàva cagga yava 
ca mula sitena vàrinà abhisannani parisannani paripüráni paripphutani, ndssa kinci sabbavatam, uppalanam va 
padumánam và pundarikanam và sitena várinà apphutam assa; evameva kho, udàyi, bhikkhu imameva kayam nippitikena 
sukhena abhisandeti parisandeti paripüreti parippharati, ndssa kinci sabbavato kayassa nippitikena sukhena apphutam 


hoti. 
668 


Vibh 424-5: Tatiyam jhanam parittam bhavetva parittasubhanam devanam sahavyatam uppajjanti. Tesam 
kittakam àyuppamànam? Solasa kappa ... Tatiyam jhanam majjhimam bhavetva appamanasubhanam devanam sahavyatam 
uppajjanti. Tesam kittakam ayuppamanam? Dvattimsa kappa .. Tatiyam jhanam panitam bhavetva subhakinhanam 
devanam sahavyatam uppajjanti. Tesam kittakam ayuppamànam? Catusatthi kappa. 
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Fourth Jhana 


Disadvantages of the third jhana 


As to the disadvantages of the third jhana: Now, when a meditator, having practised the third jhana, and 
acquired facility therein, wishes to cause the arising of the fourth jhana, and to transcend the third 
jhana [he thinks,] “The third jhana is coarse; the fourth is fine.” He sees the disadvantage of the third 
jhana, and the benefit of the fourth jhana. 

Q. What is the disadvantage of the third jhana? 

A. Proximity to rapture is its adversary. Right concentration becomes coarse through the factor of 
happiness. It is not adequate for obtaining the direct knowledges.? [Owing to attachment to 
happiness,]”” the third jhana does not partake of distinction. Thus he sees the disadvantage of the third 
jhana and that the benefit of the fourth jhana is the overcoming of this [disadvantagel. 

Thus the meditator, having seen the disadvantage of the third jhana and the benefit of the fourth 
jhana only attends to the arisen sign of the kasina and causes the cessation of happiness. Because of 
equanimity the mind becomes steady (adhitthati). Attending thus, in no long time, because of 
equanimity, his mind gains the peace and liberation" of the fourth jhana. 420a16 


Factors of the fourth jhàna 


The meditator, ^with the abandoning of pleasure, with the abandoning of pain, with the previous ending 
of joy and distress, dwells having entered upon the fourth jhàna, which has neither-pain-nor-pleasure 
and has purity of mindfulness due to equanimity.”°” 

This is a benefit of the earth kasina. 

"Abandoning pleasure": This is the abandoning of bodily pleasure. 

"Abandoning pain": This is abandoning of bodily pain. 

"Previous ending of joy and distress": "Joy" is mental happiness. "Distress" is mental suffering. AII 
these are finished and ceased.^? 420a20 

Q. Pleasure, pain, and distress have been abandoned. Where did they cease? 

A. They ceased at the first [access] moments of the jhànas."^ The Buddha taught the cessation of joy 
in this fourth jhàna.? 

Q. Where does the faculty of pain which has arisen cease entirely? 

A. The Buddha taught the bhikkhus thus: "[Here a bhikkhu,] secluded from sense-pleasures, [..] 


$69 cf. Pet 150: anabhiharakkhamam cittam hoti abhinnaya sacchikiriyasu. 

5? See parallel sections in the other jhanas at 420c18, etc. 

*" See note 596 (3d jhana parallel) @@@ above. 

ue A Ill 26-7; M II 16: Puna ca param, Udayi, bhikkhu sukhassa ca pahana dukkhassa ca pahānā pubbe va 
somanassadomanassanam atthagama adukkham asukham upekhasatiparisuddhim catutthajjhanam upasampajja viharati. 

ds Vibh $ 595: Pubbeva somanassadomanassánam atthangama ti atthi somanassam, atthi domanassam. Tattha 
katamam somanassam? Yam cetasikam sátam cetasikam sukham cetosamphassajam sátam sukham vedayitam 
cetosamphassaja sata sukha vedanàá idam vuccati somanassam. Tattha katamam domanassam? Yam cetasikam asátam 
cetasikam dukkham cetosamphassajam asátam dukkham vedayitam cetosamphassaja asata dukkhà vedana idam vuccati 
domanassam. Iti idanca somanassam idafica domanassam pubbeva santa honti samitā vüpasantà atthangata 
abbhatthangata appita byappita sosità visosita byantikata. Tena vuccati pubbeva somanassadomanassánam atthangama ti. 
Cf. Vism IV.184. 

i Lit. “They ceased at the time of the first jhana.” Vism 1V.185: "For joy is only abandoned at the moment of 
fourth jhàna access, while pain, grief, and pleasure are abandoned respectively at the moments of access of the Ist, 
2nd and 3d jhànas." (After Nanamoli's rendering in Path of Purification.) 

> The Chinese text has ".. cessation of pain in this fourth jhana,” CX, not mentioning the other two 
feelings/faculties. It is strange that in the whole discussion below there is no mention of the faculty of joy, 
somanassa, which ceases in the fourth jhàna. The parallel in the Vism mentions the cessation of this faculty here. So 
somehow in the Chinese the character = for somanassa was replaced by the somewhat similar character 74 for 
dukkha, probably because of the following question about the faculty of pain. Because the character jk for 
nirodha/nirujjhati is used, and there is reference to the Buddha like below the discussion is about a faculty. All three 
other ones are mentioned below so somanassa is required here. Cf. Vism IV.185/p. 165: Kadà pana nesam pahanam hoti 
ti. Catunnam jhanadnam  upacarakkhane. Somanassanhi ^ catutthajjhánassa ^ upacárakkhaneyeva — pahiyati. 
Dukkhadomanassasukhani | pathamadutiyatatiyajjhiánanam upacarakkhanesu. S WV 215:  Kattha | c'uppannam 
somanassindriyam aparisesam nirujjhati. Idha bhikkhave bhikkhu ... catuttham jhanam upasampajja viharati. 


« 
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dwells having entered upon the first jhana. Here the faculty of pain which has arisen ceases entirely.” ”® 


Q. Why does the faculty of pain cease in the first jhana? 

A. Because the body is pervaded with rapture, there is bodily pleasure (sukha). " Because of bodily 
pleasure, the faculty of pain ceases. Because of abandoning its opposite (patipakkha), therefore, the 
faculty of pain ceases in the first jhana. 

In the second jhana, the faculty of distress ceases; there is the abandoning of the faculty of distress. 
As the Buddha taught: “Where does the faculty of distress that has arisen cease entirely? Here a bhikkhu, 
with the stilling of thinking and exploring, dwells having entered upon the second jhàna, .... Here, the 
faculty of distress which has arisen ceases entirely." 

Q. Why does the faculty of distress cease in the second jhana? 

A. If one has thinking and exploring for long, consequentially the body becomes slothful and the 
mind becomes idle. [420b] If the mind becomes idle, the faculty of distress appears. In the second jhana, 
thinking and exploring are stilled and [therefore] it is taught that the faculty of distress ceases. 

In the third jhana, the faculty of pleasure (sukha) ceases. As the Buddha taught: “Where does the 
faculty of pleasure which has arisen cease entirely? Here a bhikkhu, with the fading away of rapture, ... 
dwells having entered upon the third jhana. Here the faculty of happiness which has arisen ceases 
entirely." ?? 

Q. Why does the faculty of pleasure cease in the third jhàna? 

A. Because rapture ceases, the pleasure (sukha) that depends on rapture also ceases. Therefore, in 
the third jhàna the faculty of pleasure ceases. 420b07 

Q. If the faculties of pain, pleasure and distress have already ceased in the third jhàna, why is their 
cessation taught in the fourth jhana? 

A. The third jhàna is the approach to the fourth jhàna. The feelings have already ceased in the third 
jhàna, therefore their cessation is taught in the fourth jhàna. 

Again, [they cease] through the opposition (patipakkha) of the feeling of neither-pain-nor-pleasure, 
therefore it is said that the feeling of neither-pain-nor-pleasure is the opposite of pain and pleasure. 

And again, it is because the fourth jhàna occurs together with and includes the opposite feeling [of 
neither-pain-nor-pleasure]5?? 

And again, equanimity removes the [higher] defilements entirely. 

"Neither-pain-nor-pleasure": the mind neither accepts nor rejects—this is called “neither-pain-nor- 
pleasure." ?* 

Q. What are the characteristic, function, manifestation and near cause of the feeling of "neither- 
pain-nor-pleasure"? 420b13 

A. Neutrality (majjhatta) is the characteristic. Equipoise is the function. Removing’ is the 
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i S V 213: Kattha c'uppannam dukkhindriyam aparisesam nirujjhati? Idha bhikkhave bhikkhu vivicc'eva kamehi 


vivicca akusalehi dhammehi savitakkam savicaram vivekajam pitisukham pathamam jhanam upasampajja viharati. 

K A III 285: Pitimanassa kayo passambhati, passaddhakāyo sukham vediyati. 

S V 213-4: Kattha c'uppannam domanassindriyam aparisesam nirujjhati? Idha bhikkhave bhikkhu ... dutiyam 
jhanam upasampajja viharati. 

oe S V 214: Kattha c'uppannam sukhindriyam aparisesam nirujjhati? Idha bhikkhave bhikkhu ... tatiyam jhanam 
upasampajja viharati. 

$80 PoE rite. It is not clear what the character combination, if it is one, l/rZr, means. It is not in DDB, 
etc., and doesn't occur elsewhere in Vim. According to DDB l/ can correspond to apakassana, “remove,” “withdraw,” 
but in combination with & I can't see how it can have this meaning. 

id Cf. A 1166; M I 22, etc.: Idha ... catuttham jhànam upasampajja viharati. So evam samühite citte parisuddhe 
pariyodate anangane vigatüpakkilese mudubhüte kammaniye thite ànenjappatte pubbenivadsdnussatinanaya cittam 
abhininnameti. 

Sn-a 119: Visuddhan-ti pafcanivaranavitakkavicarapitisukhasankhatehi navahi paccanikadhammehi | vimuttattà 
visuddham, niddhantasuvannamiva vigatüpakkilesan-ti attho. 

iis S IV 71 Phassena phuttho na sukhena majje / dukkhena phuttho pi na sampavedhe / phassadvayam 
sukhadukkhe upekkhe, / ananuruddho aviruddha kenaci. S-a 11 381: Phassadvayam sukhadukkhe upekkhe ti sukhaphassarica 
dukkhaphassanca ti idam phassadvayam upekkhe, upekkhamevettha uppādeyyā ti attho. Phassadvayam sukhadukkham 
upekkho ti và patho, phassahetukam sukhadukkham upekkho, sukhe anurodham dukkhe ca virodham anuppdadento 
upekkhako bhaveyyati pi attho. Anànuruddho aviruddho kenaci ti kenaci saddhim neva anuruddho na viruddho bhaveyya. 
Cf. D-t I1 423: Anurodhavirodhavippahanavasena majjhattabhavo upekkhasambojjhangassa karanam... 

55 i usually corresponds to pahàna, pativinodana, and the like in Vim, but here it might be a (mis)translation for 
avibhüta, “non-evident,” as used in the Vism 1V.193 parallel (quoted in the next fn). According to DDB, vibhüta and 
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manifestation. Cessation of rapture is its near cause. ^^ 

Q. What is "purity of mindfulness due to equanimity"? 

A. "Equanimity": that which is equanimity, being equanimous, equipoise (majjhattata)—this is called 
"equanimity." 

“Mindfulness”: that which is mindfulness, recollection and right mindfulness—this is called 
"mindfulness." 

The mindfulness that is clarified and purified by equipoise is called "purity of mindfulness due to 
equanimity."^^ 420b17 

Q. Why is this mindfulness clarified and purified by equanimity? 

A. Because this equanimity is separate from all [lesser] defilements, and because this feeling is 
associated with unopposing states, imperturbability (anenja) and unconcern (avyapara) are fulfilled. 
Because this unconcern is associated with the sign of equanimity, mindfulness attains imperturbability 
and fulfils unconcern. Therefore, this mindfulness is clarified and purified by equanimity.9" 

"Fourth": depending on the third jhàna, the fourth is accomplished. 

"Enters upon": This means the equanimity, mindfulness and unification of mind of the fourth 
jhàna." The accomplishment of these is called the [fourth] jhana. 

"Dwells having entered upon ": one attains the fourth jhàna, which is separated from one factor, 
endowed with three factors and three kinds of goodness, possesses ten characteristics, and is associated 
with twenty-two qualities. 420b24 

The rewards [of this jhana] are a divine abiding, a superior rebirth as a god of great fruit 
(vehapphala) and the [twenty-two] qualities, as was taught at length before [in the first jhànal. 

“Divine abiding”: This is to dwell in the happiness of equanimity; to dwell [in a state] surpassing the 
human. This is called “divine abiding.” 

Therefore the Blessed One taught the bhikkhus thus: 


"It is like a man were sitting with his body covered from head to foot with a white cloth, and no 
part of his body would be untouched by the white cloth, so too a bhikkhu pervades all of his body 
and limbs with a purified mind, without there being any part that is not touched." ^? 


Like the man who has covered himself with a white cloth in this simile, so the meditator is to be 


abhava can correspond to ff. 


$34 Cf. Vism 1V.171, Dhs-a 174: Sā majjhattalakkhanā anābhogarasā abyaparapaccupatthana, pitiviragapadatthana 


ti, Vism 1V.193: Sā itthünitthaviparitanubhavanalakkhand, ^ majjhattarasa, — avibhütapaccupatthàna, 
sukhadukkhanirodhapadatthana ti — veditabbà. —XIV.128: — Majjhattavedayitalakkhanaà | upekkháà, sampayuttanam 
nátiupabrühanamilàpanarasá, santabhavapaccupatthana, nippitikacittapadatthàná ti. 

in Vibh p.261, $ 597. Upekkhasatipàrisuddhin ti, tattha katama upekkha? Ya upekkhà upekkhanà ajjhupekkhana 
majjhattatà cittassa: ayam vuccati upekkhà. Tattha katama sati? Ya sati anussati ... pe ... sammásati, ayam vuccati sati. 
Ayam sati imaya upekkhaya vivatà hoti parisuddhà pariyodata. Tena vuccati upekkhasatiparisuddhin ti. 

°8° The Chinese has “similar” instead of "unopposing." EKS: "Here imperturbability and inactivity are fulfilled, 
owing to the abandoning of all defilements and owing to resemblance and closeness to that attainment. ...” RB: “The 
mysterious [L/fHKE, ‘resemblance and closeness,’ appears to be a translation, in the positive, of paccanika, ‘opposing 
states’ or of apaccanika ‘unopposing states." 

Cf. Vism 1V.166/p. 165 Dhs-a 173: Ya pana upekkhdsatiparisuddhim | catuttham | jhànan-ti evamagata 
sabbapaccanikaparisuddha paccanikavüpasamanepi abyaparabhata upekkhà, ayam parisuddhupekkha nama. Vism-mht | 
186 (Be):  Nivaranavitakkavicáradisabbapaccanikehi | vimuttattà | sabbapaccanikaparisuddhà. Tesam _ vtipasantatta 
paccanikavüpasamanepi abyápárabhütà abyaparabhavena pavatta, abyaparatam và pattd. Patis-a 193; Vism IV.194/Vism 
167f.: Upekkhasatipárisuddhin-ti upekkhaya janitasatiya parisuddhim. Imasminhi jhane suparisuddha sati, ya ca tassá 
satiya parisuddhi, sa upekkhaya kata, na annena. Tasma etam upekkhasatiparisuddhin-ti vuccati. Yaya ca upekkhaya ettha 
satiya párisuddhi hoti, sa atthato tatramajjhattata ti veditabbà. Na kevalancettha taya satiyeva parisuddha, api ca kho 
sabbe pi sampayuttadhamma, satisisena pana desanà vuttà. Cf. Moh 246 (Be) (Cf. Dhs 178): Upekkhasatiparisuddhin-ti 
tatramajjhattatasankhataya upekkhaya janitasatiya parisuddhi. Nirupaklesataya hi tam parisuddhattam. Nett-a 205 (Be): 
catutthajjhánam upekkhasatiparisuddhianenjappattam anenjaviharanam visesato paccayo hoti. Nidd |l 159 (Be) .. 
catutthe jhane upekkhà ca sati ca suddhà honti .. vigatüpakkilesa mudubhütà kammaniya thità anenjappattati - 
upekkhdsatisamsuddham. 

Wi Vibh § 599: Jhànan-ti: upekkha, sati, cittassekaggata. 
M II 16, 17; A III 27: Seyyatha pi bhikkhave puriso odátena vatthena sasisam parupitva nisinno assa, nássa kinci 
sabbavato káyassa odátena vatthena apphutam assa, evam eva kho bhikkhave bhikkhu imam eva kayam parisuddhena 
cetasa pariyodatena pharitva nisinno hoti, nassa kinci sabbavato kayassa parisuddhena cetasá pariyodatena apphutam 
hoti. 
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understood. [420c] Secluded from all lesser defilements (upakkilesa), he dwells in the fourth jhana. Like 
the man whose body is covered from head to foot with a white cloth [experiences] no heat and no cold, 
but a moderate temperature, and his body-mind is clear, so too when the meditator enters upon the 
fourth jhana, there is neither pain nor pleasure. He pervades his body with the happiness of 
equanimity." 

The rewards of the development of this concentration are a divine abiding, rebirth as a god of great 
fruit, and the [twenty-two] qualities. 

A commoner who practises the fourth jhāna, after death is reborn as a god of great fruit. If his 
mind is dispassionate [with regards perception]? he is reborn as a non-percipient god with a life-span 
of fife-hundred aeons.” If he is a recluse (samana), he is reborn as a god of great fruit or in one of the 
five Pure Abodes.*” Such are the benefits of this jhana. 

420c08 Q. Why are the lower, middling and superior distinctions of fruit (phala) and plane (bhümi) 
taught in the [first] three jhanas and not in the fourth? 

Dependent upon the [first] three jhanas, coarser or finer states are obtained on account of [coarser 
or finer] factors whereby distinctions of fruit and plane are taught. This fourth jhana has reached the 
perfection of fine factors. Following this, there are no more fine factors, and therefore this [fourth jhàna] 
is without distinctions of fruit and plane.°” 


Base of boundless space 


Disadvantage of the fourth jhàna 


Now, the meditator who has acquired facility in the fourth jhàna, wishes to give rise to the 
concentration of space and to transcend the material realm. 
Again, he considers thus: "Material [realm] concentration is coarse; concentration of space is fine." The 


$59 Cf M-a II 323, D-a 1 219, etc.: Catutthajjhánasukhaupamáyam parisuddhena cetasá pariyodatenati ettha 


nirupakkilesatthena parisuddham. Pabhassaratthena pariyodatam veditabbam. Odatena vatthenati idam utupharanattham 
vuttam. Kilitthavatthena hi utupharanam na hoti, tankhanadhotaparisuddhena utupharanam balavam hoti. Imissá hi 
upamaya vattham viya karajakayo. Utupharanam viya catutthajjhanasukham. Tasmā yatha sunhátassa purisassa 
parisuddham vattham sasisam pārupitvā nisinnassa sarirato utu sabbameva vattham pharati, na koci vatthassa 
aphutokaso hoti. Evam catutthajjhanasukhena bhikkhuno karajakayassa na koci okáso aphuto hotiti evamettha attho 
datthabbo. Catutthajjhanacittameva và vattham viya, tamsamutthánarüpam utupharanam viya. Yatha hi katthaci 
odátavatthe — kayam apphusantepi tamsamutthanena | utund — sabbatthakameva kāyo  phuttho hoti. Evam 
catutthajjhanasamutthitena sukhumarüpena sabbatthakameva bhikkhuno karajakayo phuto hotiti evamettha attho 
datthabbo. D-t | 343, M-.t II 238 (Be): Utupharananti unhautupharanam. M-t 11 139 (Be): Pakatiya utupharanameva ti 
chadite yadisam utu, chadane uttinabhave pi tamhi gehe tadisameva utupharanam ahosi. 

$99 or perhaps “If he is disenchanted with his mind,” see the Vibh-a passage below. BL, usually means nibbida, but 
here it seems be used in the sense of virága, as in Kak kamesu vitarága at 426b17 and 445b13-14. Cf. Vibh-a 520: 
Asannasattünan-ti sanndvirahitanam  sattanam. ^ Ekacce hi titthayatane ^ pabbajitvà — cittam _nissaya 
rajjanadussanamuyhanani nama honti ti citte dosam disva acittakabhavo nama sobhano, ditthadhammanibbanametan-ti 
sannaviragam janetva tatrüpagam pancamam samüpattim bhavetva tattha nibbattanti. .. Abhidh-av-pt | 225 (Be): .. 
tadeva titthiyehi sannaviragavasena bhavitam parcakappasatayukeyeva asannasatte.D-a | 118: Asaññasattăti .., 
acittuppada ripamattakaattabhavati attho. Tesam evam uppatti veditabba ekacco hi titthayatane pabbajitva vayokasine 
parikammam . katvà — catutthajjhánam ^ nibbattetva = jhand vutthaya_ citte dosam passati,  citte sati 
hatthacchedadidukkhanceva sabbabhayani ca honti, alam iminà cittena, acittakabhavova santoti, evam citte dosam 
passitva aparihinajjhano kdlam katva asannasattesu nibbattati, cittamassa  cuticittanirodhena  idheva nivattati, 
rüpakkhandhamattameva tattha patubhavati. .. Evameva jhánavegakkhittà upapajjitva yattako jhanavego, tattakameva 
kalam titthanti, jhanavege pana parihine tattha rüpakkhandho antaradhayati, idha pana patisandhisanna uppajjati. ... 

691 The Chinese text has "fifty aeons" which obviously is an error, given that the life span in the previous 
attainment is 64 aeons. The life spans in the next three attainments are also 10 times too little in the Chinese. Vibh § 
1027/p.425: Catuttham jhanam bhavetva ... appekacce asannasattànam devanam sahavyatam uppajjanti ... Asannasattànan 
ca vehapphalanan ca devanam kittakam ayuppamanam? Panca kappasatani. 


a D Ill 237: Parica suddhavasa: avihà, atappa, sudassa, sudassi, akanittha. Vibh 425: Catunnam jhanam bhavetva 


. appekacce avihanam devanam sahavyatam uppajjanti .. appekacce atappdnam devanam .. appekacce sudassanam 
devanam ... appekacce sudassánam devanam ... appekacce akanitthanam devanam sahavyatam uppajjanti. 
693 


Cf. Vism X5: Angolarikatà panettha natthi. Nanamoli: "There is, however, no [comparative] grossness of factors 
here [as in the case of the four fine-material jhánasl..." 


16 


meditator sees the disadvantage of matter and the benefit of concentration of space. 

Q. What is the disadvantage of matter? 420c15 

A. There all sorts of practices such as the taking up of sticks and weapons, beating one another, 
quarrelling, slander, lying, maiming®™* and so on. There are many sufferings such as disease of the eye 
and other bodily ills, cold and heat, hunger and thirst. This is the disadvantage of matter. 

Q. What is the disadvantage of the fourth jhana? 

A. Its proximity to happiness is its adversary. It depends on material objects; this is why it is called 
coarse. Owing to attachment to happiness, [this jhana] does accomplish partaking of distinction. 
Depending on space, there is peaceful liberation. This [jhàna] concentration is coarser than this [peaceful 
liberation] ^? 

Thus the meditator sees the disadvantage of the fourth jhàna and of matter and that the benefit of 
the concentration of space is the overcoming of these. 


Attaining the base of boundless space 


The meditator having thus seen the disadvantage of matter and the fourth jhàna and the benefit of the 
concentration of space recollects entering the fourth jhàna and knows the concentration of boundless 
space. He emerges from this [fourth jhàna] concentration and removes the sign of the earth kasina. 
When he practises the concentration of space, the sign of earth vanishes. He should then dwell on space 
[left by the earth kasinal, attending to it as an boundless object. Attending thus, before long the earth 
sign vanishes and 420c25 his mind emerges from the earth sign and passes into space. Depending on 
space, his mind enters the sign with facility and attains to fixedness (appana). 


Definition of the base of boundless space 


The meditator, [by] entirely transcending perceptions of matter, [by] the disappearance of the 
perceptions of impact, not attending to perceptions of diversity, [thinking, ‘Boundless is space,] dwells 
having entered upon the base of boundless space." ^^ 

“Entirely” means without remainder. 

“By transcending perceptions of matter”: What are "perceptions of matter"? The perception, the 
perceiving, the state of having perceived of one who has entered upon concentration of the material 
realm—these are called perceptions of matter.°” 

"Transcending" means the emerging from these [perceptions of matter]. [421a] 

“By the disappearance of the perceptions of impact”: What are the perceptions of impact? The 
perceptions of visible objects, of sounds, of odours, of flavours, and of tangibles—these are called the 
perceptions of impact. “Disappearance” means the ending of these perceptions [of impact-] ^? 

“Not attending to perceptions of diversity": What are perceptions of diversity? The perception, the 
perceiving, the state of having perceived of one who has not attained to concentration and who is 
endowed with the mind element and the mind-consciousness element—these are called perceptions of 
diversity. One does not attend to these perceptions of diversity therefore this is called not attending to 


64 Lit. "cutting off hands and feet." 

$95 Vim 420c19: JEER. Cf. Vism X.5/p.327: tasmim jhàne ... santavimokkhato olàárikan-ti ca àdinavam passati. 
“He sees the disadvantage in that jhana in this way ... ‘It is coarser than the peaceful liberations." Nett 87: Cattari 
indriyāni dukkhindripam | domanassindriyam | sukhindripam | somanassindriyanca — catutthajjhane nirujjhanti, tassa 
upekkhindriyam avasittham bhavati. So uparimam samapattim santato manasikaroti, tassa uparimam samapattim santato 
manasikaroto catutthajjhane olarika sanna santhahati ukkantha ca patighasanna, so sabbaso riipasannanam samatikkama 
patighasannánam | atthangamàá nanattasanhanam amanasikara anantam akdsan-ti akdsdnancayatanasamapattim 
sacchikatvà upasampajja viharati. Abhinnabhiniharo ripasanna vokaro nanattasanna samatikkamati patighasanna cassa 
abbhattham gacchati, evam samadhi tassa samáhitassa obhaso antaradhayati dassananca rüpánam. 


eae M 1 383: Puna caparam, brahmana, bhikkhu sabbaso rüpasannánam samatikkama patighasannánam 


atthangama nanattasannanam amanasikara ‘ananto akaso’ti dkasanancayatanam upasampajja viharati. 

bd Vibh $ 602. Sabbaso rüpasannánam samatikkama-ti tattha katamā rüpasanna? Rüpavacara-samüpattim 
samapannassa và upapannassa và ditthadhammasukhavihárissa và sanna sañjānanā sanjanitattam-ima vuccanti 
rüpasannáyo. Ima ripasannayo atikkanto hoti vitikkanto samatikkanto. Tena vuccati sabbaso rüpasannanam samatikkama 
ti. 

idi Vibh $ 603. Patighasannanam atthangama-ti tattha katama patighasanna? Rüpasanna saddasanna ..pe.. 
photthabbasanna- ima vuccanti patighasannayo. Ima patighasanndyo santa honti samitā vüpasantà atthangata 
abbhatthangatà appità byappita sosità visosita byantikatà. Tena vuccati "patighasannánam atthangamé-ti. 


perceptions of diversity." 

421305 Q. Why is that only the transcending of perceptions [of matter] is taught and not the 
transcending of feeling, formations and consciousness? 

A. If one transcends perceptions of matter, then there is a total transcending of all [the others]. 
Why? If one is not free from perceptions of matter, the mind is not capable of transcending [the others]. 

Again, the Blessed One, desiring to teach the transcending of material objects, taught the 
transcending of perceptions of 

/°° 421208 

Q. If that does not happen,” are there perceptions of impact and perceptions of diversity for one 
who enters upon an material attainment (samapatti or samadhi) or are there also no [perceptions herein] 
because they were [already] abandoned [upon entering the material attainment]? 

A. When someone enters upon a material realm attainment (rüpàávacara-samüapatti, or -samadhi), 
there are perceptions of impact and diversity, "". 

Q. Why doesn't he continue to develop that [material attainment]? 

A. [He doesn't continue because it does not lead] to dispassion towards matter. Because these 
[perceptions of impact and diversity] do not cease and stop therein. [Therefore] the Buddha taught that 
sound is a thorn to one who enters upon the first jhàna.? By continuing to develop these [immaterial 
attainments] one becomes dispassionate towards matter. Therefore, there is abandoning [of these 
perceptions] in these [immaterial attainments]. 

Because these [perceptions] are abandoned herein, the immaterial attainments are [said to be] 
imperturbable formations and perceptions’ and are peaceful liberations (santa vimokkha).’”” It is like 
Alara Kalama, who, when he entered upon an attainment without perceptions [of matter]? did not see 


idi Vibh $ 604. Nànattasannánam amanasikara-ti tattha katama nanattasanna? Asamápannassa manodhütu 


samangissa và manovinnanadhatu samangissa và sannd sanjananà sanjanitattam—ima vuccanti ndnattasanndyo. Ima 
ndnattasannayo na manasi karoti. Tena vuccati nanattasannanam amanasikaré-ti. 

700 
Dhs-a 200: 


the next question and answer are quite 
cryptic in the Chinese, but fortunately there is a close parallel in the Vism. Perhaps the Chinese translator or a 
copyist unsuccessfully remoulded the original passage into questions and answers. 

Vism X.18/p.330: Atha và kincapi tà rüpàvacaram samüàpannassápi na santi, atha kho na pahinattà na santi. Na hi 
rüpavirágdya rüpávacarabhàávanà samvattati, rüpdyattà ca etásam pavatti. Ayam pana bhavana rüpaviragáya samvattati. 
Tasmā tà ettha pahinati vattum vattati. Na kevalanca vattum, ekamseneva evam dhàretumpi vattati. Tasanhi ito pubbe 
appahinattayeva pathamam jhanam samapannassa saddo kantako ti vutto bhagavata. Idha ca _ pahinattayeva 
artipasamapattinam dnenjata (Vibh p. 135) santavimokkhatà ca vuttà (M 1 33). Alaro ca Kalamo arapasamapanno 
pancamattani sakatasatani nissaya nissaya atikkamantani neva addasa, na pana saddam assositi. (D II 130). 

7 Vibh 261 ($ 602): Rüpávacarasamápattim samápannassa và upapannassa và ditthadhammasukhaviharissa và san 
sanjanana sanjanitattam - ima vuccanti rüpasannayo. Ima rüpasannáyo atikkanto hoti vitikkanto samatikkanto. 

bit A V 134-5: Pathamassa jhanassa saddo kantako. 

7°4 Cf. D-a 998 on D III 217: Anefijam niccalam santam vipákabhütam arüpameva abhisankharotiti anenjabhisankharo. 
Catunnam arüpaávacarakusalacetanànam etam adhivacanam. M Il 263: .. ya ca ditthadhammikà rtipasannd, ya ca 
samparayika rüpasanná; ya ca ánenjasanná, ya ca akincannayatanasanna, sabbà sanna. Yatthetà aparisesà nirujjhanti etam 
santam etam panitam, yadidam nevasanndndsannayatanan-ti. 

m M 133; S II 123; A IV 314: ye te santa vimokkha atikkamma rüpe āruppā, ... 


"or ‘concentration of non-perception,” ERE. These characters are also ustd for aSaiin@Samadhi at 407c24. See 


fn. 288, This might be a corruption for &i&f&;E, non-material concentration, as found in the preceding line. 


A 
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or hear the five hundred carts coming and going in front of him," and therefore it is taught as “the 
cessation of the [five] sense-bases.” 421a16 Thus, “transcending of all perceptions of matter" is taught as 
the abandoning of the states of the realm of matter and the disappearance of the perceptions of impact. 

^Not attending to perceptions of diversity" means the abandoning of the states of the realm of 
sensual-desires (kamadhatu). 

Again, "entirely transcending perceptions of matter" is taught as the attainment of the immaterial 
realm. 

The "disappearance of the perceptions of impact" is taught as the abandoning of the external 
disturbances to that attainment and the manifestation of imperturbability. 

“Not attending to perceptions of diversity" is taught as the abandoning of the inner disturbances to 
that attainment and the manifestation of the peaceful liberations. 421a21 

"Boundless space": What is space? It is the base of space, the element of space and vacuity. That 
which is untouched by the four great entities—this is called "space." 

In that space one establishes the mind and causes it to pervade it boundlessly-this is called 
“boundless.” “Boundless space" is the base of boundless space. The mind and the mental properties of 
one who has entered upon the base of [boundless] space are called “base of [boundless] space." 

Q. What is the meaning of "base of [boundless] space"? 

A. That space has the nature (sabhava) of being boundless. That boundless-natured space is the "base 
of [boundless] space.” This is called the “base of [boundless] space.” 

Like a “gods’ base” is for gods, that boundlessness space is a “base” in the sense of being the 
foundation for this attainment. This is called “base of boundless space."?? 

“Dwells having entered upon the base of boundless space” means that he attains the attainment of 
the base of boundless space, which transcends material objects, is endowed with three factors and three 
kinds of goodness, possesses and ten characteristics and is associated with twenty-two qualities. 

Dwelling in peace is the reward (vipáka) of developing this attainment. [421b] [By reason of] these 
qualities, there is rebirth in the base of boundless space. This was fully taught before [in the first jhanal. 

As to the benefit of rebirth in the base of boundless space”: having developed the attainment of the 
base of boundless space, after death he is reborn in the base of boundless space with a life-span of 
twenty thousand aeons.”” 


Base of Boundless Consciousness 


Disadvantage of the base of boundless space 

Now, the meditator, having acquired facility in the base of boundless space, wishes to cause the arising 
of the attainment of the boundless consciousness kasina and to transcend the space kasina. He thinks 
thus: “The attainment of [boundless] space is coarse; the attainment of the base of the consciousness is 
fine.” And again, he sees the disadvantage of [the base of boundless] space and the benefit of the base of 
[boundless] consciousness. 


197 D Il 130-31: Bhütapubbam Alaro Kalamo addhánamaggapatipanno maggā okkamma avidüre aññatarasmim 


rukkhamūle diva vihare nisidi. ... na pana saddam sossatiti. Alare Kalame ularam pasādam pavedetvā pakkāmiī ti. 

i Vibh $ 605-606. Ananto àkáso-ti, tattha katamo ākāso? Yo akaso ákásagatam agham aghagatam vivaro 
vivaragatam asamphuttham catühi mahabhütehi- ayam vuccati akaso. Tasmim akdse cittam thapeti santhapeti anantam 
pharati. Tena vuccati ananto akdso-ti. Akasdnancdyatanan-ti ákásánarcáyatanam samápannassa và upapannassa và 
ditthadhammasukhaviharissa và cittacetasika dhamma. 

7? Vim a421 26-27: SU EXER EK V (RE 2E RE. Lit. "Like dwelling in a sphere of gods is called “sphere of gods,” so 
[dwelling in] the concentration of the sphere of [boundless] space is called sphere of [boundless] space." 

The construction of the parallel Pali passage in Vism is difficult. The Chinese translator did not understand it 
and translated it differently in the next two immaterial spheres. He could not make sense of the construction with 
the word adhitthanatthena, “in the sense of being foundation," which he translates here as “dwelling,” {¥ ( or didn't 
translate), and as “upholding/foundation,” 42$, in the next two spheres (421b24, 421c19). 

Vism X31: Ákásaánancáyatanam upasampajja viharatiti ettha pana ndssa antoti anantam, ükásam anantam 
akdsanantam, ükasánantameva ükàsánancam, tam akadsanancam adhitthanatthena dyatanamassa 


i The Chinese text has 'two thousand' which is obviously an error. The life-spans of the gods in the other 


immaterial spheres, except the last one, are also incorrectly put ten times too little. Cf. Vibh 425; A I 267: 
Akdsanancayatanipaganam bhikkhave devanam visatim kappa-sahassáni ayuppamánam. 
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Q. What is the disadvantage of the base of boundless space? 421b06 

A. This attainment has proximity to matter as its adversary. The object of the attainment of 
boundless space is coarse as it is not far secluded from perceptions of impact and perceptions of 
diversity.” Owing to the recollection of these [perceptions] there is attachment, and there is no 
partaking of distinction. Thus he sees the disadvantage of [the base of boundless] space and that the 
benefit of the consciousness kasina is the overcoming of this [disadvantage]. b10 


Attaining the base of boundless consciousness 


The meditator, having seen the disadvantage of [attainment of the base of] boundless space and the 
benefit of the base of boundless consciousness, recollects and peacefully enters upon [the base of 
boundless space] and peacefully emerges. He attends to the consciousness that proceeds pervading space 
[thinking], “Boundless is consciousness.” Owing to the perception of the base of boundless consciousness, 
the mind resolves [to attain it]. Attending thus, before long the mind emerges from the perception of the 
base of boundless space, and passes into the base of boundless consciousness. 421b13 Depending on the 
perception of the base of boundless consciousness, the mind attains fixedness. 


Definition of the base of boundless consciousness 


The meditator "entirely transcending the base of boundless space, thinking, 'Boundless is consciousness, 
dwells having entered upon the base of boundless consciousness." 

"Entirely" means without remainder. "Transcending the base of boundless space" means that he has 
transcended this base of boundless space, gone beyond it, surpassed it. This is called "entirely 
transcending the base of boundless space.””” 

“Boundless consciousness”: He attends to just that space [touched by] consciousness and causes it to 
pervade it boundlessly."" This is called the “base of boundless consciousness.” 

Q. Among the material and immaterial states, which can be taken as boundless? 

A. Only immaterial states are boundless, as there are no bounds to the immaterial. Why? The 
immaterials are states that have no limits and are not apprehensible (anupalabbhaniya?).’” 421b21 Again, 
because space is without a bound-it is called “boundless.” 

"Boundless": because it creates a boundless mind, it is "boundless"; hence there is unobstructed, 
[boundless] consciousness." ^ 

"Enters upon the base" means enters upon the base [of boundless] consciousness.. 

The mind and the mental properties [of one who has enters upon the base of boundless 
consciousness] are called “the base of boundless consciousness." 

Q. What is the meaning of "base of boundless consciousness"? 

A. When consciousness is without bounds it is called “boundless consciousness." 

Like a "gods' base" is for gods, that boundless consciousness is a "base" in the sense of being the 
foundation for this attainment. This is called "base of boundless consciousness." 7° 


7" BUEDSRERETEAECT HEHE. 

da M | 383: Puna caparam, brahmana, bhikkhu sabbaso ākāsānañcāyatanam samatikkamma 'anantam vinnanan’ti 
vinnánancáyatanam upasampajja viharati. 

dla Vibh f 609: Sabbaso àkásaánancayatanam samatikkamma-ti imam dkdsanancayatanam atikkanto hoti 
vitikkanto samatikkanto. Tena vuccati sabbaso akdsanancayatanam samatikkamma-ti. 

n Vibh § 610: Anantam viññānņan-ti tamyeva ākāsam vinnanena phuttham manasikaroti anantam pharati. Tena 
vuccati anantam vinnànan-ti. 

75 Cf. Vism X.23/p.331: Ananto ákáso ti ettha nassa uppádanto và vayanto và parináyati ti ananto. Abhi-av-pt | 230 (Be): 

. anantatà pana uppddavayantabhavato anantamanasikáravasena và veditabbà. Na hi etassa uppaádanto, vayanto va 

panndyati asabhavadhammatta. Sabhavadhammo hi | ahutvà sambhavanato, hutva | ca __ vinassanato 
uppadavayantaparicchinno, netaro. Na ca panetam manasi karonto yogavacaro tassa paricchedasankhatamantam ganhati, 
atha kho rüpavivekamattasseva gahanena anantapharanakareneva manasikaram pavatteti, tasma uppadavayantavirahato 
manasikaravasena và etamanantanti veditabbam. 

ne Transl. by RB. See Vism X31: ettha pana nàssa antoti anantam. Anantameva ānañcam. Vinnanam ánancam 
vinnánànaricanti avatva vinnánancanti vuttam. Nànamoli, Path of Purification X.31: “... it has no bound (anta, lit. end), 
thus it is unbounded. What is unbounded is called ‘boundless’ (ãnañca, lit. unboundedness), and unbounded 
consciousness is called ‘boundless consciousness.” 

ae Vibh § 6n.  Vinnanancayatanan-ti vinfidnafcayatanam samdpannassa và | upapannassa va 
ditthadhammasukhaviharissa và cittacetasika dhamma. 


"^o aatb2s: MEME AME REZE. See note (090 (sphere of boundless space parallel). Lit. “As 
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“Dwells having entered upon the base of boundless consciousness" means that one attains the 
attainment of the base of boundless consciousness, which transcends the object of space, which is 
endowed with three factors and three kinds of goodness, possesses ten characteristics and is associated 
with twenty-two qualities. 

Dwelling in peace is the reward of developing this attainment. [By reason of] these qualities, he is 
reborn in the base of boundless consciousness. This was fully taught before [in the first jhanal. 

As to the benefit of rebirth in the base of boundless consciousness: one who practises [the 
attainment of] boundless consciousness is after death reborn as a god of the base of boundless 
consciousness with a life-span of fourty thousand aeons."? [421c] 

The base of consciousness is finished. 


Base of Nothingness 


Disadvantage of the base of boundless consciousness 


Now, the meditator, having acquired facility in the the attainment of the base of boundless 
consciousness, wishes to cause the arising of the attainment of the base of nothingness, and to pass 
beyond the base of boundless consciousness. He thinks thus: “The attainment of the base of boundless 
consciousness is coarse; the attainment of the base of nothingness is fine.” And he sees the disadvantage 
of the base of boundless consciousness and the benefit of the attainment of the base of nothingness. 

Q. What is the disadvantage of the base of boundless consciousness? 

A. This attainment has proximity to space as its adversary. The consciousness object is coarse. 
Through reflecting on the perception of boundlessness, owing to the recollection of that [perception] 
there is attachment and no partaking of distinction. The benefit of the base of nothingness is the 
overcoming of this [disadvantagel. 


Attaining the base of nothingness 


The meditator, having seen the disadvantage of the base of boundless consciousness and seeing the 
benefit of the base of nothingness, emerges from the base of boundless consciousness peacefully, does 
not develop that consciousness again, makes it cease to be, and makes it vanish. Having seen the sign of 
the base of nothingness with facility, the mind aspires and resolves [to attain to it]. Attending thus, 
before long the mind emerges from the perception of consciousness and, depending on the perception 
of the base of nothingness, attains fixedness (appanda). 421c12 


Definition of the base of nothingness 


The meditator, passing entirely beyond the base of boundless consciousness, thinking, “There is nothing 
whatsoever,” dwells having entered upon the base of nothingness.” 

“Entirely” means without remainder. 

“Transcending the base of boundless consciousness” means that he has transcended this base of 
consciousness, has gone beyond it, surpassed it. This is called “entirely transcending the base of 
boundless consciousness.” 

“Nothingness” means that he does not develop that consciousness again; makes it cease to be; 
makes it vanish, and sees only nothingness. This is called the “base of nothingness."" 

“Base [of nothingness]”: The mind and the mental properties of one who has entered the base of 


dwelling in a sphere of gods is called a “sphere of gods,” so dwelling in the concentration of boundless 
consciousness is called “the sphere of boundless consciousness.” When this consciousness is already the foundation 
of concentration, it is called “sphere of boundless consciousness.” Vism X.31: Tam vinnanancam adhitthanatthena 
dyatanamassa sasampayuttadhammassa jhànassa devanam devayatanamiva ti vinnanancayatanam. 


79 The Chinese text has ‘four thousand,’ which is an error, see note @@ above (end space sphere section.) Cf. 


Vibh 425; A | 267: Vinnanancayatanüpagánam bhikkhave devanam cattarisam kappasahassani ayuppamanam. 

id M 1 383: Puna caparam, brahmana, bhikkhu sabbaso vinfianancayatanam samatikkamma ‘natthi kinci'ti 
akincannayatanam upasampajja viharati. 

"m Vibh § 615: Natthi kinici-ti tamyeva vinnanam bhaveti vibhaveti antarabhaveti, natthi kinci-ti passati. Vism X.38 
however, reads: Yampi Vibhange vuttam natthi kinciti tanneva vinnanam abhaveti vibhaveti antaradhapeti 

.. It is also found in Nidd Il 104 (Be): Viffidnancayatanasamapattim sato samüpajjitvà tato vutthahitva tanneva 
vinnanam abhaveti. ... 
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nothingness, are called “base of nothingness.” 421c17 

Q. What is the meaning of “base of nothingness”? 

A. It is that which has the nature of being devoid of consciousness. It is nothingness. That 
nothingness is a “base” in the sense of being the foundation for this attainment [like a “gods’ base” is for 
gods]. This is called “base of nothingness.”” 

“Dwells having entered upon ”: He attains to the attainment of [the base of] nothingness, which 
transcends the object of consciousness, which is endowed with three factors and three kinds of 
goodness, possesses ten characteristics and is associated with twenty-two qualities. 

Dwelling in peace is the reward of developing this attainment. [By reason of] these qualities, he is 
reborn in the base of nothingness. This was fully taught before [in the first jhanal. 

As to the benefit of rebirth in the base of nothingness: He who practises the attainment of the base 
of nothingness is reborn, after death, as a god of the base of nothingness with a life-span of sixty 
thousand aeons.” 

The attainment of the base of nothingness is finished. 


Base of Neither-perception-nor-non-perception 


Reflecting on the disadvantage of the base of nothingness 


Now, the meditator, having acquired facility in the attainment of the base of nothingness, desires to 
cause the arising of the attainment of neither-perception-nor-non-perception, and to pass beyond the 
base of nothingness. Again he reflects thus: "The base of nothingness is coarse; the base of neither- 
perception-nor-non-perception is fine." And he sees the disadvantage of the base of nothingness and the 
benefit of the attainment of the base of neither-perception-nor-non-perception. [422a] 

Q. What is the disadvantage of the attainment of the base of nothingness? 

A. It has proximity to consciousness as its adversary. It is associated with evident perception, "* 
therefore it is coarse. Owing to the recollection of that [evident perception] there is attachment and no 
partaking of distinction. Thus he sees the disadvantage of the base of nothingness and that the benefit 
of the base of neither-perception-nor-non-perception is the overcoming of it. 

Again, he considers “Perception is a disease, a boil, and a thorn. Non-perception is delusion.” This is 
peaceful; this is excellent, that is, the base of neither-perception-nor-non-perception." 


Attaining the base of neither-perception-nor-non-perception 

The meditator, having thus seen the [danger of the base of nothingness and the benefit of the base of 
neither-perception-nor-non-perception] having recollected, and having entered upon [the base of 
nothingness], 422a06 peacefully emerges from it. Attending to that base of nothingness as peaceful, he 
develops the attainment which has a remainder [of formations].”° Attending thus, before long the mind 


NETT TUE E. 


Lit: "The sphere of nothingness is spoken of as a foundation; nothingness as the foundation for right 
concentration." 

Vism X39: AÁkincannayatanam upasampajja viharatiti ettha pana nássa kincananti akincanam, antamaso 
bhangamattampi assa avasittham natthiti vuttam hoti. Akincanassa bhàvo akincannam, 


devanam devayatanamivati ákincannayatanam. Sesam purimasadisamevati. 

idi The text has 'six thousand, with one variant reading having ten instead of six. See note @@@ above 
(parallel in Sphere of boundless space). Cf. Vibh 426; A 1 268; Akinicannayatanüpagànam bhikkhave devanam satthim 
kappasahassani ayuppamànam. 

74 +44 The character combination 7jHj means “clear, 


» a 


visible,” etc, and can correspond to patu (-bhavati), 


vyatta. 

12 M II 231: Safina rogo sanna gando saññā sallam, asanná sammoho, etam santam etam panitam yadidam- 
nevasannánásannan-ti. "Perception is a disease, a tumour, a dart. Non-perception is stupefaction; this is peaceful, 
sublime, that is, neither-perception-nor-non-perception.” Cf. Vism X40. Cf. Nett 41: Tattha avijjapa nàmakàyo 
padatthanam. Tanhaya rüpakáyo padatthanam. Tam kissa hetu? Rüpisu bhavesu ajjhosanam, arüpisu sammoho. 

Apparently the Chinese translator, or his source MS, read asannd samma, or misunderstood it as such, in place 
of asannd sammoho. Because "non-perception" can't be “right,” this has been translated in accordance with the Pali 
sammoha. 


26 ; Porn ERAN IS š $ z x = : 
g Vibh § 619: Nevasanninasanni ti tamyeva ākiñcaññāyatanam santato manasikaroti sankhardavasesasamapattim 
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emerges from the perception of the base of nothingness and, depending on the [subtle] perception of 
the base of neither-perception-nor-non-perception, attains fixedness. 


Definition of the base of neither-perception-nor-non-perception 


422a10 The meditator “entirely transcending the base of nothingness, dwells having entered upon the 
base of neither-perception-nor-non-perception.”” 

“Entirely” means without remainder. 

“Transcending the base of nothingness” means that he has transcended this base of nothingness, 
has gone beyond it, surpassed it. This is called “entirely transcending the base of nothingness.” 

“Neither-perception-nor-non-perception”: Attending to the base of nothingness as peaceful, he 
develops the attainment which has a remainder [of formations]-this is called “neither-perception-nor- 
non-perception." 

"Base of neither-perception-nor-non-perception": The mind and the mental properties of one who 
has entered the base of neither-perception-nor-non-perception are called “base of neither-perception- 
nor-non-perception.""* 

Q. What is the meaning of "base of neither-perception-nor-non-perception"? 

A. When evident perception has ceased"? and there being a remainder of subtle perception in [that 
state] without [evident] perception, the base neither has perception nor non-perception."? This is called 
"base of neither-perception-nor-non-perception." 

"Dwells having entered upon ”: He attains to the attainment of the base of neither-perception-nor- 
non-perception, which transcends the base of nothingness, is endowed with three factors and three 
kinds of goodness, possesses ten characteristics, and is associated with twenty-two qualities. 

Dwelling in peace"' is the reward of developing this attainment. 422a19 By reason of these qualities, 
he is reborn as a god of the base of neither-perception nor-non-perception. This is as was fully taught 
before. 

As to the benefit of rebirth as a god of the base of neither-perception-nor-non-perception: He who 
develops the attainment of neither-perception-nor-non-perception is reborn, after death, as a god of the 
base of neither-perception-nor-non-perception with a life-span of eighty-four thousand aeons.” 

Q. Why is this called “base of neither-perception-nor-non-perception," and not “base of boundless 
consciousness"? 

A. Because of seclusion from the grasping to boundlessness and because of the arising of subtle 
perception, it is not the base of boundless consciousness. 

Q. Why is there no destruction of the taints in dependence upon this attainment? 

A. Apart from evident perception, one is not able to gain vision of the Path. Again, this attainment is 
extremely subtle. So one cannot investigate [the nature of] neither-perception-nor-non-perception. 
Therefore there is no destruction of the taints.” 


bhaveti. Tena vuccati nevasanninasanni ti. Cf. the discussion of this in Vism X.44-47/p.336 and Dhs-a 206. 

d M | 383-84: Puna ca param, brahmana, bhikkhu  sabbaso  àkincannayatanam | samatikkamma 
nevasannanasannayatanam upasampajja viharati. 

En Vibh $ 620: Nevasannandsannayatananti nevasannandsannayatanam samápannassa và upapannassa và 
ditthadhammasukhaviharissa và cittacetasika dhamma. 

7? 422a15-16: 3/3 HAE. Perhaps "Cessation of the factors of knowing and perception." 4 was used to translate 
vijjà, and 444 for vyatta. 

m Cf. Vism X49: .. olárikaya sannáya abhavato sukhumdya ca bhdvato nevassa sasampayuttadhammassa 
jhánassa sanna násannanti nevasannánásannam. `... that jhàna with its associated states neither has perception nor 
has no perception because of the absence of gross perception and the presence of subtle perception, thus it is 
'neither-perception-nor-non-perception." Cf. Vibh § 619: Nevasanninásanni-ti tam yeva akincannayatanam santato 
manasikaroti sankharavasesasamapattim bhaveti. Nidd-a | 44: Atha và olárikaya sannáya abhava sukhumaya ca bhava 
nevasannanasanna asmim bhaveti nevasannanasannabhavo... 

P?! The text adds HH, which can mean vijja, knowledge, as well as pabha, áloka, etc. In the preceding immaterial 
bases, only the reward of "dwelling in peace" ([Ej^3335) is given. (421229, 421b27-28, 421c22). According to the 


following discussion no insight can take place dependent upon this base, so vijjā is out of place. The character HH is 
used a few lines above in "evident perception" (422a15) and apparently the character got misplaced from there to 
here during copying or preparation of printing blocks. 

Pe Vibh 426: Nevasarnaánásannayatanüpagánam devanam ayuppamanam? Caturasiti kappasahassani. 


ree A IV 426: Iti kho, bhikkhave, yavata sanndsamapatti tavata annapativedho. Yani ca kho imani, bhikkhave, 
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The attainment of neither-perception-nor-non-perception is finished. 422a27 


Miscellaneous Topics on the Attainments 


Q. What are the miscellaneous topics on the attainments and the bases? 

A. Cessation, sounds, inversion, emerging, transcending, access, thinking, feeling, and uncertainty. 
[422b] 

“Cessation”: for one who has entered upon the first jhana [the faculty of] speech has ceased. On 
entering upon the fourth jhana, breathing has ceased.” 

“Gradual cessation of sounds”: When someone enters upon an attainment (samapatti or samadhi), he 
hears sounds but is not able to speak. Why? Because one who enters upon an attainment is not 
possessed of ear-consciousness.”” 

Again, to one who enters upon a material attainment, sound is disturbing. As was said by the 
Blessed One: "To one who enters upon jhàna, sound is a thorn.””° 422b05 

"Inversion" (vipallasa, vipariyesa): When one enters upon the earth kasina one also has the 
perception of non-earth in the perception of earth. 

Q. If that is so, why is there no inversion [of perception]? 

A. Because it differs from the four inversions of perception (vipallasa), one knows that this earth 
perception is its sign (i.e., of the earth kasina), therefore there is no inversion." 

"Emerging" (vutthana): Through five conditions one emerges from an attainment, namely, through 
painfulness of posture; through multiplicity of objects;”* through the arising of hindrances; through 
uneven effort;”? and according to one’s wish." 

If one enters upon an immaterial attainment (arüpa-samápatti), one cannot emerge because of a 
multiplicity of objects because one dwells in imperturbability (anenja). 


nissdya dve ayatanani, nevasanndndsanndyatanasamapatti ca sanndavedayitanirodho ca, jhayi hete, bhikkhave, 
samapattikusalehi samapattivutthanakusalehi samapajjitva vutthahitva samma akkhatabbani ti vadami-ti. A-a IV 197: Atha 
nevasannandsannáyatanam kasma na gahitanti? Sukhumattà. Tasminhi cattaro pi artipakkhandha sukhuma na 
sammasantpaga. Tenevaha iti kho, bhikkhave, yàvatà sanndsamapatti tavata annapativedho ti. Idam vuttam hoti: yavata 
sacittakasamápatti nama atthi, tavata olarike dhamme sammasato anndpativedho hoti, arahattam | sampajjati. 
Nevasannàanásannáyatanam pana sukhumattà sannasamapattiti na vuccati. 

fii D III 266: Catutthajjhānam samápannassa assasa-passasa niruddha honti. 

75 Cf. Kv 202: Na vattabbam: samāpannassa atthi vacibhedo ti? Amanta. Nanu pathamassa jhānassa saddo kantako 
vutto bhagavatati? Āmantā. Hanci pathamassajhanassa saddo kantako vutto bhagavatd, tena vata re vattabbe- 
samápannassa atthi vacibhedo ti. Kv 572-3: Samápanno saddam sunáti ti? Amanta. Sotaviniiánasamangi samápanno ti? Na 
hevam vattabbe. Nanu samadhi manovinnnasamangissá ti? Amanta. Hanci samadhi manoviniánasamangissa, no ca vata 
re vattabbe samapanno saddam sunati ti. .. Na vattabbam: samapanno saddam sunati’ti? Amanta. Nanu pathamassa 
jhanassa saddo kantako vutto bhagavata ti? Amanta. Hañci pathamassa jhánassa saddo kantako vutto bhagavatà, tena 
vata re vattabbe samápanno saddam sunati ti. 

T36 A V 134-5: Saddakantakā hi bhikkhave jhānā vuttā maya ... Pathamassa jhanassa saddo kantako. 

The meaning of this obscure passage is elucidated in the Viparītakathā section of the Kathāvatthu and its 
commentary. Kv 305f: $ 424: Pathavikasinam samāpattim samāpannassa viparite ñāņanti? Āmantā. Anicce niccan-ti 
vipariyesa ti? Na hevam vattabbe ... Kv-a 81: Tattha yvayam pathavikasine pathavisanni samāpajjati, tassa tam nanam 


737 


nissáya uppannanimittanhi na pathaviyeva, tatra cayam pathavisanni. Tasmá viparitanananti ayametassa adhippayo. Tato 

sakavadi lakkhanapathavi pi sasambharapathavi pi nimittapathavi pi pathavidevata pi sabba pathaviyeva, tasu pathaviti 

naànam viparitam na hoti. Anicce niccanti-ddivipariyeso pana viparitananam nama. Kim te idam etesu annataran-ti 

codetum anicce niccanti-àdimáha. Itaro vipallasalakkhanabhavam sandhaya patikkhipati, pathavinimittam sandhaya 

patijanati. 
738 


iv a Fk = bahu- or vicitta- or nàna-visaya. It can't be the same as nanattasanna, for which FETERE is used 
(e.g. at 420c27). Elsewhere in Vim sz corresponds to adhika, most, exceeding. Cf. M III 160: ndnattasanna kho me 
udapádi, nanattasannadhikarananica pana me samadhi cavi. 

79? HERF. Lit. upaya asamata or payoga asamata. Probably this is related to the indriya samata of A III 375, A-a 
III 390, etc. Cf. M III 159: accáraddhaviriyam kho me udapadi, accaraddhaviriyadhikarananica pana me samadhi cavi. ... 
atilinaviripam kho me udapadi, atilinaviripadhikarananca pana me samadhi cavi. S-a Ill 121: .. cittuppádassa 
linuddhaccabhavam haritvà payogamajjhatte cittam thapeti. Cf. 414c20: F (Hawi, "adjust [the faculties] by the 
skilful means of equalising." 

7? BBE = yathakama or yathárucim, "according to one's wish,” "as one pleases.” Cf. Patis-a 1 232” Samádhissa 
vutthànakusalatà ti santativasena yatharuci pavattassa samadhissa yathdaparicchinnakdleyeva vutthanena samüdhissa 
vutthàne chekabhavo. 


» u 
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If one enters upon the attainment of cessation (nirodha-samápatti) 422b10 or the Fruit attainment 
(phala-samapatti), one can only emerge through previous preparation” and not through another cause. 

“Transcending”: In transcending there are two kinds, namely, transcending the factor (anga- 
samatikkama) and transcending the object (arammana-samatikkama). 

To pass from one material attainment to another is called "transcending the factor." 
To pass from a material attainment to an immaterial attainment, and to pass from one immaterial 
attainment to another is called "transcending the object." 

“Access-concentration” is the access to all attainments. It consists of five factors. 

"Thinking": immediately after the change-of-lineage of the second jhana, etc., there is [the state] 
without thinking and exploring. 

"Feeling": immediately after the change-of-lineage of the fourth jhana, etc., there is the arising of 
[the state] accompanied by equanimity (upekkhasahagata). 

"Uncertainty" (vicikiccha): If one has not yet cut off the hindrances of sensual desire and so on, and 
dwells in the base of neither-perception-nor-non-perception which is called “with a remainder [of 
formations]," it is as if, fearing a poisonous snake, one were to climb up a tree." 

There are four kinds of men who cannot obtain concentration. They, surely, will be reborn in the 
bad destinations (duggati). They [committed] the five [immediately effective deeds, and] have perverted 
views of no-cause [etc.]? 


(With the finishing of the miscellaneous topics, the [discussion of the] earth kasina is completed.) 


Other Kasinas 


Water kasina 


Q. What is “water kasina"? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. The thought (citta) that is produced relying on the sign of water—this is called “water kasina." 
The unwavering dwelling of the mind lin the sign]-this is called "development." The mind leaping into 
the [sign of the] water kasina is its characteristic. The non-abandoning of water perception is its 


mm Pubbe abhisankhara. Cf. Vism 705: Tatha akincannayatanam samapajjitva vutthaya catubbidham pubbakiccam 


karoti: nànàbaddha-avikopanam, sanghapatimanam, satthu pakkosanam addhanaparicchedan ti. Cf. 461a13, where 
previous preparation is said to be the condition for persistence of the attainment of fruit. Cf. M 1 296-97: Tayo kho, 
ávuso, paccaya animittaya cetovimuttiya thitiyà: ... pubbe ca abhisankharo. 

™ perhaps the meaning of this is that one who has not become a sotápanna and still has uncertainty about 
the Dhamma, might have fully developed samatha and dwell in the highest immaterial sphere through fear of the 
hindrances, etc, but nevertheless has not yet escaped the hindrances through fully cutting them off with wisdom. 
The snake of the defilements can climb up the tree and bite the fearful person. 

dn This passage, quite cryptic in the Chinese text, appears to be related to the discussion in Vism V. 40-43/p. 
177 of the Vibh passage (also in Patis) on the kinds of persons who can not attain the noble path: 1. ones hindered by 
kamma, 2. by defilement, 3. by result (vipaka), and 4. those with a lack of faith, zeal, or understanding. 

“Five” could refer to the five kinds of anantariyakamma in the explanation of the Vibh passage in Vism, Patis-a, 
of "hindered by kamma." "Without cause," ahetuka, could be ahetuka-ditthi, "view of no-cause," as an example of 
"perverse view” or ahetukapatisandhiya, "rebirth-linking with no (wholesome) root-cause." 

Vibh 341; Pug 13; Patis | 124: Katame te satta abhabbd? Ye te satta kammavaranena samannagata kilesavaranena 
samannágatà vipakavaranena samannagata assaddhà acchandika duppanna abhabbà niyamam okkamitum kusalesu 
dhammesu sammattam, ime te satta abhabba. Patis-a Il 401: Kammavaranená ti pancavidhena ánantariyakammena. 
Samannagata ti samangibhüta. Kilesavaranena ti niyatamicchaditthiya. Imani dve saggamagganam avaranato avaranani. 
Bhikkhunidüsakádini kammanipi kammavaraneneva sangahitani. Vipakavaranend ti ahetukapatisandhiya. Yasma pana 
duhetukanam pi ariyamaggapativedho natthi, tasma duhetuka patisandhi pi vipakavaranameva ti veditabbà, assaddha ti 
buddhadisu saddharahita. Acchandika ti kattukamyatakusalacchandarahita. Uttarakuruka manussá acchandikatthanam 
pavittha. Duppanna ti bhavangapannaya parihinà. Bhavangapannaya pana paripunnaya pi yassa bhavangam lokuttarassa 
padakam na hoti, so pi duppanino yeva nama. Abhabbà niyamam okkamitum kusalesu dhammesu sammattan ti kusalesu 
dhammesu sammattaniyamasankhatam ariyamaggam okkamitum abhabba. Ariyamaggo hi samma sabhavoti sammattam, 
so yeva anantaraphaladane, sayam eva va acalabhavato niyamo, tam okkamitum pavisitum abhabba. 


jività voropeta hoti, dutthena cittena tathagatassa lohitam uppaditam hoti, sangho bhinno hoti: imani anantarikani. 
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function. Undivided attention is its near cause.” 

There are five distinctive kinds of benefits belonging to [the practice of] the water kasina: (1) 
sinking into the earth and emerging from it with facility; (2) to shake the earth, mountains and palaces; 
(3) to cause rainfall;"? (4) to make the body produce water; and (5) to create rivers and seas. 

The [other] benefits of the water kasina are the same as those of the earth kasina. Also, one who 
practises the water kasina well, can see water anywhere. 

Q. How is its sign grasped? 

A. When taking up the water kasina, the sign is grasped in water, i.e, natural or prepared water." ^? 

Here, an experienced meditator can grasp the sign of water in a place where there is no [prepared] 
water/" [422c] The meditator sees [the sign of] water everywhere, in a well, jar, pond, lake river, or in 
the sea. He observes [the sign] at will, and promptly obtains the arising of the counterpart sign of water. 

This is not so for the beginner meditator. The beginner meditator grasps the sign in a prepared 
place. He is not able to grasp it in an unprepared place. He practices the expedients (upaya) lin the 
practice] of the water kasina."? The meditator, at first, should select a secluded place: a hut in the 
monastery or in a rock-abode or a place under a tree, [a place] which is not too dark and not scorched 
by sunlight. It should be a place where there is no dust or wind and where there are no mosquitoes, 
gadflies or other impediments. In such a place, he buries a bowl or a water pot in clean earth, and 
makes the rim level with the ground. The circumference should be one fathom. It should be filled with 
rain-water and unmixed with any colour. The bowl or pot should be full to the brim. Herein he should 
attend to the perception of water. Through three ways he grasps the sign: through even gazing, skills 
and the abandoning of wavering.” 

The rest is as fully taught before under the earth kasina and the base of neither-perception-nor-non- 
perception. 

The water kasina is finished. 


Fire kasina 


Q. What is "fire kasina’? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. The thought that is produced relying on the sign of fire—this is called "fire kasina.” The 
unwavering dwelling of the mind in it—this is called “development.” The mind leaping into the sign of 
fire is its characteristic. Non-abandonment of the perception of fire is its function. Undivided attention 
is its near cause. 

Q. What are its benefits? 

A. There are five distinctive benefits in undertaking the fire kasina: (1) to produce smoke and flames; 
(2) to reveal things through producing light;”° (3) to extinguish light” (4) to burn [things] at will 
through creating fire;” and (5) bright understanding of the fire-element. 422c18 


7^ See {fit 4-24 in the corresponding section in the explanation of the earth kasina. 

75 $ IV 289: Atha kho áyasmà mahako tathartipamiddhabhisankharam abhisankhari, yathà sitako ca vato váyi, 
abbhasampilàpo ca assa , devo ca ekamekam phusi. 

746 Cf. Vism Vu: .. evam apokasinampi bhavetukamena sukhanisinnena ápasmim nimittam ganhitabbam, kate và akate 
váti... Cf. Vism V.9: Vuttanhetam atthakathasu: vayokasinam ugganhanto vayusmim nimittam ganháti... 

id The Chinese text is corrupt here; the character "prepared" is lost. In the other kasinas, the practised yogi 
grasps the sign in any place where there is the required element or colour. 

78 This might refer back to the reflection on the disadvantage of sense-pleasures and the medhod of practice as 
described under the earth kasina above on pl @@. 

7? See the detailed explanation of these under the earth kasina on p: @@ 

7? Cf. Vin II 75-76: Yepi te bhikkhü vikale agacchanti tesampi tejodhatum samapajjitva teneva álokena senásanam 
pannapeti; ... Tesam ayasma dabbo mallaputto tejodhatum samapajjitva anguliya jalamanaya purato purato gacchati. 

P! Vin I 25: Disvà isim pavittham, / ahinago dummano padhüpáyi; | sumanamanaso adhimano, [manussanágopi tattha 
padhüpayi. | Makkharica asahamano, / ahinágo pavakova pajjali; / tejodhatusu kusalo, / manussanago pi tattha pajjali. / 
Ubhinnam sajotibhutanam; / agyagaram adittam hoti /sampajjalitam sajotibhütam; / ... Atha tassá rattiya accayena; hata 
nágassa acciyo honti, / iddhimato pana thita / anekavanná acciyo honti. / Nila atha lohitika; / manjittha pitaka 
phalikavanndyo; / angirasassa kaye; / anekavanna acciyo honti. / Pattamhi odahitva; / ahinagam brahmanassa dassesi; / 
ayam te kassapa nago; / pariyadinno assa tejasá tejo ti. Cf. Vin IV 109. 

Oe The first four are similar to those of Vism V.30. Cf. S IV 289: Atha kho áyasmà mahako viharam pavisitva 
sücighatikam datva tathárüpam iddhabhisankharam abhisankhari yatha talacchiggalena ca aggalantarikaya ca acci 
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The other benefits are equal to those of the earth kasina. [Also,] owing to the practice of the fire 
kasina, one is able to see fire everywhere. 

Q. How is the sign grasped? 

A. One who takes up the fire kasina grasps the sign in fire, i.e, in a natural or a prepared place. 
Here, an experienced meditator grasps the sign in a natural fire. He sees it everywhere, i.e., a grass-fire, a 
wood-fire, a forest-fire or a house that is on fire—flaming, burning and blazing. According to where there 
is fire first, he observes it, whether he is in pleasure or in pain, and promptly obtains the arising of the 
counterpart sign of fire. 

The beginner meditatorjis different. He is able to grasp the sign only in a prepared place and not in 
an unprepared place. He practises the expedients [in the practice] of the fire kasina. The beginner 
meditator should at first undertake to cut firewood, heap it up in a clean place and burn it. He burns it 
from below, at about the time the sun rises or sets. He should not attend to the mass of straw or 
firewood or to the smoke and flames that rise above. He produces the sign of fire in the middle of the 
mass of flames. He grasps the sign through three ways: through even gazing, skills [423a] and the 
abandoning of wavering. 

The rest is as was fully taught before [in the earth kasinal. 

The fire kasina is finished. 


Wind kasina 


Q. What is the “wind kasina"? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. The thought (citta) that is produced relying on the sign of wind (vayo-nimitta)—this is called 
"wind kasina.” The development of it and unwavering dwelling of the mind (in it)—this is called "the 
development of the wind kasina." The mind leaping into the sign of wind is its characteristic. The non- 
abandoning of the perception of wind is its function. Undivided attention is its near cause. 

Q. What are its benefits? 

A. There are three distinctive benefits in the wind kasina: (1) to go about swiftly like the wind with 
facility,” (2) to cause wind to arise and (3) coolness to prevail." 

[As to the other benefits:] One amends the benefits taught in the earth kasina according to what is 
expedient in the practice of the wind kasina. 

Q. How is its sign grasped? 

A. The beginner meditator grasps the wind kasina through two ways: through sight and touch. 

Q. How does he grasp the sign through sight? 

A. The beginner meditator, seeing a field of sugarcane, a bamboo grove or land with rank grass 
moved by the wind, causes the perception of wind. He grasps the sign through three ways: through 
even gazing, skills and the abandoning of wavering. Thus he grasps the sign through sight. 

Q. How does he grasp the sign through touch? 

A. A beginner meditator sits down in a secluded place and notices the place where the wind comes 
to. At that place he bores through the wall, makes a hole and inserts a tube of bamboo or reed into it. 
He should sit down near the tube, letting the wind [that comes through it] touch his body. [Herein] he 
attends and grasps the sign of wind. Thus he grasps the wind sign through touch. 

An experienced meditator, sees the arising of the sign of wind in any body-part which the wind 
touches. If the wind touches his body when he is sitting, walking, standing or lying down, then, 
wherever the wind first moves, he observes it. W he promptly obtains 
the arising of the counterpart sign of wind. He is not like the beginner meditator. 

The wind kasina is finished. 423a20 


Blue Kasina 


Q. What is "blue kasina"? What is the practising of it? What are its characteristic, function and near 


abbhuggantva akase antalikkhe pallankena nisiditvà tejodhatum samapajjitva vutthahitva parinibbutassasarirassa 
jhayamanassa dayhamanassa neva charika pannayittha na masi. Cf. S 1 145, D III 27. 

7$ Vism-mht | 198 (Be) (on Vism V.31). Vayugatiya gamanam vayugatigamanam, atisighagamanam. Cf. MW sv. 
vayugati. 

> In the Vism (V.31) this benefit is not mentioned. Cf. S IV 289: Atha kho ayasmá mahako 
tathàrüpamiddhabhisankháram abhisankhari, yatha sitako ca vato vayi, abbhasampilapo ca assa , devo ca ekamekam 


phusi. 
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cause? What are its benefits? How is its sign grasped? 

A. The thought (citta) [that is produced relying] on the blue kasina”—this is called “blue kasina.” The 
development of it and unwavering dwelling of the mind in it are called “development.” The mind 
leaping into the blue sign is its characteristic. Non-abandoning of the perception of blue is its function. 
Undivided attention is its near cause. 

Q. What are its benefits? 

A. There are five distinctive benefits" in the blue kasina: (1) to attain at will to the liberation of the 
beautiful; (2) to acquire the base of mastery (abhibhayatana) of the blue like a blue flower; (3) the 
mind resolves [upon blue colour] 423a25 (4) to change various things to the colour blue; and (5) when 
practising the blue kasina, to see the colour of blue everywhere. [The other benefits are equal to those 
taught under the earth kasina.]?? 

Q. How is the sign grasped? 

A. The sign of the blue kasina is grasped in a prepared place or in a natural place. 

The experienced meditator grasps the sign in a non prepared place. The meditator sees [the sign] 
everywhere: in blue flowers, blue clothes or in blue-coloured objects (rüpa). He constantly sees it before 
his eyes, whether he is in pleasure or in pain, and [423b] promptly sees the arising of the counterpart 
sign of blue. 

A beginner meditator is different. He grasps the sign in a prepared place. He is not able to grasp it 
in an unprepared place. He practices the expedients [in the practice] of the blue kasina. . On a cloth, 
board or wall, this meditator should make a disk-flower??—or a triangle or square—with a blue colour 
like that of the Asita flower.?? He edges it around with a different colour. Herein he produces the blue 
sign. He grasps the sign through three ways: even gazing, skills and abandoning of wavering. The rest is 
as was fully taught before. 

The blue kasina is finished. 


756 


Yellow Kasina 


Q. What is “yellow kasina"? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. The thought [that is produced relying] on the yellow sign-this is called "yellow kasina." The 
development of it and the unwavering dwelling of the mind in it—these are called "the development of 
it.” The mind leaping into the yellow sign is its characteristic. Non-abandoning of the perception of 
yellow is its function. Undivided attention is its near cause. 

Q. What are its benefits? 423b12 

A. There are five" distinctive benefits in the yellow kasina: (1) to attain at will to the liberation of 
the beautiful; (2) to acquire the base of mastery of the yellow like the Kanikàra/" flower; (3) to resolve 
[on yellow colour]; (4) to [change] various things to the colour yellow (5) when practising the yellow 
kasina, to see yellow everywhere. [The other benefits are equal to those taught under the earth kasina.] 


P5 CS FH4H, lit. “mind on/in blue sign." Cf. the corresponding passage in the earth kasina section at 412b24 
FELT. 

m EKS have only four benefits: “... (2) he acquires the base of mastery of the blue, which is a blue flower; (3) 
he can change all things to blue; ...” Cf. Vism V.40. 

7 ^  QCf.D Imo, D III 260, A V 61, etc: Ajjhattam arūpasaññī eko bahiddhà rüpàni passati nilàni nilavannani 
nilanidassanani nilanibhasani. Seyyathapi nama umàpuppham nilam nilavannam nilanidassanam nilanibhasam. Seyyatha 
và pana tam vattham baranaseyyakam ubhatobhagavimattham nilam nilavannam nilanidassanam nilanibhasam. Evameva 
ajjhattam arüpasanni eko bahiddha rūpāni passati nilàni nilavannàni nilanidassanani nilanibhasáni. Tani abhibhuyya 
janami passami ti evamsanni hoti. Idam pancamam abhibhayatanam. 

ne The “other benefits” clause found in the other kasinas in this chapter is lost here in the Chinese text. 

79 Or “a disk of flowers.” Only here in the 4 colour kasinas the characters =Se2#7é, disk-flower, mandala-puppha, 
is used instead of just &[ zi, mandala. This suggests that the discussion might be just about making a disk with 
flowers as is first described in Vism V.13, instead of using blue cloth, etc., as described later in Vism V.13, etc. 
However, it would be difficult to make a disk of flowers on a wall. Perhaps fzZ&f5 means “disk like a flower." | 
could not trace any word resembling mandala-puppha in Pali or Sanskrit. 

7? 4t = aduosi or atosi. Apparently the characters for si and ta got inverted in the transliteration. The 
asita is the indigo plant, Indigofera tinctoria. PED: Black colour of ashes, black-blue, black. 

7^ Cf. Vism V35. 

The tree Petrospermum acerifolium, Bayur Tree or Dinner Plate Tree, whose flowers are of golden colour. 


H 
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Q. How is its sign grasped? 

A. When taking up the yellow kasina [sign], one grasps the yellow sign either in a prepared place or 
in a natural place. [The experienced meditator] grasps the sign in a non-prepared place. The meditator 
sees the yellow colour in yellow flowers or in yellow clothes or in yellow objects (rüpa). He constantly 
sees it [before him], Whether pleasant or Unpleasant, (??or whether in pleasure or in pain, whether he 
enjoys it or not. See above.) 423b17 and promptly sees the arising of the counterpart sign of yellow. 

The beginner meditator is different. The beginner meditator grasps the sign in a prepared place. He 
is not able to grasp it in a non-prepared place. He practices the expedients [in the practice] of the yellow 
kasina. On a cloth, board or wall, this meditator should make a disk-flower—or a triangle or square— 
with a yellow colour like the colour of a Kanikara flower. He edges it with a different colour. Herein he 
produces the yellow sign. He grasps the sign through three ways: even gazing, skills and the abandoning 
of wavering. The rest is as was fully taught before. 

The yellow kasina is finished. 423b23 


Red Kasina 


Q. What is “red kasina"? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. The thought [that is produced relying] on the red sign-this is called "red kasina." The 
development of it and unwavering dwelling of the mind in it-these are called "the development of it." 
The mind leaping into the red sign is its characteristic. The non-abandoning of the perception of red is 
its function. Undivided attention is its near cause. 

Q. What are its benefits? 

A. There are four distinctive benefits in the red kasina: (1) to attain at will to the liberation of the 
beautiful ; (2) to acquire the base of mastery of the red; (3) to change various things to the colour red; 
(4) to see the colour red everywhere. These are the distinct benefits. The other benefits are equal to 
those taught under the earth kasina. [423c] 

Q. How is its sign grasped? 

A. When taking up the red kasina [sign], one grasps the sign of red either in a prepared place or in a 
natural place. The experienced meditator grasps the sign in a natural place. He sees the sign everywhere: 
in red flowers, in red clothes or in red objects. He constantly sees it [before him], 
unpleasant, and promptly sees the arising of the counterpart sign of red. 423c05 

The beginner meditator is different. The beginner meditator grasps the sign in a prepared place, and 
is not able to do so in a non-prepared place. He practices the expedients [in the practice] of the fire 
kasina. 

On a cloth, board or wall, this meditator should make a disk-flower—or a triangle or square—with a 
red colour like that of the Bandhujivaka flower? or with bright red. He edges it with a different colour. 
Herein he produces the red sign. He grasps the sign through three ways: through even gazing, skills and 
the abandoning of wavering. The rest is as was fully taught before. 

The red kasina is finished. 


White Kasina 


Q. What is ^white kasina"? What is the practising of it? What are its characteristic, function and near 
cause? How is its sign grasped? 

A. The thought [that is produced relying] on the white sign—this is called “white kasina.” The 
development of it and unwavering dwelling of the mind in it—these are called “the development of it." 
The mind leaping into the white sign is its characteristic. The non-abandoning of the perception of 
white is its function. Undivided attention is its near cause. 

Q. What are its benefits? 

A. There are eight/^ distinctive benefits in the white kasina: (1) to attain to the liberation of the 
beautiful, (2) and the base of mastery of the white; (3) to overcome sloth and torpor, (4) dispel darkness, 
(5) produce light and (6) acquire the arising of the divine eye; [(7) to change things to the colour white]; 
(8) and to see the colour white everywhere. The other benefits are the same as those taught in the earth 


75 The herb Pentapetes phoenicea, the Scarlet Pentapetes or Noon Flower. 


Only seven are given. The missing seventh appears to be the ability to change things into the colour 
white This benefit is given with each of the other colour kasinas. Cf. Vism V.35. 
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kasina. 

Q. How is its sign grasped? 423c19 

A. When taking up the white kasina, one grasps the white sign either in a prepared or natural place. 
The experienced meditator grasps the sign in a natural place. He sees the sign everywhere: in white 
flowers, in white clothes, in white objects, in moonlight, in sunlight, in starlight or in a round mirror.., 
He constantly sees it before him, Whether pleasant or unpleasant, and promptly sees the arising of 
counterpart sign. 

The beginner meditator is different. The beginner meditator grasps the sign in a prepared place. He 
is not able to grasp it in a non-prepared place. He practices the expedients [in the practice] of the fire 
kasina. On a cloth, board or wall, this meditator should make a disk-flower—or a triangle or square—with 
a white colour like that of the morning star.’” He edges it with a different colour. Herein he produces 
the white sign. He grasps the sign through three ways: even gazing, skills and the abandoning of 
wavering. The rest is as was fully taught before. [424a] 

The white kasina is finished. 


Light Kasina 


Q. What is "light kasina”? What is the practising of it? What are its characteristic, function and near 
cause? How is its sign grasped? 

A. The thought that is produced relying on the sign of light—this is called "light kasina.” The 
development of it and unwavering dwelling of the mind in it-these are called "the development of it." 
The mind leaping into the sign of light is its characteristic. The non-abandoning of the perception of 
light is its function. Undivided attention is its near cause. 

Q. What are its benefits? 

A. They are equal to those of the white kasina. 

Q. How is its sign grasped? 

A. When taking up the light kasina, one grasps the sign of light in a prepared or in a natural place. 
The experienced meditator grasps the sign in a natural place. He sees the sign everywhere-in 
moonlight, sunlight, lamplight or in the light of gems. He constantly sees it before him, whether in 

nd promptly sees the appearance of the counterpart sign of light. 424a10 

The beginner meditator is different. The beginner meditator grasps the sign in a prepared place. He 
is not able to do so in a non-prepared place. He practices the expedients [in the practice] of the fire 
kasina. This meditator chooses a wall facing east or west. Siting down, he fills a bowl with water and 
places it in a sunlit place. From the sunlit water a disk of light rises and is reflected on the wall. Herein 
he sees the light sign. He grasps it in three ways: through even gazing, skills and the abandoning of 
wavering. The rest is as was fully taught before. 

The light kasina is finished. 


Space Kasina 


Q. What is "space kasina"? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. In the space kasina, there are two kinds: space separated from matter; space not separated from 
matter. The sign of the base of [boundless] space is "space separated from matter."** A well or hole [in a 
wall?” is “space not separated from matter." The development of it and unwavering dwelling of the 
mind in it—these are called “the development of it.” [424b] The mind leaping into the sign of space is its 
characteristic. The non-abandoning of the perception of space is its function. Undivided attention is its 
near cause. 


765 


Cf. D Il 111: Seyyatha pi nama osadhi-taraka odata odata-vanna odata-nidassana odata-nibhasa. 
766 « 


Space separated from matter" is the sphere of space of the immaterial attainment called "the sphere of 
infinite space" (akasanarncáyatana). See the discussion of "sphere of space," ?E A, in the explanation of the sphere of 
infinite space at po421a24. The separated space kasina is only mentioned twice by name in the Vim, i.e. 
^Y Bild ZE—7] A, at 0411b14 and 442a13. 

Cf. Patis-a 1 80: Akdasakasinan-ti paricchedákáso, tadàrammanarnca jhanam, kasinugghatimakdso, tadarammananca 
ākāsānañcāyatanam, and Patis-a | 128: Akdsakasinan-ti kasinugghatimakdso paricchedākāsakasiņañca. 

"KS simply had “opening” but Bapat (97, p. 59) has “as an hollow in a wall” in accordance with the 
Taisho edition, and this makes better sense. 
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Q. What are its benefits? 

A. There are two [distinctive] benefits: (1) In the space kasina, obstructions can not obstruct him, 
whether walls, ramparts, mountains and so on; his body goes unobstructed, freely; and (2) he becomes 
fearless. 

Q. How is its sign grasped? 

A. In the space kasina the sign of space is grasped in a prepared place or a natural place. The 
experienced meditator grasps the sign in a natural place. He sees the sign everywhere—in holes (in walls, 
etc), in [the space which is] between the frame of a window, in [the space which is] between the 
branches of trees. He constantly sees it [before him], whether in pleasure or in pain, and he promptly 
sees the appearance (paccupatthana) of the counterpart sign of space. 424b08 

The beginner meditator is different. The beginner meditator grasps the sign in a prepared place; he 
is not able to do so in a non-prepared place. The meditator makes a circular opening lin a wall] inside a 
building or outside a building-a place where there are no obstructions-and, herein he produces the 
sign of space. Through three ways he grasps the space sign: through even gazing, skills and the 
abandoning of wavering. In this space kasina, the four and the five jhànas are produced. The rest is as 
was fully taught before. 

The space kasina is finished. 


Consciousness Kasina 


Q. What is “consciousness kasina"? 

A. It is said to be the attainment of the base of boundless consciousness. This is called 
"consciousness kasina." The rest is as was fully taught before. 

The ten kasinas are finished. 


Miscellaneous Topics on the Kasinas 


Q. What are the miscellaneous topics on these kasinas? 

A. If one acquires facility in attending to one sign, all other signs follow. If one acquires facility in 
the first jhàna through one kasina object, one can take on the other kasinas and is able to produce the 
second jhàna. In the same way, if one acquires facility in the second jhàna, one is able to produce the 
third jhàna. If one acquires facility in the third jhàna, one is able to produce the fourth jhàna. 

Q. Which are the most excellent of all kasinas? 424b19 

A. The four colour kasinas are the most excellent, because through them one accomplishes the 
liberations (vimokkha) and attains the bases of mastery (abhibhayatana). The white kasina is the most 
excellent, because it illumines and because facility of mind is acquired. 424b22 

Here, [the meditator] establishes and produces the eight kasinas and the eight concentrations, in 
sixteen ways: 

(1) Wherever he wishes and (2) whichever he wishes (3) whenever he wishes, (4) without 
obstruction, (5) in ascending order, (6) in descending order, and (7) in ascending and descending order, 
(8) by increasing each one (9) by increasing both together, (10) limiting [towards] the centre, (11) by 
limiting the [jhana-] factors, (12) by limiting the objects, (13) by limiting the factors and the objects, (14) 
by factors both together, (15) by objects both together, (16) by factors and the objects both together. 

(1) “Wherever he wishes": whether in the village or forest, wherever he wishes he enters upon [a 
concentration attainment] (samapajjati). 

(2) "Whichever he wishes": whichever jhàna he wishes, he enters upon that jhàna-concentration. 

(3) "Whenever he wishes": at whatever time he wishes, he enters upon [a concentration attainment] 
and he enters upon it for as much time [as he wishes]? [424c] 

(5) “In ascending order": entering upon concentration in the first jhana, he in order [ascends the 
jhanas] until the base of neither-perception-nor-non-perception."? 


755 The Chinese text appears to be corrupt and deficient in several places in the following explanations. Cf. the 


parallel at Vism XII.2-7. 

79 Cf. Patis 1 99-100: Pathamam jhanam yatthicchakam yadicchakam yávaticchakam avajjati; .. samdpajjati; ... 
adhitthati; ... vuttháti; ... paccavekkhati; paccavekkhanaya dandhayitattam natthiti paccavekkhanavasi. 

“Without obstruction” is not explained; perhaps because the meaning is obvious. 

7? Cf. D II 156 Atha kho Bhagava pathamajjhanam samapajji. Pathamajjhana vutthahitva dutiyajjhanam samapajji. ... 
Tatiyajjhànà vutthahitvà catutthajjhanam samapajji. Cf. Vism XII. 374: Pathamajjhanato pana patthaya patipátiyà yava 
nevasannanasannayatanam, tava punappunam samapajjanam jhananulomam nama. Nevasannànásanndyatano patthaya 
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(6) “In descending order”: [starting] from the base of neither-perception-nor-non-perception, he in 
order [descends the jhanas] until the first jhana. 

(7) “In ascending and descending order": he surpasses [jhanas] on ascending and on descending. 
From the first jhana, he enters upon the third jhana . From the third jhana, he enters upon the second 
jhana, and from the second jhana, he enters upon the fourth jhana. And so on until he enters upon the 
concentration of the base of neither-perception-nor-non-perception. 

(8) “By increasing each one”: through entering upon the fourth jhana in order, he ascends or 
descends. 

(9) “By increasing both together (ubhaya, sahita)”: he enters upon the fourth jhàna. From this [he 
enters upon the base of] space, and [then] enters upon the third jhàna. Thus there are two kinds of 
entering upon concentration." 

(10) “By limiting [towards] the centre": He enters upon the first jhàna. From this he enters upon the 
base of neither-perception-nor-non-perception. From this he enters upon the second jhàna, and 
therefrom enters upon the base of nothingness. Entering upon and attaining thus, he can accomplish 
the base of boundless space. 

(11) “By limiting the [jhana-] factors": He enters upon the concentration of one jhàna on the eight 
kasinas. 

(12) “By limiting the objects": He enters upon the eight concentrations on two” kasinas. 

“By limiting the factors and the objects”: [He enters upon] two concentrations, on [one] kasina. 
14) “By the factors both together": on two kasinas, he enters upon two pairs of jhanas.”” 

15) “By the objects both together": on two pairs of kasinas, he enters upon two jhanas. 

16) “By the factors and the objects both together": this consists of the [preceding] two sentences. 
The miscellaneous topics are finished. 424c14 


( 
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Ten Perceptions of the Foul 


1. Perception of the bloated 


Q. What is the “perception of the bloated”? What is the practising of it? What are its characteristic, 
function and near cause? What are its benefits? How is its sign grasped? 

A. “The perception of the bloated”: a corpse that is swollen everywhere like a loathsome bag full of 
stinking filth—this is called “the bloated.""* 

The awareness (sampajanna) of the sign of the bloated—this is called “perception of the bloated.” 
The development of that perception and the unwavering dwelling of the mind in it—these are called 
"the development of it." The retaining” of the sign of the bloated is its characteristic. Disenchantment 


yava pathamajjhanam, tava punappunam samapajjanam jhanapatilomam nama. Pathamajjhanato patthaya yàva 
nevasannanasannayatanam, nevasanna-nasannayayatano patthaya yava pathamajjhanan’ti evam anulomapatilomavasena 
punappunam samapajjanam jhananulomapatilomam nama. 

™ This is what the Chinese text, which appears to be corrupt here like elsewhere in this explanation of these 
skills, literally has. 


7? Several editions given in the footnote in the Taisho edition have “two,” —, instead of Taishó's “three,” =. 


un 


Lit. “enters two and two jhanas,” A — fü. Perhaps “enters two [times] the second jhàna"? Two editions 


un 


given in the footnote in Taisho have 77, "factor" instead of ##, jhana. 


i Cf. a. A III 323-24; M 1 58; D II 295: Puna ca param bhikkhave bhikkhu seyyatha pi passeyya sariram sivatikaya 
chadditam .. uddhumatakam..so imam eva kayam upasamharati: Ayam pi kho kayo evam-dhammo evam-bhavi etam 
anatito ti. 

75 Or “contemplating,” upadhárand. The text has PER, “contemplating” used for anupassaná and the like, here, 
but in the other nine asubhasanna it instead has %}¥, "retaining" or “upholding,” upadharana, which can have both 
the senses of contemplating and holding in mind. 

Vism-mht | 207 (Be): Sadhukam upadharetabbanceva vavatthapetabbanca ti sakkaccam satiya sallakkhetabbanceva 
pannaya nicchetabbanca. Sati hi dharand ti nidditthà, dharanancettha sallakkhanam. Panna pavicayo ti nidditthà, pavicayo 
cettha nicchayoti. Atha và upadharetabbanti satipubbangamaya pannaya upalakkhetabbam. Na hi kadaci satirahita panna 
atthi. Vavatthapetabbanti pannapubbangamáya satiya nicchinitabbam. Pannasahita eva hi sati idhadhippeta, na 
tabbirahità. Patis-a Ill 553 (on Patis II 38): Nilasannam patilabhati ti tasmim nilanimitte nilamitisannam patilabhati. 
Suggahitam karoti ti pariktammabhümiyam sutthu uggahitam karoti. Sipadharitam upadharetiti upacarabhümiyam sutthu 
upadharitam katva upadhareti. Svavatthitam avatthapeti ti appanabhimiyam sutthu nicchitam nicchinati. Vavatthapeti ti 
pi patho. Ajjhattanhi nilaparikammam karonto kese va pitte và akkhitarakayam và karoti. Cf. Patis-a 1 15, Nidd-a | 121: 
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(nibbida) connected with the perception of the bloated is its function. Attending to malodour and 
foulness are its near cause. 

Q. What are its benefits? 

A. Nine are the benefits of the perception of the bloated: (1) A man is able to gain mindfulness of 
the body (kayagatasati); (2) he is able to gain the perception of impermanence and (3) the perception of 
death; (4) he has great disenchantment (nibbida-bahula); (5) he overcomes sensual desire (kamaraga); (6) 
he abandons the vanity of (a beautiful physical) form (rüpa-mada);"^ (7) he abandons vanity of health 
(arogya-mada); (8) he is destined to a good destination (sugati); and (9) is destined to the deathless 
(amataparayana). 424c23 

Q. How is its sign grasped? "7 

A. The beginner meditator who is grasping the sign of the bloated and the foul, goes without a 
companion to the place of foul corpses, with mindfulness that is unshaken and unmuddled, with his 
faculties drawn in and his mind not going outside. Avoiding contrary winds, he remains there, standing 
or sitting, facing the sign of the foul, and not too far from it nor too near to it. And if there is a rock, an 
ant-hill, tree, bush or a creeper near the sign of the foul, for the purpose of making [the sign of the foul 
with] signs and objects the meditator considers: “This is a rock; this is the sign of the foul. This the sign 
of the foul; this is a rock"? And so also with the ant-hill, etc[425a] 

Having made [it with] signs and objects, he should define the sign of the bloated and the foul 
according to the state of its intrinsic nature (sabhavabhava) in ten ways: (1) by colour, (2) shape, (3) 
direction, (4) location, (5) limitation, (6) joints, (7) cavities, (8) low place, (9) high place, and (10) entirely. 

(1) “By colour”: If [the skin is] black he defines it as black; if it is neither black nor white he 
contemplates it as neither black nor white; if white, he contemplates it as white; and if it is fishy skin, 
he contemplates it as fishy skin." 425a06 

(2) "By shape" (santhana): [he does not define] whether it has a female shape or a male shape, [but] 
he defines it as is young or full-grown or old. If long, he contemplates it as long; if short, as short; if fat, 
as fat; if small, as small. 

(3) "By direction" He defines thus, "In this direction the head is cast; in this, the hands; in this, the 


Upadharanam và, kusalanam dhammanam patitthanavasena adharabhavo ti attho. 

76 Sn-a | 250: Svayamevamvidho káyo yada dyuusmavinhandpagamena mato vatabharitabhasta viya uddhumatako 
vannaparibhedena vinilako susanasmim niratthamva kalingaram chadditatta apaviddho seti, atha na danissa puna 
utthanam bhavissati ti ekamsatoyeva anapekkha honti natayo. Tattha matoti aniccatam dasseti, setiti nirihakattam. 
Tadubhayena ca jivitabalamadappahane niyojeti. Uddhumatoti santhanavipattim dasseti, vinilakoti chaviragavipattim. 
Tadubhayena ca rüpamadappahàne vannapokkharatam paticca manappahane ca niyojeti. Cf. Sn-a | 242: Abhirüpanandà 
abhirüpà eva ahosi dassaniyà pásádikà, tenevassa abhirtipanandati namamakamsu. Janapadakalyani nandapi rüpena 
attand sadisam na passati. Ta ubhopi rupamadamatta ... A | 146: Tayome, bhikkhave, mada. Katame tayo? Yobbanamado, 
árogyamado, jivitamado. J V 100: Madati, mahārāja, arogyayobbanajivitamadasankhata tividha mada pamado nama jayati. 

7" A parallel of the following passage is quoted at Vism VI.19-22 giving the source as the “commentaries.” 

Vism VI.19-20: Atthakathdsu vuttena vidhinà gantabbam, vuttanhetam: Uddhumatakam asubhanimittam ugganhanto 
eko adutiyo gacchati upatthitaya satiya asammutthaya antogatehi indriyehi abahigatena mdnasena gatagatamaggam 
paccavekkhamano. Yasmim padese uddhumatakam asubhanimittam nikkhittam hoti, tasmim padese pasanam va 
vammikam và rukkham và gaccham và latam và sanimittam karoti, sarammanam karoti. Sanimittam katvà sarammanam 
katva uddhumatakam asubhanimittam sabhavabhavato upalakkheti, vannatopi lingatopi santhanatopi disatopi okdsatopi 
paricchedatopi sandhito vivarato ninnato thalato samantato. So tam nimittam suggahitam karoti, sipadharitam 
upadhareti, suvavatthitam vavatthapeti. So tam nimittam suggahitam katvà stpadharitam upadharetva suvavatthitam 
vavatthapetva eko adutiyo gacchati ... paccavekkhamano. 

"m Cf. Vism VI.19 (see previous fn), of which Nanamoli’s translation is: “In the place where the bloated sign 
of foulness has been left he notes any stone or ant-hill or tree or bush or creeper there each with its particular sign 
and in relation to the object.” Cf. the explanation of this at Vism VI.28-34. Cf. Vism-mht | 104 (Be, § 109): Sanimittam 


saddhim pásánádim samanarammanam karoti, saha và árammanam karoti, ekarammanam viya ubhayam árammanam 
karoti, ekajjham viya ca aparaparam sallakkhento pasanadim, asubhanimittancati dvayam arammanam karotiti attho. 

a See Vism VI.36: kálassa và odátassa và manguracchavino và : “... of someone having black, white, or brown- 
yellow skin." Cf. Nidd-a | 30: Tattha yddiso ti lingavasena yadiso và tàdiso và hotu, digho và rasso và kalo và odáto và 
manguracchavi và kiso và thülo và ti attho. M Il 40: dighà và rassa và majjhima va kali va sama và manguracchavi vati... 
Cf. S-a II 560. The Chinese text has £z "malodourous skin." but because we deal with colour here this is obviously 
wrong. It is likely a mistranslation of mangura-cchavino. Because a mangura is a kind of fish (see M-a II 290: 
Manguracchaviti manguramacchacchavi) this could be the reason why “malodorous” was chosen. 
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legs; in this, the back; in this, the abdomen; in this direction | sit; in that direction is the sign of the 
foul.” 

(4) “By location”: He defines thus, ‘In this location the hands are cast; in this, the legs; in this, the 
head; in this location | sit; in that location is the sign of the foul.’ 

(5) “By limitation”: He defines [the body] from head to foot, from below up to the head-hair, and 
edged by the skin, as a mass of excrement. 425a14 

(6) “By the joints”: He defines thus, ‘There are six joints in the two hands, six joints in the two legs, 
and there is one joint at the waist and one in the neck." These are called “the fourteen great joints.” 

(7) *By the cavities": He defines whether the mouth is open or closed, and whether the eyes are 
open or closed. He defines the cavities between the arms and between the legs? 

(8-9) "By low and high place": He defines where the sign of the foul is located, whether in a low 
place or in a high place; and again, he defines thus: “I am in a lower place, the sign of the foul is in a 
higher place," or, “The sign of the foul is in a lower place, | am in a higher place." 

(10) “Entirely (samanta)": He defines at a distance of two or three fathoms"" from the sign, because 
he does not grasp the sign by being too near it or too far from it. The meditator, thus rightly defining it 
entirely, sees the sign [thinking], “Sadhu! Sadhu!” (“Good, Good") Thus he retains [the sign in his mind] 
through defining well. 425a23 

The meditator, having grasped the sign well, having retained it well and defined it well," goes back 
the way he came, alone, without a companion, with mindfulness unshaken and unmuddled, with his 
faculties drawn in and his mind not going outside, and reflecting on the path of going and coming 
Whether he walks or sits, his mind constantly retains the sign of the foul.” 

Q. What is the purpose of (kimattha) going without a companion? 

A. It is for acquiring seclusion of body (kaya-viveka or -upasama). 

"Unshaken mindfulness": "Owing to unmuddledness, owing to the faculties being drawn in, the 
mind does not go outside." 

Q. What is the purpose of going back the way he came? 

A. It is for acquiring seclusion of body (kaya-viveka or -upasama, calm). 

Q. What is the purpose of avoiding contrary winds? 

A. It is for avoiding the stench. 

Q. What is the purpose of grasping [the sign] sitting neither too far nor too near [the sign]? [425b] 

A. If he grasps it too far, he excludes the sign. If he grasps too near, he cannot get disenchantment 
(nibbida) for it, not seeing its intrinsic nature. If he does not see its intrinsic nature, the sign does not 
arise. Therefore, he grasps from neither too far nor from too near. 

Q. What is the purpose of characterizing (upalakkhana) the surrounding signs? 

A. It is for non-delusion.^? 

"Non-delusion": When a meditator goes to a secluded place and sees the sign of the foul as if it 
were [rising up and standing] in front of him, his mind gives rise to fear. The meditator, if the corpse 
rises up to pursue him, does not rise up [himself too], but considers the surrounding signs that he has 
already known, recollected, contemplated, retained [in mind] and defined. His attending to the 
surrounding signs in this way is called "non-delusion." 

Q. What is the purpose of grasping the sign in ten kinds of ways? 

A. It is for fastening the mind."* 

Q. What is the purpose of reflecting on the path of going and coming? 


8 
i 3 


780 AF AARAIRAYL 7. The characters £ and fil can also mean “hands and feet.” 

781 This corresponds to the two methods given at Vism VI.47-48. 

7? zx. CJKV-English Dictionary: “the distance measured by the two arms extended—eight Chinese feet.” 

75 See Vism-mht | 207 and Patis-a Ill 553 in note @@@. The Chinese has 62%. The characters H% are 
elsewhere used for adhitthati, suggesting that the original text probably had the reading svavatthitam avatthapeti of 
Patis-a III 553, which the translator interpreted as svadhitthitam adhitthati of A 1V.418, etc. 

m Cf. Vism VI.20-21: So tam nimittam suggahitam katvà stipadharitam upadharetva suvavatthitam vavatthapetva 
eko adutiyo gacchati upatthitaya satiya asammutthaya antogatehi indriyehi abahigatena mdnasena gatagatamaggam 
paccavekkhamano. So cankamantopi tabbhagiyanneva cankamam adhitthati. Nisidantopi tabbhagiyanneva àsanam 
pannapeti. 

75 Vism VI.21: Samanta nimittupalakkhana kimatthiya kimanisamsati? Samanta nimittupalakkhanà asammohattha 
asammohdanisamsa. 

75 ism  VL2t  Ekádasavidhena nimittaggaho — kimatthiyo — kimánisamsoti? Ekddasavidhena — nimittaggáho 
upanibandhanattho upanibandhanànisamso. 
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A. It is for proceeding along the track." 425b09 

“Proceeding along the track”: When a meditator enters a secluded place, his mind is sometimes 
wavering. When, because of not constantly contemplating it, the sign of the foul does not arise, the 
meditator, composing his whole mind, should reflect? on the path of going and coming; should reflect 
on the place of meditation; should reflect on the surrounding signs; should reflect on the ten ways of 
grasping the sign. Thus reflecting repeatedly, the meditator again arouses the sign as if he were seeing it 
with his eyes. This is “proceeding along the track.” 

When the beginner meditator accomplishes the perception of a treasure? regarding this corpse, he 
rejoices and retains it,in mind. 425b15 Constantly developing it, the hindrances are suspended and the 
jhana factors manifest. Secluded from sensual pleasures and unwholesome states, he enters upon the 
first jhana which is with thinking and exploring, born of seclusion and with rapture and happiness and 
[attains fixedness on] the sign of the foul. 

Q. Why is only the first jhana produced through the foul meditation subject and not the other 
jhanas? 

A. Because this meditation subject does not give rise to [just] exploring, and because it is tied to the 
base (vatthu), thinking and exploring constantly follow [the object].”° [Only] when [both] thinking and 
exploring are persistingly present, its sign manifests. [Only] when not separating from [both] thinking 
and exploring, the mind gains fixedness (appaná). Therefore, the first jhàna is produced and not any 
other. 425b21 

Again, it is said that through considering the manifold aspects (akara) of colour, shape, etc, of this 
sign of the foul, it causes the arising [of just the first jhanal. 

"Considering the aspects": The object (arammana) of thinking and exploring can not bear seclusion 
from the thinking and exploring as the considering of the aspects. Therefore, only the first jhàna is 
developed and not the other jhànas. 

Again, it is said that this sign of the foul is a repulsive (patikküla) object. On a repulsive object one 
can not raise the mind [to a higher jhana]. In a foul place, the mind, depending on rapture and 
happiness, abandons [the hindrances] through the application (payoga) of thinking and exploring. 
Through the strength of the application of thinking and exploring there is development that depends on 
malodour and the like. Therefore, only the first jhàna is developed and not any other. 

Q. How do rapture and happiness arise on an repulsive object? 

A. The repulsive object is not the [direct] cause for the arising of rapture and happiness. Rapture and 
happiness arise due to well abandoning the heat of the hindrances through developing the mind with 
facility. 

The rest is as was fully taught above. [425c] 

The perception of the bloated is finished. 


2. Perception of the livid 


Q. What is "the livid"? What is the practising of it? What are its characteristic, function and near cause? 
What are its benefits? How is its sign grasped? 
A. When dead one, two or three nights, the body becomes the sign of the livid (i.e., black-and-blue). 


77 wWism  VI2t Gatügatamaggapaccavekkhanà — kimatthiyà ^ kimánisamsáti? ^ Gatágatamaggapaccavekkhanà 


vithisampatipadanattha vithisampatipadananisamsa. 

EKE (Vim 425b09), lit. "giving rise to order/process method." uppadeti/pavattati anukkama/kama/prakama 
dhamma/patipada. This corresponds to vithi-sampatipadana at Vism VI.21, which Nm translates as “keeping [the mind] 
on the track.” Cf. Vism-mht 201: Vithisampatipadanatthà ti kammatthanavithiya sammadeva patipddanattha. Vism 
VI.59/p.187: sã kammatthanavithiyà sampatipadanattha ti Vism VI.63/p.188: Kammatthanam purimākāreneva vithim 
patipajjati. 

75 di Given the "parallel" at Vism VI.63 this could mean paccavekkhati, but it could also mean “define,” 
vavatthapeti, as further above, or anupassati, contemplates, as in the preceding clause. 

799 Le. the sign arises dependent upon the bloated corpse. Cf. Vism VI.22/p.181: So anisamsadassavi ratanasanni hutva 
cittikaram | upatthapetvà sampiydyamáno tasmim  àrammane cittam upanibandhati addha imaya_patipadaya 
jaramaranamha parimuccissami ti. So vivicceva kamehi .. pathamam jhanam upasampajja viharati. Cf. Vism 
VI.64ff/pp.188-89. 

It is hard to make sense of this passage. Vism VI.86 states that, owing to the weakness of the foul object, 
the force of applied thought is needed to keep the mind unified and that therefore only the first jhàna can be 
obtained. 


Following the arising [of the sign] it is like it is coloured blue”'—this is the livid. 

The awareness of the sign of the livid—this is called “perception of the livid.””” 

The unwavering dwelling of the mind [on the sign] is the practice of it. The retaining [in mind] 
(upadharana) of the blue sign is its characteristic. Disenchantment (nibbida) is its function. Attending to 
the repulsive (patiküla) is its near cause. Its benefits are equal to those of the bloated. The grasping of 
the sign is as was fully taught above. 

The perception of the livid is finished. 425c07 


3. Perception of the festering 


Q. What is "the festering"? What is the practising of it? What are its characteristic, function and near 
cause? What are its benefits? How is its sign grasped? 

A. "Festering": When dead two or three nights, the body festers and pus exudes from it like curdled 
milk that is poured—this is the festering of the body. The awareness of the sign of the festering—this is 
called “perception of the festering."? 

The unwavering dwelling of the mind [on the sign] is the practice of it. The retaining of the 
festering sign is its characteristic. Disenchantment is its function. Attending to the repulsive is its near 
cause. Its benefits are equal to those of the bloated. The way of grasping the sign is as was fully taught 
above. 

The perception of the festering is finished. 


4. Perception of the chopped off and scattered 


Q. What is the "chopped off and scattered"? What is the practising of it? What are its characteristic, 
function and near cause? How is its sign grasped? 

A. “Chopped off and scattered" (vicchiddaka-vikkhittaka)?" is body parts chopped off by a sword and 
separated” Again, it is also said that it is a scattered (vikkhittaka)"" corpse. This is called “chopped off 
and scattered." 

The awareness of the sign of the chopped off and scattered—this is called "perception of the 
chopped off and scattered." 

The unwavering dwelling of the mind [on the sign] is the practice of it. The retaining of the sign of 
the chopped off and scattered is its characteristic. Disenchantment is its function. Attending to the foul 
is its near cause. Its benefits are equal to those of the bloated. 

Q. How is its sign grasped? 

A. He establishes the “slice, slice" perception in two ears or two fingers [or other separated body 
parts] and establishes the sign of the chopped off and scattered. The sign thus grasped appears with one 
or two [inches] ?? of space intervening. The rest is as was fully taught above. 

The perception of the chopped off and scattered is finished. 425c22 


5. Perception of the gnawed 


Q. What is the meaning of "the gnawed"? What is the practising of it? What are its characteristic, 
function and near cause? What are its benefits? How is its sign grasped? 
A. “The gnawed” (vikkhayitaka): a corpse which crows, jackdaws, brown kites, owls, eagles, vultures, 


79! ARAE. Lit. “It is like that which is blue coloured/stained-colour following/after birth/arising.” This 
seems to refer to the colour of the grasping sign. Or perhaps—because in same sections in the other asubha 
perceptions a simile is given after “it is like..."—it refers to an afterbirth (placenta), which has a bluish colour. 

a Cf. A III 323-4; M 158, D II 295: Puna ca param bhikkhave bhikkhu seyyatha pi passeyya sariram sivathikaya 
chadditam ... vinilakam ... so imam eva kayam upasamharati: ‘Ayam pi kho kayo evam-dhammo ....’ 

idi Cf. M Ill 91: .. bhikkhu seyyatha pi passeyya sariram sivathikaya chadditam .. uddhumatakam vinilakam 
vipubbakajatam; so imam eva kayam upasamharati: .... 

794 While the Vism only has vicchiddaka, the Vim has what corresponds to vicchiddaka-vikkhittaka, tht HEA. 

795 Or “scattered” Peti. 

79 Or “rejected,” fif. 

dd Cf. S V 131: Vicchiddakasanna bhikkhave bhavita bahulikatà mahato phāsuvihārāya samvattati. 

RB notes that the sentence makes little sense in the Chinese text and seems to be based on the partly 
similar one from the following perception of the dismembered. Cf. Vism VI.72 & 75. 
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wild boars, dogs, jackals, wolves, tigers or leopards have gnawed-this is called *gnawed."?? The 
awareness of the sign of the gnawed-this is “[the perception of] the gnawed.” 

The unwavering dwelling of the mind [on the sign]-this is called “the practising of it.” The retaining 
of the sign of the gnawed is its characteristic. Disenchantment is its function. Attending to the foul is its 
near cause. Its benefits are equal to those of the bloated. The rest is as was fully taught above. 

The perception of the gnawed is finished. 


6. Perception of the scattered 


Q. What is the meaning of “the scattered”? What is the practising of it? What are its characteristic, 
function and near cause? What are its benefits? [426a] How is its sign grasped? 

A. "The scattered (vikkhittaka): Hands and feet [and other body parts] scattered everywhere-this is 
called “scattered.” The awareness of the sign of the scattered—this is called "perception of the 
dismembered.” 

The unwavering dwelling of the mind [on the sign]-this is called “the practising of it.” The retaining 
of the sign of the scattered is its characteristic. Disenchantment is its function. Attending to the foul is 
its near cause. Its benefits are equal to those of the bloated. 

Q. How is its sign grasped? 426a05 

A. All the [scattered] limbs are assembled in one place. The limbs are placed with the joints of the 
limbs about two inches apart from each other. Having placed them thus, establishing the perception of 
the scattered, one grasps the sign. The rest is as was fully taught above. 

The perception of the scattered is finished. 


7. Perception of the slain and scattered 


Q. What is the meaning of "the slain and scattered"? What is the practising of it? What are its 
characteristic, function and near cause? What are its benefits? How is its sign grasped? 

A. "The slain and the scattered" (hatavikkhittaka): the corpses of those slain by stick, sword or arrow 
scattered everywhere-these are called “slain and scattered.” The awareness of the sign of the slain and 
scattered—this is called "perception of the slain and scattered." 

The unwavering dwelling of the mind [on the sign] is the practice of it. The retaining of the sign of 
the slain and scattered is its characteristic. Disenchantment is its function. Attending to the foul is its 
near cause. Its benefits are equal to those of the bloated. 

Q. How is its sign grasped? A. This is as was fully taught above. 426213 

The perception of the slain and scattered is finished. 


8. Perception of the blood-smeared 


Q. What is the meaning of "the blood-smeared"? What is practising of it? What are its characteristic, 
function and near cause? What are its benefits? How is its sign grasped? 

A. "Blood-smeared": a corpse smeared by bleeding [from the wounds of] severed hands, feet and 
limbs—this is called "the blood-smeared." ^^ 

The awareness of the sign of the blood-smeared-this is called "perception of the blood-smeared." 

The unwavering dwelling of the mind [on the sign] is the practice of it. The retaining of the blood- 
smeared sign is its characteristic. Disenchantment is its function. Attending to the foul is its near cause. 
Its benefits are equal to those of the bloated. 
Q. How is its sign grasped? A. This was fully taught above. 

The perception of the blood-stained is finished. 


79 Qf A IIl 324, M 158, D II 295: .. kakehi và khajjamánam kulalehi và khajjamanam gijjhehi và khajjamánam 


supanehi và khajjamanam sigàlehi và khajjamanam vividhehi và panakajatehi khajjamanam, ... 

dos Cf. A Ill 324; M I 58; D II 296-7: .. atthikani apagata-sambandhanani disá-vidisásu vikkhittani annena 
hatthatthikam aññena — pádatthikam annena janghatthikam | antena uratthikam aññena katatthikam annena 
pitthikantakam annena sisakataham.... 

om Cf. A III 324; M 158; D II 296: ... sariram sivathikaya chadditam atthi-samkhalikam sa-mamsa-lohitam naharu- 
sambandham ... 
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9. Perception of the maggot-infested 


Q. What is the “maggot-infested”? What is the practising of it? What are its characteristic, function and 
near cause? What are its benefits? How is its sign grasped? 

A. “Maggot-infested” (pulavaka):°” Many maggots are born and fill that body. The mass of maggots 
is like a [mass of] pure white pearls—this is called “maggot-infested.” 426a22 The awareness of the sign of 
the maggot-infested—this is called "perception of the maggot-infested.”*” 

The unwavering dwelling of the mind [on the sign] is the practice of it. The retaining of the sign of 
the maggot-infested is its characteristic. Disenchantment is its function. Attending to the foul is its near 
cause. Its benefits are equal to those of the bloated. 

Q. How is its sign grasped? A. This is as was fully taught above. 

The perception of the maggot-infested is finished. 


10. Perception of the skeleton 


Q. What is "skeleton"? What is the practising of it? What are its characteristic, function and near cause? 
What are its benefits? How is its sign grasped? 426a27 

"Skeleton" means [bones] hooked, chained and linked together, or bound with flesh, blood, sinews 
and veins, or without flesh and blood but tied by sinews, or without flesh and blood [and sinews] is 
called "skeleton."^* The awareness of the sign of the skeleton—this is called “perception of the skeleton." 

The unwavering dwelling of the mind [on the sign] is the practice of it. [426b] The retaining of the 
sign of the skeleton is its characteristic. Disenchantment is its function. Attending to the foul is its near 
cause. Its benefits are equal to those of the perception of the bloated. 

Q. How is its sign grasped? 

A. This is as was fully taught above. 

The perception of the skeleton is finished. 


Miscellaneous Topics on Foulness 


Q. What are the miscellaneous topics on foulness? 

A. The beginner meditator who is affected by strong defilements should not grasp the sign in [a 
body] which is not of the same kind. "Not of the same kind" means: "Like the body of a woman to a 
mam" 

Someone with a foul occupation" should not attend to a sign of the foul. Why? Because he, owing 
to the constant observation of [foul] objects, does not become disenchanted [towards them]. 

In the bodies of animals the sign of the foul does not arise." 

If one causes the arising of the [learning] sign in one bone with facility, [then one does so] in the 
[whole] collection of bones too. 

Again, if the sign of the foul arises through colour, one should contemplate by way of the (colour) 
kasinas. If it arises through emptiness,"? one should contemplate by way of the elements. If [the sign of] 
the foul arises through the foul, one should meditate on the foul.*? 

Q. Why are there ten foulnesses and neither more nor less? 426b10 


ER lit. “maggot-stinking.” 

303 A Il 17; A V 106, 310: Puluvakasaññā. Also S V 131: Pulavakasaññā bhikkhave bhāvitā bahulīkatā mahato 
phasuviharaya samvattati. 

e Cf. A III 324; M 1 58; D II 296: Atthi-samkhalikam apagata-mamsa-lohitam naharu-sambandham... 

°° Vism VI.1: Tattha visabhágarüpam ápáthamágacchati, tadeva và sariram visabhagam hoti. Purisassa hi itthisariram 
itthiya ca purisasariram visabhagam, ... 

°° | e. an occupation such as a butcher, cemetary worker or surgeon which involves foul objects. 

350 — ZKit$fB8, which does not make sense. The text should read KERFA. 

um EKS "One causes the arising of the sign in one bone and grasps the sign in the bone with facility." RB: "In 
the text (Vim 426b9) fn. 3 states that most other editions of the Chinese canon have not 'grasp' but rather 
‘collection, aggregation,’ a rather similar character. This yields the more coherent reading." Cf. Vism VI.80, where it 
is said that the perception of the skeleton can also be developed on a single bone. 

59? Cf, Vim 433a05. See fn. @@@. 

id This means that if the colour aspect appears prominently, then one should develop that as a colour 
kasina. Similarly, if the aspect of an element becomes clear, then one should develop the appropriate element. Cf. 
Vibh-a 251f. 


18 


A. Because the faults of the body are of ten kinds and because there are ten kinds of perception 
owing to ten kinds of persons. 

A person who has greed [for physical shape (santhana)]*" should develop the perception of the 
bloated. A person who has greed for (physical) colour (vanna) should develop the perception of the livid. 
A person who has greed for (physical) beauty" should develop the perception of the festering. The 
others should be understood in the same way. 426b13 

Again, the sign of the foul is not easy to obtain. Because all signs of the foul overcome greed, 
whenever a person with a greed temperament obtains its sign, he should grasp it. 

Therefore it is said that all the foulnesses become the ten kinds of perceptions of the foul [in 
accordance with the ten kinds of greed temperament]? 

Q. Why are these [perceptions] not increased? 

A. When someone wishes to become dispassionate towards sense-pleasures"" he produces the 
perception of the intrinsic nature of the body. Why? Because, if he has the perception of the intrinsic 
nature of the body, in that perception he quickly obtains dispassion and the counterpart sign. If the 
perception of the foul is increased, the perception of [the intrinsic nature of] the body will be lost. If he 
loses the perception of [the intrinsic nature of] the body, he will not be able to obtain dispassion quickly. 
Therefore, he should not increase. 

Again, it is also said that if one obtains dispassion [towards sense pleasures] (vitarága), one may 
increase it for the sake of developing the exalted mind (mahaggata-citta). As is said in the Abhidhamma: 
“Secluded from sense-pleasures, etc., he dwells having entered upon the first jhàna on [the sign of] the 
bloated and there arises an immeasurable object.”*” And as the great Singalapita said in this verse: 


*' The specific object of greed is missing from the Chinese. It has been supplied in brackets from the parallel at 


Vism VI.85: uddhumatakam sarirasanthanavipattippakdsanato santhánarágino sappayam. The sixth benefit of the 
perception of the bloated given above is the abandoning of the vanity of (a beautiful physical) form (rüpa-mada). 

*" Or “cleanness,” The Chinese character ;# means “purity,” “cleanness,” “beauty.” Its antonym is "foul" 4533. The 
Vism parallel states that the perception of festering is suitable for one who is greedy about nice smells of the body. 
Vism — VL85: | Vipubbakam káyavanapatibaddhassa = duggandhabhávassa ^ pakásanato ^ malagandhdadivasena 
samutthapitasariragandharagino sappayam. 

55 ELK AS, lit. "therefore it is said that all foulnesses becomes (/is for) the tenfold 
perception of the foul.” 

This and the preceding passage is related to Vism VI.83-85: Etesu hi yattha katthaci adhigatajjhano 
suvikkhambhitaragatta  vitarágo  viya nilloluppacáro hoti. Evam  santepi yvayam  asubhappabhedo  vutto, so 
sarirasabhavappattivasena ca ragacaritabhedavasena cáti veditabbo. Chavasariram hi patikkulabhavam àpajjamanam 
uddhumatakasabhavappattam vā siya, vinilakadinam và annatarasabhavappattam. Iti yádisam yādisam sakkā hoti 
laddhum, tādise — tádise ^ uddhumütakapatikkülam ^ vinilakapatikkülanti evam — nimittam — ganhitabbameváti 
sarirasabhàvappattivasena — dasadhà — asubhappabhedo — vuttoti ^ veditabbo. ^ Visesato cettha uddhumatakam 
sarirasanthanavipattippakdsanato santhanaragino sappayam. Vinilakam chaviragavipattippakásanato sariravannarágino 
sappayam.  ..  Atthikam  sariratthinam — patikkülabhavappakásanato | dantasampattirágino | sappáyanti Evam 
ragacaritabhedavasenapi dasadhà asubhappabhedo vuttoti veditabbo. 

It is strange that only the first three of the ten types of greed temperament according to the ten types of 
perception of the foul are given. Probably the Chinese translator abridged this part. 

*^ BRAK (p0426b17) is at po438a10 EFAA meaning "those without passion towards sense-pleasures" = kámesu 
vitaraga, and at 0445b13-14 ("four kinds of wisdom") the Pali parallel suggests that ERAK has this same meaning. In 
the next paragraph (at 426b20) fk, “without passion," vitarága, is used. According to DDB |gk can correspond to 


vairagya. 
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Dhs 182-184. Katame dhamma kusala? Yasmim samaye rüpüpapattiyà maggam bhaveti vivicceva kamehi ... 
pathamam jhanam upasampajja viharati parittam appamánárammanam ... appamánam parittarammanam ... appamanam 
appamanarammanam pathavikasinam.... Cf. Dhs-a 197 on Dhs 54 ({263-64): Asubharammanassa ca avaddhaniyatta, 
paritte uddhumatakatthane uppannanimittarammanam parittarammanam, mahante appamánárammanam veditabbam. 
Dhs 54: Yasmim samaye rüpüpapattiyà maggam bhaveti vivicceva kamehi ... pe ... pathamam jhanam upasampajja viharati 


uddhumatakasannasahagatam, ... atthikasanndsahagatam—tasmim samaye phasso hoti... pe .... Ime dhamma kusala. 


An heir of the Buddha, 

A bhikkhu in a fearful forest, who 

Has developed the skeleton-perception, 
And pervades this earth, entirely— 

I think that this bhikku will, 

Quickly abandon sensual greed." 426b25 


The ten perceptions of the foul are finished. 


Ten Recollections 


Recollection of the Buddha 


Q. What is "recollection of the Buddha"? What is the practising of it? What are its characteristic, 
function and near cause? What are its benefits? What is the procedure? 

A. The Buddha is the Blessed One, the “self-become one" (sayambhü), who, without teacher with 
regards the teachings (dhamma) not heard before, discovered the Truths by himself, and attained 
omniscience [therein] and [attained] mastery over the powers. This is the meaning of "Buddha." *” 

When one recollects the qualities of the Buddha, the Blessed One, the Rightly Awakened One, the 
Path, and the Awakening (bodhi), the mindfulness (sati), recollection (anussati), the mindfulness which is 
[remembering, recalling, retaining] [426c] holding, not forgetting (asamussana), the mindfulness which is 
the faculty of mindfulness, the power of mindfulness, and right mindfulness therein-this is called 
recollection of the Buddha.?? 

The unwavering dwelling of the mind [in the recollection of the Buddhal-this is the practice of it. 
To cause the arising [of recollection] of the qualities of the Buddha is its characteristic. Reverence is its 
function. The growth in faith is its near cause. 

He who practises the recollection of the Buddha acquires the following eighteen benefits: (1) 
increase of faith, (2) increase of mindfulness, (3) increase of wisdom, (4) increase of reverence, (5) 
increase of merit, (6) much gladness, (7) ability to endure hardship, (8) fearlessness, (9) sense of shame 
towards evil states, (10) always staying with the Teacher, (11) his mind inclines to the plane of Buddhas, 


(12) he is destined to a good destination (sugati) (13) or is destined to the deathless,"? and, as (14) the 
Sutta-netti-pada (?) states:"? “if a man is keenly recollecting the Buddha, his [body] becomes as worthy of 
816 CS 


Th 18: Aha Buddhassa dayado bhikkhu Bhesakalavane, kevalam atthisannaya aphari pathavim imam. Manneham 
kamaragam so khippam eva pahiyatiti. 

87 Nidd 1 457, Patis 1 174: Buddho ti yo so Bhagava sayambhü anácariyako pubbe ananussutesu dhammesu samam 
saccani abhisambujjhi, tattha ca sabbannutam patto, balesu ca vasibhavam patto. Patis-a 1l 484: Sayambhü ti upadesam 
vind sayameva bhüto. Anácariyako ti sayambhüpadassa atthavivaranam. Yo hi àcariyam vind saccani pativijjhati, so 
sayambhü nama hoti. Pubbe ananussutesü ti adi andcariyakabhavassa atthappakdsanam. Ananussutesü ti ācariyam 
ananussutesu. Samanti sayameva. Abhisambujjhiti bhusam samma pativijjhi. Tattha ca sabbannutam papuniti tesu ca 
saccesu sabbannubhavam papuni. Yathà saccani pativijjhanta sabbannuno honti, tathà saccanam patividdhattà evam 
vuttam. Sabbannutam patto ti pi patho. Balesu ca vasibhavanti dasasu ca tathagatabalesu issarabhavam papuni. 

Sayambhü is an epithet of the Buddha; see Patis-a II 484, Vin Il 28, Ap 1 46, Cp 73. Mil 236: Imasmirica pana, 
maharaja, lokuttare dhamme sabbannutananappativedhaya natthi tathagatassa anuttaro anusásako, sayambhü, maharaja, 
tathagato anàácariyako, tasma kāraņā tathagatena bhanitam ‘na me acariyo atthi, sadiso me na vijjati. Sadevakasmim 
lokasmim, natthi me patipuggalo'ti. Cf. Bv-a 48. The ten powers are described below. 

95 Cf Nidd 1 10: Buddhanussatiya sato, dhammünussatiya sato, sanghanussatiya sato, silànussatiyd sato, 
cáganussatiyà sato, devatanussatiya sato, anàpánassatiyd sato, maranassatiya sato, kayagatásatiyà sato, upasamanussatiya 
sato. Ya sati anussati patissati sati saranatà dháranatà apilapanatà asammussanata sati satindriyam satibalam sammasati 
satisambojjhango ekayanamaggo, ayam vuccati sati. Imáya satiyà upeto hoti samupeto upagato samupagato upapanno 
samupapanno samannagato, so vuccati sato. Cf. the parallel definition at 419b14. 

iid Only thirteen benefits are given in the Chinese. Vism VII.67 mentions many of the above and more. 

9o — (ES SHE Hy, stitra-nié-di-ri-pada = sütra-netri-pada? Bapat, 1937 p. 62, mentions the Netripadasastra of 
Upagupta referred to in Abhidharmakosasastra.|Cf. note @@ below. It is strange that sūtra, &£&, is given before the 
name, as it is normally is given after the name, e.g. at 438a29, zs zi, “Yellow-garment Sūtra.” Cf. Nett-a 33 (Be): 
.. ito vinimutto koci nettipadatthà natthiti attho. Evam tettimsapadatthaya nettiyà suttassa atthapariyesanaya ... Perhaps 
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reverential salutation as a place with a Buddha image, etc.”®” 


Q. What is the procedure? 

A. The beginner meditator goes into solitude (rahogata), composes his whole mind and makes it 
unwavering.” With unwavering mind he recollects the Tathagata [thus]: "The Blessed One is [such 
because he is] the Worthy One, the Rightly awakened One, one who is endowed with clear-knowledge 
and conduct, the well-gone one, the knower of the world, the unexcelled one, the leader of men to be 
tamed, the teacher of gods and humans, the Buddha, the Blessed One."? Consequently, he reached 
perfection (páramità, pdragata) in all qualities."^ 426cn 

“Blessed One” (Bhagavá): Because he is respected by the world,” he is called "the Blessed One.” 
Again, because he has attained to the True Dhamma (saddhamma), he is called "the Blessed One." 
Because he is worthy of offerings (pahuneyya, püjaniya), he is called "the Blessed One." Because he is 
endowed with good fortune (bhagyasampanna),*” he is called "the Blessed One" and because he is the 
Lord of the Path-Teaching (maggadhamma), he is called “the Blessed One.” For these reasons is he called 
"the Blessed One." 426c15 

^Worthy One" (araham): Because he is [worthy of] receiving offerings, he is called "the worthy one." 
Because he has slayed the defilement-foes, he is called "the worthy one." Because he has broken the 
spokes of the wheel of samsara, he is "the worthy one.” 

“Rightly awakened one” (sammdsambuddho): Because he has rightly understood all things in every 
way (sabbakarato), he is called “the rightly awakened one.”** Because he has slayed ignorance, he is 
called “the rightly awakened one.” Because he has by himself awakened to the Supreme Awakening 


1 Cf. Vism VII.67/p.214: “And his body, when the recollection of the Buddha’s special qualities dwells in it, 


becomes as worthy of veneration as a shrine room.” (Nanamoli’s translation, Path of Purification.) 
Buddhagunanussatiya ajjhavutthancassa sarirampi cetiyagharamiva pujaraham hoti. Probably the Chinese translator did 
not understand the Pali. He misunderstood ajjhavuttha as adhimutta, ajjhosana, or the like, 8X, correctly rendered 
assa as “his,” ££, and then misunderstood sarira as referring to a Buddha image. 

9" See 428b07-8. Cf. Vism VII.2/p.198: yogind patirüpasenásane rahogatena patisallinena itipi so bhagava ... bhagavato 
gunà anussaritabba. M-a |l 243: Sabbacetasá samannaharitva ti appamattakampi vikkhepam akaronto sakalacittena 
samannáharitvà. S-a |l 197: Sabbacetasa samannüharitváti cittassa thokampi bahi gantum adento sabbena 
samannaharacittena samannaharitva. 

= Cf. A 1 206: Idha, visakhe, ariyasavako tathagatam anussarati itipi so bhagava araham sammdsambuddho, 
vijjacaranasampanno sugato lokavidü anuttaro purisadammasarathi sattha devamanussanam buddho bhagava’ti. Tassa 
tathágatam anussarato cittam pasidati, pamojjam uppajjati. Ye cittassa upakkilesa te pahiyanti, ... Cf. D Ill 76; A 1 168; Sn 
132 Selasutta. 

824 AR ih ea tT Th fe. This means that he has reached the conclusion, the perfection (páramitd) of the 
qualities he developed in order to become a Buddha. Cf. 428a06. This sentence is not part of the preceding formula, 
nor is it explained below, and it seems to be an appendix. 

Cf. It-a 149: Atha và mutto moceyyan-ti-àdinà nayena pavattitassa mahabhiniharassa sakalassa va samsaradukkhassa 
sabbannugunánam param pariyantam gato ti paragato. Ap-a 238: Sabbattha sabbesu gunesu páramim patto pariyosanam 
patto .. Ap-a 229: Sabbattha sakalagunagane páramim pariyosanam gato paramam kotim sampatto. Cf. S | 195: Evam 
sabbangasampannam, munim dukkhassa paragum; Anekakarasampannam, payirupásanti gotaman-ti. S-a | 284: Dukkhassa 
paragun-ti dukkhapáram gatam. .. Evam sabbangasampannan-ti evam sabbagunasampannam. Anekakarasampannan-ti 
anekehi gunehi samannagatam. 

825 HRGS The Pali parallel has garun hi loke bhagava. RB: “In Chinese Bhagava is consistently represented by 
"World-honoured One,” [i2$, (actually lokanátha). This could have influenced the Chinese translation: ‘Because he 
gets the praise of the world, he is called the World-honoured One." 

A-a 110 Vism-mht I 106f.: Bhagava ti garu. Garun hi loke bhagava ti vadanti. Ayan ca sabbagunavisitthataya sabba- 
sattanam garu, tasmá bhagava ti veditabbo. poranehi pi vuttam: bhagava ti vacanam settham, bhagava ti vacanam 
uttamam. garugdravayutto so, bhagava tena vuccati ti. Ud-a 24, It-a | 5f.: Bhagava ti garu; garun hi loke bhagava ti 
vadanti. Ayan ca sabbagunavisitthataya sabbasattànam garu, tasma bhagava ti veditabbo. ... 

9 Vism VII.4/p.198, S-a Il 20: Bhagavatoti bhágyasampannassa. Arahatoti rágádiarinam hatattà, samsáracakkassa và 
aranam hatattà, paccayanam và arahattà araháti evam gunato uppannanámadheyyassa. Sammásambuddhassáti samma 
nayena hetuná samam paccattapurisakaárena cattari saccani buddhassa. 

id Cf. Vism 198; Sn-a 441: Araka hi so sabbakilesehi maggena savasananam kilesanam viddhamsitattà ti arakatta; 
te ca anena kilesarayo maggena hata ti arinam hatattà pi araham. See Endo page 173 & 355 n.38. 

%8 See Endo p. 176-7. Cf. Vism VII.26/Vism 201: Tatháhi esa sabbadhamme sammá sámarica buddho, ... It-a | 139: ... 
sammásambuddha; yamkifici neyyam nama, tassa sabbassapi sabbakarato aviparitato sayameva abhisambuddhattati 
vuttam hoti. 
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(anuttaram sammasambodhim abhisambuddho), he is called “the rightly awakened one ^? 


“Endowed with clear-knowledge and conduct” (vijja-carana-sampanna): “Clear-knowledge” (vijjd) 
means the three kinds of clear-knowledge, i.e, the clear-knowledge which is the knowledge of past 
existences (pubbenivasa-nana-vijja), the clear-knowledge which is the knowledge of the passing away and 
the arising of beings (cutüpapata-nàna-vijja) and the clear-knowledge which is the knowledge of the 
destruction of the taints (asavakkhaya-nana-vijja). The Blessed One removed the ignorance regarding the 


past?? with the clear-knowledge which is the knowledge of past existences, the ignorance regarding the 
future with the clear-knowledge which is the knowledge of the passing away and the arising of beings, 


and the ignorance regarding the present with the knowledge of the 
destruction of the taints. 426c22 Due to having removed the ignorance regarding the past, the Blessed 
One immediately sees, when he recollects, all past states in every way. Having removed the ignorance 
regarding the future, the Blessed One immediately sees, when he recollects, all future states in every 
way. Having removed all ignorance regarding the present, the Blessed One immediately sees, when he 
recollects, all present states in every way." 

"Conduct" (carana) means: "possessed of virtue and concentration." 

"Virtue" means: “the base (thana, vatthu) of all wholesome states." 

[“Concentration”] means “all attainments” (samapatti). [Hence he is called "endowed with conduct 
(carana-sampanna).”] 

[“Endowed with" means "possessed of.”] 

["Clear-knowledge”] means “all direct knowledges” (abhinna). [Hence he is called "endowed with 
clear-knowledge (vijja-sampanna)."] 

Because he is possessed of clear-knowledge and conduct, he is called "endowed with clear- 
knowledge and conduct.”*” 

Herein, through omniscience, through the three clear-knowledges, and through conduct, the Blessed 
One obtains great compassion. Through benefitting the world, he acquires facility of clear-knowledge."? 


829 A 
See previous fn. 


2A fEHH, lit. “past ignorance,” so for the next two ignorances. 

According to the Pali commentarial tradition the cuttipapdata-nana-vijja, as the dibba-cakkhu, applies to both 
the present and future, while no time is given for the dsavakkhayanana. See A-a IV 90, Vin-a 1 169: ... aham pana 
pubbe-nivutthakkhandhapaticchadakam avijjandakosam bhinditva pathamam tava pubbenivasanussatinanavijjaya jato, 
tato sattanam cutipatisandhipaticchadakam avijjandakosam padaletva dutiyam dibbacakkhunanavijjaya jato, puna 
catusaccapaticchadakam avijjandakosam padaletva tatiyam adsavanam khayananavijjaya jato; evam tihi vijjahi tikkhattum 
jato. Sā ca me jati ariyà suparisuddhati idam dassesi. Evam dassento ca pubbenivasandnena atitamsananam, 
dibbacakkhuna paccuppannaánágatamsanánam, dsavakkhayena sakalalokiyalokuttaragunanti evam tihi vijjahi sabbepi 
sabbannugune pakasetva attano ariyaya jatiya jetthasetthabhavam brahmanassa dassesiti. Cf. M-a | 128. 

The Chinese uses #45, nanavijjà, instead of just HH. Nànavijjà is also used in the Pali passage quoted above. Cf. 
Vjb 53 (Be): Dibbacakkhunanavijja ti dibbacakkhumeva dassanatthena nanam, tassa tassa atthassa vindanatthena vijjà ti 
attho. Cf. M 1 22-4. 

7? BARE EAMES DSCREN TERS M UT] TOR RET EWE. The Chinese text is quite 
garbled here. It literally is: "Virtue means the base of all wholesome states, hence, [he] is called knowledge and 
conduct endowed with [which] means all direct knowledges, hence [he] is called knowledge and conduct endowed 
with means all attainments/concentration." 

The expected explanations of “concentration” and "endowed with" are misplaced, while the six abhinnás should 
apply to the field of vijja; see 437a21 and Vism VII.30: Tatra hi vipassanananena manomayiddhiya ca saha cha abhinna 
pariggahetva attha vijjà vutta. The sentences “Hence, he is called endowed with higher knowledge and conduct" also 
are out of place in the context of carana. "All attainments," i.e, all the concentration attainments, should be the 
explanation of “concentration,” which is carana. Cf. Vism VII.30: Bhagava imahi vijjahi imina ca caranena samannagato, 
tena vuccati vijjacaranasampanno ti. 

Cf. M I 398: Yampi mahanama, ariyasavako silasampanno hoti, idampissa hoti caranasmim; ... indriyesu guttadvaro ... 
bhojane mattannü hoti .. jagariyam anuyutto .. sattahi saddhammehi samannagato .. catunnam jhananam 
abhicetasikanam ditthadhammasukhaviharanam nikamalabhi hoti akicchalabhi akasiralabhi, idampissa hoti caranasmim. 
Yarica kho, mahanama, ariyasavako anekavihitam pubbenivasam anussarati, seyyathidam - ekampi jatim dvepi jatiyo ... pe 
.. iti sakaram sauddesam anekavihitam pubbenivasam anussarati, idampissa hoti vijjaya; yampi, mahanama, ariyasavako 
dibbena cakkhunà visuddhena atikkantamanusakena satte passati cavamane upapajjamane hine panite suvanne dubbanne 
sugate duggate...pe.. yathakammupage satte pajanati, idampissa hoti vijjaya. Yampi, mahanama, ariyasávako dsavanam 
khayà anásavam cetovimuttim pannavimuttim dittheva dhamme sayam abhinna sacchikatvà upasampajja viharati, 
idampissa hoti vijjaya. Ayam  vuccati, mahanama, ariyasavako  vijjasampanno  itipi caranasampanno _ itipi 
vijjacaranasampanno itipi. Cf. a. D 1 100. 

55 This is what the Chinese text has, but | am not sure whether it is in accordance with the original text. In the 
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[427a] Because he knows what is possible [and impossible] * when discussion about the Path arises,” no 
one can surpass him, he who has destroyed all defilements. Through pure right conduct, through being 
endowed with knowledge, he is the eye of the world, benefitting those who were not benefitted. 

Because he is endowed with conduct, he is the refuge (patisarana, nissaya) of the world, and rescues 
the fear-stricken. By means of knowledge and freedom (vijjavimutti), he penetrated the ultimate truth 
(paramattha) By means of conduct he crossed over [to the further shore], and does good for the 
world.* 

In all matters, he is self-become, without a teacher. 
acquired supreme peace (santi, viveka). 

Because of being possessed of knowledge and conduct, the Blessed One accomplished. 

This is called “one who is endowed with clear-knowledge and conduct.” 

“Well-gone (sugata): Because he has gone (gata) the good way (gati), he is called “well-gone.” 
Because he does not come back (agacchati) again, and because he has gone to the Deathless element, the 
Unconditioned (asankhata), Nibbana, he is called ^well-gone." 

Again, it is said that because his teachings (dhamma) are without perversion (vipallasa), he is called 
"well-gone." Again, it is said that because his teachings are without untruth, he is called “well-gone.” 
And again it is said that because his teachings are without disadvantage, he is called “well-gone.” And 
again it is said that because his teachings are neither too many nor too few, he is called “well-gone.” 
427anl 

"Knower of the world": “World” is of two kinds, i.e., the world of beings and the world of 
formations.?* The Blessed One knows the world of beings in every way (sabbathà). 

Through the varying desires of beings, through the differences of faculties, through past lives, 
through the divine eye, through the passing away and arising [of beings] through categorisation 
(sangaha, sannipata), through achievements, through varying teachabilities, 427a15 through various 
abilities and inabilities, through various births, through various destinations, through various planes, 
through various actions, through various defilements, through various results (vipaka), through various 
kinds of good and evil and through the various kinds of ties and untying [of ties], through such and 
other ways, the Blessed One knows the world of beings in every way. 

Again, it is said "the world of formations": The Blessed One also knows all formations in every way. 
Through concentration-signs,? through specific charactics (salakkhana), through dependent arising, 
through the wholesome, unwholesome and the functional (kiriya), through the various aggregates, 
through the various elements, through the various sense-bases, through clear-knowledge (vijja), through 
impermanence, suffering and not-self and through the arisen and the non-arisen (anuppada), through 
such and other ways, the Blessed One knows the world of formations in every way.” 

This called “knower of the world." 

“Unexcelled one”: The Blessed One is unsurpassed'"—this is called "the unexcelled one." Again, 


57 His conduct is balanced (sama) and he has 


Visuddhimagga parallel, the Blessed One's possession of clear vision consists in the fulfilment of omniscience while, 
while his possession of conduct consists in the fulfilment of great compassion. Through omniscience he knows the 
benefit and non-benefit for all beings, while through great compassion he keeps them away from non-benefit and 
steers them towards the good. Vism VII.32: Tattha vijjasampada bhagavato sabbannutam püretvà thità. Caranasampada 
mahakarunikatam. So sabbannutaya sabbasattanam atthanattham natva mahakarunikataya anattham parivajjetva atthe 
niyojeti. Yatha tam vijjacaranasampanno. Vism-mht | 233 (Be): Caranadhammapariyapannatta karunabrahmaviharassa, so 
cettha mahaggatabhavappatta sadharanabhavoti aha caranasampada mahakarunikatam püretvà thità ti. Yathà sattanam 
anattham parivajjetva atthe niyojanam pannaya vinā na hoti, evam nesam atthanatthajananam satthu karunáya vind na 
hotiti ubhayampi ubhayattha sakiccakameva siya. .. Ettha ca vijjasampadáya satthu pannamahattam pakasitam hoti, 
caranasampadaya karunamahattam. ... 

84 Wl = thana, vatthu, áyatana. See 427c04: I: y 3E. Cf. thanakusala, D 11 212, Dhs 229. 

85 This is a guess. iia, lit. “through/because of arising discussion path.” 

59 MITRA (ESSE, lit. "through conduct [he] accomplishes crossing over, he does world good/goal 
(attha)." 

9" j^ tJ) FS PARA. See 426b27 and fn GONA 

ae Satta-loka, sankhara-loka. Cf. Sn-a | 442: Sabbatha pi viditalokatta lokavidi, ... sabbathà sattalokam avedi. 
fH, elsewhere in Vim (e.g. 413b20) this corresponds to samadhi-nimitta. According to DDB it can also mean 
"Settledness, stability, fixity. .. The fixed aspect of something. (sva-bhava, *niyata-laksana).” So, in this context, it 
could mean "fixed characteristics," niyata-lakkhana, 


9^ A E, lit. “world is without having a superior/is unsurpassed,” However, the text should rather read 13$, 
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because he is without an equal, because he is the best, because he is incomparable and others cannot 
excel him—he is called “the unexcelled one."*^ 

"Coach of men to be tamed": There are three kinds of persons: one who hears the Dhamma and 
promptly realizes it; one who teaches dependent arising; and one who teaches about past existences. 
427225 But the Blessed One, because he coaches [them along] the eightfold path of freedom,” disciplines 
all beings and therefore is called "the coach of men to be tamed.”*” 

"Teacher of gods and humans": The Blessed One is able to save gods and humans from the fearful 
forest of birth, ageing and death. Therefore, he is called "the teacher of divine and human beings." 

Again, he teaches the path of vision and contemplation."^ Therefore, he is called "the teacher of 
divine and human beings." 

Thus, in these ways and means one should recollect the Tathagata. [427b] 

Again, according to a teaching of the predecessor teachers, one practises the recollection of the 
Blessed One through four ways: through (1) birth-stories (jataka), (2) through his withdrawal, (3) through 
his attainment of excellent states, (4) through his benefitting the world. 

(1) From the first aspiration until the final goal (pariyosana), for a very long time, for twenty 
immeasurable aeons (asarikheyyakappa), when born in this world,*” he observed the faculties of a 
hundred thousand trillion (ayuta) commoners (puthujjana). At first? he compassionated (anukampati) 
the world thus: “I have attained to freedom; now, | should free these. | have tamed myself; now, | 
should tame these. | have attained calm; now, | should calm these. | have reached Nibbana; now, | 
should cause these also to reach it."?* 

He all fulfilled (paripüreti) giving, virtue, renunciation, patience, truth, resolution, loving-kindness, 
equanimity, energy and wisdom in order to gain awakening (bodhi).* 

The Blessed One taught the birth-stories (jataka) of the time when he was a Bodhisatta. 

One should recollect that [born] as a hare he constantly practiced giving (Sasa Jataka, J 316, Cp 82-3); 
One should recollect his virtue through the Sankhapala birth-story (J 524, Cp 91); renunciation, through 
the Maha-Govinda birth-story (D I] 230-251, Cp 76); patience, through the Khanti birth-story (J 313); truth, 
through the Universal Radiance birth-story;? resolution, through the Dumb-Cripple's birth-story 
(Mügapakkha, J 538, Cp 96); loving-kindness through the Sakka birth-story (J 31); equanimity, through the 
Goose-skin birth-story (Lomahamsa, Nidana-katha p. 10, Cp 102); [energy]? through the Chief of 
Merchants’ birth-story (Setthi, J 4); and [wisdom] through the Deer?" birth-story (Kuranga-miga, J 206?). 

One should recollect the following of the advice of the father in the Dighiti [-Kosala] birth-story (J 
371, Vin | 342f.) and one should recollect the reverence of the Six-tusked White Elephant Sage (Chaddanta, 
J 514). 


"Blessed One,” instead of just fi, “world,” which is out of place here. “Blessed One,” as in the other explanations, 
would be expected here. 

Am Cf. Sn 237: varo varannü varado varáharo anuttaro .. Sn-a | 277: .. etehi lokuttaragunehi adhikassa kassaci 
abhavato anuttaro .. anuttaro tattha tattha asadisataya .. Sn-a || 443: Attano pana gunehi visitthatarassa abhava 
anuttaro. 

50 He BS El JERR, lit. “path of the eight liberations." At 407a08 and 428a02 /\ fis stands for attha-vimokkha, 


the "eight liberations." fii, "path of freedom,” is the title of this book, see 399c20, etc. 
843 


Cf. Sn-a II 443: Vicitrehi vinayanüpayehi purisadamme sáreti purisadammasarathi. 

844 p Ed EGE, or "he instructs vision of and reflection on the Path.” Not elsewhere in Vim. 

85 4 ^FcHB. It is not clear what +R, “middle-between/interval” means. | take to be a corruption of Hf], 
“world.” 

946 | e. after his awakening, sambodhi. 9J% xtti [5]. 
Cf. a. It 123: Danto damayatam settho, santo samayatam isi, mutto mocayatam aggo, tinno tarayatam varo. b. 
D Ill 54-5: Buddho so Bhagava bodhaya dhammam deseti, danto so Bhagava damathaya dhammam deseti, santo so 
Bhagava samathaya dhammam deseti, tinno so Bhagavà taranáya dhammam deseti, parinibbuto so Bhagava parinibbanaya 
dhammam desetiti. 

ud Viriya and panna are here not in the usual order of the Pali texts, as given below in the discussion of the 
paramis in the section on loving-kindness, see p. @. 

5/9 3tBH. "universal light/radiance” samantapabhasa, samantáloka. EKS rendered “Mahasutasoma birth-story (J 537, 
Cp 101-1) " but there is no indication in the Chinese to support this. 

5? The text has jE, “right and true" here, which doesn't make sense. This paragraph and also the next are 
somewhat garbled, containing several variant readings. 

9" The Chinese has &£, “elk, reindeer,” which don't live in India. Perhaps it is a sambar deer. 
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One should recollect through the birth-story of the cloud-horse (Valahassa, J 196), who went to the 
Lanka country to save beings. 427b15 One should recollect the birth-story of the deer (Nigrodhamiga, J 
12) who forsook his own life and to protect another’s life. One should recollect the birth-story of the 
monkey (Mahakapi, J 407) who caused [other monkeys] to obtain freedom from subjection and great 
suffering. Also, one should recollected the the birth-story of the monkey (Mahakapi, J 516) who, seeing a 
man who had fallen into a pit, compassionately pulled him out, and arranged roots and fruits as 
offerings for him, and when that man, wishing to eat flesh, broke his head, out of compassion he 
spoke righteous words to him and [pointed out] the right road. The Blessed One is endowed with such 
kinds of birth-stories. 

Thus, through various ways and means one should recollect the qualities of the Blessed One 
through the birth-stories. 

(2) Q. How should one recollect the qualities of the Blessed One through his withdrawal 

A.9* When he was young the Blessed one abandoned the longing for all abodes. He abandoned the 
longing for child, wife, parents and friends. Forsaking that which is hard to forsake, 427b22 he lived 
alone in the wilderness without having any possessions? He aspired after the unconditioned, Nibbana, 
peace, cessation. In the country of Magadha he crossed the Neranjara river, sat down under the Bodhi 
tree and defeated the king of death and his demon armies. In the first watch of the night, he 
remembered his past lives; in the middle watch of the night, he gained the divine eye; and in the last 
watch of the night, he understood suffering and its cause and realized the deathless element (amata- 
dhátu)^ 427b26 Through developing the eight noble path factors,” he was able to realize the 
destruction of the taints and attain Awakening (bodhi). He withdrew himself from the world to dwell in 
the plane of supreme purity of the destruction of the taints. 

Thus through various ways and means one should recollect the qualities of the Blessed One through 
his withdrawal. 

(3) Q. How should one recollect the qualities of Blessed One through the excellent states he 
attained? [427c] 

A. The Blessed One gained freedom, freedom of mind, through being endowed with the ten powers 
of the Tathagata, the fourteen kinds of Buddha-knowledge (buddha-nana) and the eighteen Buddha- 
qualities (buddha-dhammá); through the various meditation states, he reached the further shore. Thus 
one should recollect. 

Q. What are the ten powers that the Blessed One achieved? 

A. The Tathagata knows according to reality (yathabhüta) what is possible and what is not possible; 
he knows according to reality the results of wholesome [and unwholesome] actions, in the past, future 
and present by means of causes (niddna); he knows according to reality the course leading to every 
destination; he knows according to reality the world with its many, diverse kinds of dispositions; he 
knows according to reality the various inclinations of beings; he knows according to reality the various 
faculties of beings; he knows according to reality the purification and defilement?? of the jhanas, 
liberations, concentrations and attainments; knows according to reality his past existences; knows 


9853 


5 = THER DEER, lit. “prepared/arranged/set up tree root fruit as offering.” Perhaps it means "prepared the 
root of a tree (as seat) and fruits as offerings.” In the Pali version there is no mention of the monkey offering fruits. 

55 ie "pulls himself out.” At b27 HK- is used instead. 4H is used in other Chinese translations in the 
context of pulling out arrows, pulling someone out of the mud, etc., and above at 427b17 it is used when the monkey 
pulled out the man from the pit. 
5! This paragraph starts with a sentence which might be translated as "The Blessed One is endowed with such 
kinds of birth-stories." RB suggests that this sentence was misplaced and belongs at the end of the last section, i.e., 
po427b20 should read LAZ&4EGLUEGBRGEGR. [CU We PACE, WED, SEES EAR AE ZUR. AT A 
Tt ELE IR GB. ERA ESEE — Wie IL, However, the sentence does not make sense. The corruption W, 
"aspirations" instead of the normal (e.g. in 427b28) ÍT, “ways,” in the preceding line (427b19) also suggest that 
Chinese characters got scrambled at some stage. 

555 EFA BE normally correspond to akincannayatana, but seems out of place here. 


M I 248-9: Iti sakaram sauddesam anekavihitam pubbenivasam anussarami. Ayam kho me Aggivessana rattiya 
pathame yame pathama vijjà adhigata, avijjà vihatà vijja uppanna, tamo vihato áloko uppanno.... 

5 Or: "the factors of the noble eightfold path." / iE347, attha ariya magga aga. Cf. 428201, 457215. 

55 The characters 185; jhana-dhamma, can be taken as “meditation methods,” or “jhana methods." This appears 
to refer to the various wholesome states (the bodhipakkhiya dhamma, etc.) mentioned at the end of this section. 


is Vutthana, "emergence," (see next fn.) is missing from the Chinese. 


856 


19 


according to reality the passing away and the arising of beings; knows according to reality the 
destruction of the taints.°°° 

These are the ten powers the Blessed One achieved. 

Q. What are the fourteen kinds of Buddha-knowledge that the Blessed One achieved? 

A. They are namely, knowledge of suffering; knowledge of suffering’s cause; knowledge of 
suffering’s cessation; knowledge of the path [leading to the cessation of suffering]; knowledge of the 
discrimination of meaning; knowledge of the discrimination of the Dhamma; knowledge of the 
discrimination of derivation; knowledge of the discrimination of elucidation; knowledge of the causes 
and consequences leading to the world of gods; humans and others; knowledge of the differences in the 
faculties of beings; knowledge of the twin miracle; knowledge of the attainment of great compassion; 
omniscience; and knowledge that is unobstructed.” 

These are the fourteen kinds of knowledge is the Blessed One achieved. 427c16 

Q. What are the eighteen qualities the Blessed One attained?*” 

A. Unobstructed Buddha-knowledge of the past; unobstructed Buddha-knowledge of the future; 
unobstructed Buddha-knowledge of the present; all bodily actions arise consequent to Buddha- 
knowledge; all verbal actions arise consequent to Buddha-knowledge; all mental actions arise 
consequent to Buddha-knowledge-these are the six qualities that the Blessed One achieved. 

Non-impairment of the will; non-impairment of energy; non-impairment of mindfulness; non- 
impairment of concentration; non-impairment of wisdom; non-impairment of freedom-these are the 
twelve qualities that the Blessed One achieved. 

Absence of dubiousness; absence of impetuousness; absence of that which is not clear; absence of 
hurry; absence of any state that is not known; absence of any equanimity that is not due to reflection. 

"Absence of dubiousness": There is no craftiness in his conduct. 

"Absence of impetuousness": There is no rashness in his conduct." ? 

"Absence of that which is not clear": There is nothing that his knowledge cannot touch. 

"Absence of hurry": There is no hastiness in his conduct. 

"Absence of any state that is not known": There is not any mental action that is not recollected 
with knowledge.. 

"Absence of equanimity that is not due to reflection": There is no equanimity that is not known. 


niis Cf. Patis Il 175-6, M I 70-1, S V 304-6: Thanathana-, kammavipáka-, nanadhimutti-, nanadhatu-, sabbattha- 


gamini patipad@-, indriyaparopariyatti-, jhanavimokkha-samadhi-samapatti-samkilesa-vodanavutthana-, 
pubbenivasanussati-, cutūpapāta-, dsavakkhayanana. They are explained in Vibh 335-43. 

di Cf. Patis | 3, 133: Dukkhe-, dukkhasamudaye-, dukkhanirodhe-, dukkhanirodhagaminiya patipadaya-, 
atthapatisambhide-, |dhammapatisambhide-, | niruttipatisambhide-, patibhanapatisambhide-, _ indriya-paropariyatte-, 
sattanam ásayánusaye-, yamakapatihire-, mahakarund-samapattiya-, sabbannuta-, anavaranananam. 

ee The list of the 18 Buddhadhamma, or rather "exclusive qualities or attributes of the Buddha” (avenika 
buddhadhamma) exactly corresponds to that mentioned in the Vibhanga Mulatika with the variant reading 
mentioned at the end: Vibh-mt 2 (Be): Atitamse, anágatamse, paccuppannamse, buddhassa bhagavato appatihatam 
nanam. Sabbam kayakammam, sabbam vacikammam, sabbam manokammam nànapubbangamam nananuparivattam. 
Natthi chandassa hàni, natthi dhammadesanaya hani, natthi viriyassa hani, natthi samadhissa hàni, natthi pannaya hani, 
natthi vimuttiya hani, natthi davà, natthi rava, natthi apphutam, natthi vegayittatam, natthi abyavatamano, natthi 
appatisankhanupekkha. .. Katthaci (Ce: keci) pana natthi dhammadesanaya hani ti alikhitva (Ce: apathitva) natthi 
chandassa hani, natthi viriyassa, natthi satiyà ti likhanti (Ce: pathanti). Cf. D-pt 257, Mil 105, 285, Nidd | 178, Patis II 195. 
Lal V 183, 343. b. D-a Ill 994: Atthárasa Buddhadhamma nama: N'atthi Tathágatassa kdya-duccaritam, n'atthi vaci- 
duccaritam, n'atthi mano-duccaritam: atite Buddhassa appatihatam nàánam, anágate .., paccuppanne Buddhassa 
appatihatam nanam: sabbam kaya-kammam Buddhassa Bhagavato nandnuparivatti, sabbam vaci-kammam .., sabbam 
mano-kammam Buddhassa Bhagavato nananuparivatti: n'atthi chandassa hani, n'atthi viriyassa hani, n'atthi satiya hani, 
n'atthi dava, n'atthi rava, n'atthi khalitam (Be: calitam), n'atthi sahasá, n'atthi avyavato mano, n'atthi akusala-cittan ti. 

dn The second quality in the Chinese is literally: "Absence of deception: he has no hurried movements" Har 
Dayal, in The Bodhisattva Doctrine in Buddhist Sanskrit Literature, p. 23, gives the Skt version of the first two qualities 
as: "He is free from errors and faults. He is not noisy or loquacious. ...” Perhaps the Chinese translator understood 
ravita as rahita, "secretiveness"? Dayal notes that the Tibetan for rava is ca-co-med-pa, "not rash or noisy in speech, 
free from noise or chatter, without fuss, noiseless, silent, to make no exclamation or noise." See next fn. 

di LC: "The paragraph beginning with 'absence of impetuousness' is probably a rendering of the following 
commentary cited in Vibh-mt and subsequent tikás: Vibh-mt 2 (Be): Tattha natthi dava ti khiddadhippayena kiriya 
natthi. Natthi ravà ti sahasá kiriyà natthi. Natthi aphutan ti nánena aphusitam natthi. Natthi vegayitattan ti turitakiriya 
natthi. Natthi abyavatamano ti niratthako cittasamudacaro natthi. Natthi appatisankhanupekkha ti annanupekkha natthi. 
Note, however, that D-pt I1 67 (Ee): Tattha natthi dava ti khiddadhippayena kiriya natthi. Natthi ravà ti sahasa kiriya 
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These are the eighteen qualities that the Blessed One achieved. 427c27-28 

Again, the Blessed One reached the further shore with facility through the four confidences,” 
through the four establishings of mindfulness, through the four right efforts, through the four bases of 
supernormal power, through the five faculties, the five powers, the six kinds of supernormal knowledge, 
[428a] the seven factors of awakening, through the eight noble path factors, through the eight bases of 
mastery, through the eight liberations, through the nine successive attainments, through the ten noble 
abodes (ariyávása), through the ten powers of one who has destroyed the taints, and through various 
other wholesome states." 

Thus through these ways and means one should recollect the qualities of Blessed One by means of 
the excellent states he attained. 

(4) Q. How should one recollect the qualities of the Blesssed one through his benefiting the world? 

A. The Blessed one, accomplished in all practices (carita), reached the perfection of all qualities." 
0428a06 Out of loving-kindness and compassion for all beings he turned the Wheel of the Dhamma, 
which the world was incapable of turning. Without making an esoteric and an exoteric [division of 
doctrine] by way of a closed [fist]? he opened the gates of the deathless."? He established innumerable 
gods and humans in the fruits of recluseship." He made innumerable beings acquire and fullfill good 
qualities, By [performing] the three miracles, namely, the miracle of supernormal power, the miracle of 
mind reading and the miracle of instruction?" he aroused faith in people. He defeated all teachers of 
wrong views and soothsayers. He closed the bad road and opened the good road?” and made men go to 
heaven or gain the fruit of freedom. He established his disciples in calm [through teaching] the disciples 


natthi ti vadanti. Sahasa pana kiriyà davà, anam karissami ti annassa karanam rava... Vim might to be following the 
second interpretation of rava.” 

Vibh-mht “Herein, ‘there is no playfulness:' there is no action [done] with the intention of having fun. ‘There is 
no impetuousness:’ there is no sudden action. ‘There is nothing unclear: there is nothing which is inaccessible by 
[his] knowledge. ‘There no hurriedness:’ there is no hasty action. ‘There is no unoccupied mind: there is no 
purposeless mental activity. ‘There is no equanimity of non-reflection:’ there is no equanimity of non-knowledge." 
D-a-pt “... Again, sudden action is impetuousness; blundering/faltering is doing one thing while intending to do 
something else." 

Cf. Vin IV 4: Anàpatti dava bhanati, ravà bhanati. Davà bhanati nàma sahasàá bhanati. Rava bhanati nama annam 
bhanissami ti anham bhanati. 

LC remarks about appatisankhanupekkha: "If one starts from the Sanskrit apratisankhyáyopekà, then this 
indicates that the Buddha only has upekkha after having previously applied deep exploration. This is an avenika 
quality of Buddhas—so one which an arhat would not have. Most, if not all Northern abhidharma systems do not 
acknowledge the existence of nanavippayutta-kiriya-citta (‘functional mind dissociated from knowledge’); so this 
must be something which precedes upekkha. The upekkha in question is presumably the brahmavihara. So 
apratisankhyaya can either be used non-technically or to refer to advanced insight. The first seems more likely; so | 
take it as meaning that karuná is the normal response of Buddhas to beings but after evaluation they may respond 
with upekkha. It is possible that the Pali means the same in the context of this list. At all events, for Pali sources too, 
this is an avenika quality of Buddhas. An arhat would not have akusala-citta; so that cannot be meant here. But he 
does have ndnavippayutta-kiriya-citta. Possibly a Buddha does not have that." Cf. Endo, 2002, p. 121-133. 

"e M I 71: Cattarimani Sariputta Tathagatassa vesarajjani. Cf. Vism XVI1.33/524. 

99? A V 174-76; Patis Il 173: Dasa, bhante, khindsavassa bhikkhuno balani, yehi balehi samannagato khinásavo 
bhikkhu adsavanam khayam patijanati khina me asava ti. Katamani dasa? Idha, bhante, khinásavassa bhikkhuno aniccato 
sabbe sankhara yathabhtitam sammappannaya sudittha honti. Yampi, ... khinà me asavé ti. ... bhikkhuno angarakastpama 
kama yathabhitam sammappannaya sudittha honti .. vivekaninnam cittam hoti vivekaponam vivekapabbharam 
vivekattham nekkhammabhiratam byantibhütam sabbaso dsavatthaniyehi dhammehi. ... bhikkhuno cattàro satipatthana 
bhavito hoti subhavito ... cattaro sammappadhana ... cattaro iddhipada ... paficindriyani... panca balani ... satta bojjhanga ... 
ariyo atthangiko maggo bhavito hoti subhavito. ... Cf. D 111 283, 

A longer list of qualities of the Tathagata, including the above qualities, is found at D-a III 874. 

s See note @ Ap-a 238: Sabbattha sabbesu gunesu páramim patto pariyosanam patto ... above. 

869 D Il go, S V 153: Desito, Ananda, maya dhammo anantaram abáhiram karitva. Natthananda, tathágatassa 
dhammesu acariyamutthi. 

879 D II 39: Apárutà tesam amatassa dvara. 

D III 227: Cattari samannaphalani: sotapattiphalam, sakadagamiphalam, anagamiphalam, arahattaphalam. 

D | 212 ff; III 220: Tini patihariyani. Iddhi-patihariyam, adesand-patihariyam, anusasani-patihariyam. Ime kho 
ávuso tena Bhagavata jànatà passata ... tayo dhammà sammadakkhata. 

55 M 1118: Iti kho, bhikkhave, vivato maya khemo maggo sovatthiko pitigamaniyo, pihito kummaggo, ühato okacaro, 
nasita okacarikd. 
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the Dhamma.*” He declared the rules (of discipline), and taught the Patimokkha. He won the victory, 
gained the [highest] gain, attained the supreme state of Buddha, and attained sovereignity (issara) over 
the whole world. All beings venerate and honour him. As far as there are gods and humans, they all 
listen to him and understand him. Thus the Blessed One, dwelling peacefully and unshakeable, out of 
loving kindness and compassion benefited the world. 428a16 

Through these ways and these means one should recollect the qualities of the Blessed One through 
his benefiting the world. 

When the meditator has recollected the qualities of the Tathagata through these ways and these 
means, his mind gets faith. Because of the facility of faith, because of the facility of recollection, his 
mind is not wavering. When the mind is unwavering, the hindrances are suspended, the jhana factors 
manifest and [the mind] becomes concentrated in access-jhana.*” 

Q. How is it that one who meditates on the Buddha attains to access and not to fixedness (appana)? 

A. The qualities of the Buddha, in the highest sense (paramattha), are a subject of profound wisdom. 
In this subject of profound wisdom, this highest sense object, the meditator cannot attain to fixity 
because of its subtility and abstruseness. 

Again, the meditator has to recollect different qualities. When he recollects different qualities, the 
mind attends to various objects and therefore cannot attain to fixity. This meditation subject's sign leads 
to access-concentration. 428a24 

Q. If he recollects different qualities, his mind is not unified and this is unsuitable for accomplishing 
access-jhàna. [Only] if the mind is unified, access-jhàna is established. 

A. If he recollects the qualities of the Tathagata, recollects the Buddha, his mind is unified. So there 
is no contradiction. 

Again, it is said that through the recollection of the Buddha the four jhànas also arise."? 428a27 

The recollection of the Buddha is finished. 


Recollection of the Dhamma 


Q. What is “recollection of the Dhamma”? What is the practising of it? What are its characteristic, 
function and near cause? What are its benefits? What is the procedure? 


A. "The Dhamma” means “Nibbana” and “the practice leading to Nibbana.”*” 


84 This sentence is obscure. 428a11-12: E Z RA (EERE, lit: “concentration disciples abide disciples dhamma.” 
Cf. A V 194: Abhinnáya kho aham, uttiya, savakanam dhammam desemi sattanam visuddhiya sokaparidevanam 
samatikkamaya dukkhadomanassanam atthangamaya nayassa adhigamaya nibbanassa sacchikiriyaya ti. D IM 132: atthi 
kho, ávuso, tena bhagavata ... savakanam dhamma desità pannatta yavajivam anatikkamaniya. 

85 This phrase is found at the end of each recollection. Cf. Vism IV.31/Vism 125f.: Tassevam karontassa anukkamena 
nivaranani vikkhambhanti, kilesà sannisidanti, upacarasamadhina cittam samadhiyati, patibhaganimittam uppajjati. ... 
upacarasamadhina cittam samahitameva ti. Duvidho hi samadhi upacarasamadhi ca appanásamadhi ca. Dvihakarehi 
cittam samadhiyati upacárabhümiyam va patilabhabhümiyam va. Tattha upacarabhimiyam nivaranappahanena cittam 
samahitam hoti. Patilabhabhümiyam angapatubhavena. M-a IV 49: Tassa nivaranà vikkhambhanti, sati santitthati, 
upacarena cittam samadhiyati. M-t 11 253 (Be): Upacarena samadhiyati upacarajjhanena samadhiyati. Duvidho hi samadhi 
.. angapatubhavena. 

um A Ill 285: Yasmim mahanadma samaye ariyasávako tathágatam anussarati, nev’ assa tasmim samaye 
ragapariyutthitam cittam hoti, na dosapariyutthitam cittam hoti, na mohapariyutthitam cittam hoti, ujugatam ev’ assa 
tasmim samaye cittam hoti Tathagatam arabbha. Ujugatacitto kho pana Mahanama ariyasavako labhati atthavedam, 
labhati dhammavedam, labhati dhammüpasamhitam pamujjam, pamuditassa piti jayati, pitimanassa kayo passambhati, 
passaddhakayo sukham vediyati, sukhino cittam samadhiyati. (=Pamuditassa ti duvidhena pitipamujjena pamuditassa; piti 
jàyati ti pañcavidhā piti nibbattati; kayo passambhati ti namakdyo ca karajakayo ca darathapatippassadhiya 
patippassambhati; sukhan ti kayikacetasikam sukham; samadhiyati ti arammane sammā thapitam hoti. A-a M1 337). D 1 73: 
Tass'ime parica nivarane pahaya attani samanupassato pamujjam jayati, pamuditassa ... cittam samadhiyati. So vivicceva 
kamehi ... pathamajjhanam upasampajja viharati. 

U' EJE = nibbdnagamini patipadd. Cf. Nidd 1 365: Patipadam vadehi: .. cattáro satipatthane cattaro 
sammappadhane cattaro iddhipade pancindriyani panca balani satta bojjhange ariyam atthangikam maggam nibbananca 
nibbanagamininca patipadam vadehi. M-a | 130-31: ... adhigatamagge sacchikatanirodhe yathanusittham patipajjamane ca 
apayesu apatamane dharetiti dhammo, so atthato ariyamaggo ceva nibbānañca. Vuttanhetam: yavata, bhikkhave, dhamma 
sankhata, ariyo atthangiko maggo tesam aggamakkhayati ti vittharo. Na kevalanica ariyamaggo ceva nibbananca, apica kho 
ariyaphalehi saddhim pariyattidhammo pi. Vuttanhetam chattamanavakavimane Ragaviragamanejamasokam, dhammam- 
asankhatamappatikülam ... Khp-a 19: maggaphalanibbanani dhammo ti eke. Bhavitamagganam sacchikatanibbanananca 
apayesu apatanabhavena dharanato paramassásavidhánato ca maggavirágà eva imasmim atthe dhammo ti amhakam 
khanti. Th 1247: Desentam virajam dhammam, nibbanam akutobhayam. Nidd ll-a 22: Kittayissami te dhamman-ti 
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Q. What is “Nibbana”? [428b] 

A. The calming of all formations, the relinquishing of all acquisitions, the destruction of craving, 
fading away, cessation?"—this is called “Nibbana.” 

Q. What is "the practice leading to Nibbana’? 

A. Namely, the four establishings of mindfulness, the four right efforts, the four bases of 
supernormal power, the five faculties, the five powers, the seven factors of Awakening, and the eight 
noble path factors—this is called “the practice leading to Nibbana.” 

When one recollects the Dhamma, the qualities of renunciation (nekkhamma) and the qualities of 
the vehicle (yana), the mindfulness, recollection, [the mindfulness which is remembering, recalling, 
retaining, holding, not forgetting, the mindfulness which is the faculty of mindfulness, the power of 
mindfulness,” and right mindfulness therein—this is called “recollection of the Dhamma.” 

The unwavering dwelling of the mind [in this recollection] is the practice of it. To cause the arising 
lof recollection] of the qualities of the Dhamma is its characteristic. Investigation of the Dhamma 
(dhammavicaya) is its function. The understanding of the meaning is its near cause. Its benefits are equal 
to those of the recollection of the Buddha. 

Q. What is the procedure? 

A. The beginner meditator goes into solitude, sits down and composes his whole mind. With 
unwavering mind, he recollects thus: “The Dhamma is well-declared by the Blessed One, is realizable, 
428b09 immediate," inviting, leading onward, to be known by the wise, each one for himself.” 

“The Dhamma is well-declared by the Blessed One": It is free from extremes," therefore it is called 
“well-declared” (svákkháto) There is no perversion [of meaning]? in it, therefore it is called “well- 
declared.” There are no faults in it and it is endowed with the three kinds of goodness (kalyana), 
therefore it is called “well-declared.” It is completely pure, therefore it is called “well-declared.” It causes 
Nibbana and the practice leading to Nibbana***—therefore it is called “well-declared.” 

“Realizable” (sanditthika): One gains the Paths and the Fruits in succession, therefore is called 
“realizable.” It makes one realize Nibbana and the Paths and the Fruits—therefore it is called “realizable.” 

“Immediate” (akdlika): One does not gain the fruit at a different time*’—therefore it is called 
"immediate." 

“Inviting (ehi-passika)”: One can teach another (saying) "Come to my place and see my good 


nibbánadhammam nibbanagaminipatipadadhammanca te desayissami. Nidd Il 77 (Be) Dhammamuttaman-ti 
dhammamuttammam vuccati amatam nibbanam. Yo so sabbasankharasamatho sabbupadhipatinissaggo tanhakkhayo 
virgo nirodho nibbanam. Sn-a | 163: Akkhati vibhajate idheva dhamman-ti nibbanadhammam akkhati, attanā 
patividdhattà paresam pakatam karoti: idam nibbanan-ti, maggadhammam vibhajati: ime cattáro satipatthand .. 
atthangiko maggo ti. Patis 11 162: Amatogadham nibbanam pariyosanatthena dhammo. Tam dhammam pavattetiti - 
dhammacakkam. 

S M | 167: Adhigato kho myáayam dhammo gambhiro duddaso duranubodho santo panito atakkávacaro nipuno 
panditavedaniyo. ... Alayaramaya kho pana pajaya àlayaratàya dlayasammuditdya duddasam idam thánam yadidam 
idappaccayatapaticcasamuppado. Idampi kho thanam duddasam yadidam sabbasankharasamatho sabbüpadhipatinissaggo 
tanhakkhayo virágo nirodho nibbanam. M | 435: So tehi dhammehi cittam pativapetva amatdya dhátuyà cittam 
upasamharati etam santam etam panitam yadidam sabbasankharasamatho... 

This definition is also given in the 16" step of mindfulness of breathing. 

* From now on the text abbreviates the definition of sati. The whole definition is given in the explanation of 
the third jhàna at 419b14 and buddhanussati at 426b29. 

880 Sig EKS “not subject to time." Lit. ^without occasion, without time-period, without time-interval." 


S Il 69; A 1207; D III 5: Svakkhato bhagavatà dhammo sanditthiko akaliko ehi-passiko opanayiko paccattam 
veditabbo vinnuhiti. 

582 Vin | 10; S V 421: Dve me bhikkhave antā pabbajitena na sevitabbā. Katame dve? Yo cāyam kāmesu 
kamasukhallikanuyogo hino gammo pothujjaniko anariyo anatthasamhito. Yo cayam attakilamathānuyogo dukkho anariyo 
anatthasamhito. Ete te bhikkhave ubho ante anupagamma majjhima patipada Tathagatena abhisambuddha ... 

Vism VII.745: Ariyamaggo cettha antadvayam anupagamma majjhima patipadábhütova majjhima patipada ’ti 
akkhatatta svakkhato. 

885 K Vism VIL73: Atthavipallasabhavato va sutthu akkhato ti svakkhato. 

884 AFA ESE Re E(T SESH. Vism VIL74: Lokuttaradhammo pana nibbānānurūpāya patipattiya patipadanurüpassa ca 
nibbanassa akkhatatta svakkhato. Yathaha supannatta kho pana tena bhagavatà savakanam nibbanagamini patipada 
samsandati nibbananca patipada ca. Seyyathapi nama gangodakam yamunodakena samsandati sameti, evameva 
supannatta tena bhagavatà savakanam nibbanagamini patipadà samsandati nibbananca patipada cá ti. 

885 Vism VIL81: Na paficahasattahadibhedam kalam khepetva phalam deti, attano pana pavattisamanantarameva 
phalado ti vuttam hoti. 
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Dhamma-nature (sudhammata).” 428b16—therefore it is called “inviting.” 

"Leading onward” (opanayika):**° If one accepts it and complies to it, one will succeed in entering 
the deathless element-therefore it is called "leading onward." It leads to the fruits of recluseship— 
therefore it is called that which is "leading onward." 

"To be known by the wise, each one for himself": If one accepts it and complies to it and does not 
accept other teachings, one causes the arising of the knowledge of cessation, the knowledge of non- 
rearising and the knowledge of freedom?" therefore it is called that which is “to be known by the wise, 
each one for himself." 428b20 

Further, the meditator should recollect the Dhamma in other ways thus: "It is the eye (of 
understanding); it is knowledge; it is the happiness of tranquillity; it is the vehicle** and entrance to the 
deathless;"? it is leading out (of samsara) (niyyána, nissarana); it is the means (naya, upáya); it reaches 
cessation; it reaches the deathless; it is non-regression; it is the deathless, the unconditioned (asankhata), 
the peaceful, the subtle, it has no sign where the master (of the army of death) can go;®” it is the [most] 
excellent knowledge to be known; it is the crossing over to the further shore; it is the place of refuge 
(sarana)." 

Thus when the meditator through these ways and means, and through these qualities, recollects 
the Dhamma, his mind gets faith. Because of this [facility of] faith, [because of this facility of] 
recollection, his mind becomes unwavering. Because of the mind being unwavering, the hindrances are 
suspended, the jhàna factors manifest and access-jhàna is established. 

The rest is as was fully taught above. 

The recollection of the Dhamma is finished. 


Recollection of the Sangha 


Q. What is “recollection of the Sangha”? What is the practising of it? What are its characteristic, function 
and near cause? What are its benefits? What is the procedure? 

A. The Sangha is the congregation of the Noble Individuals (ariya-puggala-samüha, ariya- 
samüha)?'—this is called “Sangha.” [428c] 

When one recollects the qualities of the practice (patipadá) of the Sangha,” the mindfulness, 
recollection, [the mindfulness which is remembering, recalling, retaining, holding, not forgetting, the 
mindfulness which is the faculty of mindfulness, the power of mindfulness,] and right mindfulness 
therein—this is called “recollection of the Sangha.” 

The unwavering dwelling of the mind in this recollection is the practice of it. To cause the arising 
[of recollection] of the qualities of the Sangha is its characteristic; reverence (gárava) is its function; 
gladness (pamoda) about the qualities of the Sangha is its near cause. Its benefits are equal to those of 
the recollection of the Buddha. 

Q. What is the procedure? 

A. The beginner meditator goes into solitude, sits down and composes his whole mind. With 
unwavering mind, he recollects thus: “the Blessed One’s Sangha of disciples is practising well, the 
Blessed One’s Sangha of disciples is practicing uprightly, the Blessed One’s Sangha of disciples is 
practising rightly, the Blessed One’s Sangha of disciples is practising properly. The Blessed One's Noble 
Sangha, namely, the four pairs [of men] and the eight kinds [of individuals], the Blessed One’s Sangha of 
disciples is worthy of hospitality, worthy of offerings, worthy of gifts, worthy of reverential salutation, is 


556 eH, lit. yana-anurtpa/patiripa, etc. “conducive to the vehicle/way,’ or ydna-sampayutta/samyutta, 
“connected with the way.” 

57 D IIL 214: Vijjà ca vimutti ca. Khayendnam anuppādeñāņam. D-a 985: Khaye nánan-ti kilesakkhayakare ariyamagge 
nanam. Anuppáde nànan-ti patisandhivasena anuppaádabhüte tamtammaggavajjhakilesanam và anuppádapariyosáne 
uppanne ariyaphale nanam. 

55 Cf. S V 5:.. ariyassa atthangikassa maggassa adhivacanam-brahmayanam iti pi, dhammayanam itipi, anuttaro 
sangamavijayo iti pi ti. 

$89 Cf. M | 169: Apárutà tesam amatassa dvārā, ye sotavanto pamuficantu saddham; / vihimsasannhi pagunam na 
bhasim, dhammam panitam manujesu brahme ti. 

89° JEAMEMIFTTS, ie. it is beyond the reach of Mara. 

8% A-a |I 193: Sarnghan-ti atthaariyapuggalasamüham. Sp-t | 13 (Be): Ariyanam sarigho samüho ti ariyasangho. Ud-a 125: 
Tassa yathavuttagunassa bhagavato dhammassavanante jatatta siladitthisamannena samhatattà ca sávakasangho ti 
laddhanamo atthaariyapuggalasamüho. Cf. Th-a 205, It-a 207. 

**' Ud-a 267: suppatipanno ti adind ariyasanghassa ca gune anussari. Cf. Patis-a | 311. 


the unsurpassed field of merit of the world."*? 


Herein, “the Blessed One’s Sangha of disciples is practising well": It is “practising [well]”*** because it 
practises the well taught Dhamma. It is “practising [welll" because it benefits itself and others. 428c10 It 
is “practising [welll" because it has reached the [right] way (patipada). It is “practising [welll" because it 
[practises] the way without opposition (apaccanika-patipada). It is “practising [welll" because it avoids 
the two extremes and [practices] the middle way. 

It is “practicing uprightly” because it has abandoned deceptiveness. It is “practicing uprightly” 
because it has abandoned bodily and verbal wrong, crookedness and wickedness. 

“Is practising rightly”: It is practising rightly because it follows the Noble Eightfold Path. Again, 
“rightness” (fdya) is an appellation of Nibbana. It is “practising rightly,” because it is practising for the 
purpose of attaining Nibbana. It is “practising rightly,” because it follows and rightly knows the Four 
Noble Truths taught by the Buddha. 

“Is practising properly: 428c18 It is “practising properly,” because it practices the way of propriety of 
the disciples. When practising thus, it does acts which are proper (samicikamma), it accomplishes great 
fruit, great benefit. Because of practising thus, it “is practising properly.” 

“The four pairs [of men] and the eight kinds [of individuals]: Because those who are established in 
the Path of Stream-entry and those who are established in its Fruit are one pair; because those who are 
established in the Path of Once-returning and those who are established in its Fruit are one pair; 
because those who are established in the Path of Non-returning and those who are established in its 
Fruit are one pair; because those who are established in the Path of Arahantship and those who are 
established in its Fruit are one pair—they are called "the four pairs [of men]? Because they are 
established in the Paths and in the Fruits of the Paths (maggaphala), they are called "the four pairs [of 
menl.” 428c23 

"The eight kinds [of individuals]": They who practise [on the Path] and [they who are established in] 
the four Fruits?^—these are called "the eight kinds of individuals.” 

“Disciples”: Because of accomplishment due to hearing [the Buddha's teachings], they are called 
"disciples (savaka).” 

"Sangha": The congregation of Noble Ones, which is worthy of hospitality, worthy of offerings, 
worthy of gifts, worthy of reverential salutation, and is the unsurpassed field of merit of the world. 

“Worthy of hospitality ": Worthy of hospitality means fit to receive hospitality. 


ii S 11 69; A 1 208; D III 5: Supatipanno Bhagavato savaka-sangho ujupatipanno Bhagavato sávaka-sangho, naya- 


patipanno Bhagavato sávaka-sangho, sámici-patipanno Bhagavato sávaka-sangho, yadidam cattari purisayugani attha- 
purisa-puggalà, esa Bhagavato sávaka-sarngho ahuneyyo pahuneyyo dakkhineyyo anjali-karaniyo anuttaram punnakkhettam 
lokassá ti. 

89% Whereas in the preceding &E[ZfT “well practising,” is used, from here onwards until the end of this paragraph 
(EfTBSfS, "practising-following" is used instead, which does not make sense. The characters [fit are used in the 
preceding and next paragraphs to render patipajjati/patipanna, “practising/enter upon a path,” alongside fZf7, which 
is normally used for bhaveti, etc. In the Vism the sentence on avoiding the two extremes and following the middle 
path is part of the explanation of ujupatipanno, which is rendered with #x3%, “soft-good,” mudu-kusala/su-, which 
might be a transliteration. This section is somewhat garbled/corrupt. 

Vism VII.90-92: Tattha suppatipanno ti sutthu patipanno, sammapatipadam anivattipatipadam anulomapatipadam 
apaccanikapatipadam dhammanudhammapatipadam patipannoti vuttam hoti. Bhagavato ovddanusdsanim sakkaccam 
sunantiti savaka. Savakanam sangho savakasangho, siladitthisamannataya sanghatabhavamapanno sávakasamühoti attho. 
Yasma pana sd sammapatipada uju avanka akutila ajimha, ariyo ca nayo ti pi vuccati, anucchavikattà ca sámicitipi 
sankham gata. Tasma tampatipanno ariyasangho ujuppatipanno nayappatipanno sámicippatipannotipi vutto. Ettha ca ye 
maggattha, te sammapatipattisamangitaya suppatipanna. Ye phalatthà, te sammapatipadaya adhigantabbassa adhigatattà 
atitam patipadam sandhaya suppatipannati veditabba. Apica svakkhate dhammavinaye yathanusittham patipannattapi 
apannakapatipadam patipannattapi suppatipanno. Majjhimaya patipadadya antadvayamanupagamma  patipannattà 
kayavacimanovankakutilajimhadosappahanaya_ patipannattà ca ujuppatipannatta ca ujuppatipanno. Náàyo vuccati 
nibbanam. Tadatthdaya patipannattà náyappatipanno. Yathà patipanna samicippatipannaraha honti, tathà patipannatta 
samicippatipanno. 

533. cf. Khp-a 182, Sn-a | 278: Cattari etani yugāni hontiti te sabbepi attha va atthasatam vati vitthāravasena 
udditthapuggala sankhepavasena sotapattimaggattho phalatthoti ekam yugam, evam yava arahattamaggattho phalatthoti 
ekam yuganti cattàri yugani honti. D-a 1030, M-a Il 68:... ujuppatipannotiadinam padànam vasena evarüpam patipadam 
patipanno cattaro maggatthà cattaro phalatthati atthannam puggalanam samühabhüto sangho nama ... 

896 Cf. S 1233, A IV 292: Cattaro ca patipanna, cattaro ca phale thità; Esa sangho ujubhüto, ... Khp-a 182, Sn-a | 278: Te hi 
cattaro ca patipanná cattáro ca phale thitati attha honti. Pug 13: Katamo ca puggalo patipannako? Cattaro 
maggasamangino puggala patipannaka, cattaro phalasamangino puggala phale thita. 


“Worthy of offerings”: In giving to the Sangha one accomplishes great fruit. It is fit to receive 
offerings. 

“Worthy of gifts": In giving to the Sangha one acquires great reward (vipdka). 

“Worthy of reverential salutation”: It is fit to receive acts of reverential salutation. Therefore it is 
called “worthy of reverential salutation.” 

“Unsurpassed”: Because it has the most qualities, it is called “unsurpassed.” 

“Field of merit of the world”: [429a] Because it is the place of merit for [all] beings, it is called the 
field of merit of the world. 

One should recollect the Sangha through other ways thus: "The victorious Sangha, the true Sangha 
is called ‘the cream.’ It is endowed with virtue, endowed with concentration, endowed with wisdom, 
endowed with freedom and endowed with knowledge of freedom.” 

When the meditator through these ways and means, recollects the qualities of the Sangha, his mind 
gets faith. Because of the [facility of] faith and recollection, his mind is not wavering. When the mind is 
unwavering, the hindrances are suspended, the jhana factors manifest and [the mind] becomes 
concentrated in access-jhana. 

The rest is as was fully taught above. 

The recollection of the Sangha is finished. 


Recollection of Virtue 


Q. What is “recollection of virtue”? What is the practising of it? What are its characteristic, function and 
near cause? What are its benefits? What is the procedure? 

A. When recollects the purity of one’s virtue through one’s (virtuous) qualities (guna), the 
mindfulness, recollection, [the mindfulness which is remembering, recalling, retaining, holding, not 
forgetting, the mindfulness which is the faculty of mindfulness, the power of mindfulness,] and right 
mindfulness therein—this is called “recollection of virtue.” 

The unwavering dwelling of the mind in the recollection of virtue is the practice of it. To cause the 
arising lof awareness] of the qualities of virtue is its characteristic. Seeing fear in (any) fault (vajja) is its 
function. Rejoicing in the happiness of faultlessness (anavajjasukha) is its near cause. 

When someone practises the recollection of virtue, there are twelve benefits: (1) One esteems the 
Teacher; (2) the Dhamma; and (3) the Sangha; (4) esteems the training of virtue (sila-sikkha); (5) offerings; 
(6) and heedfulness; (7) one always sees fear the smallest faults;*”’ (8) one protects oneself; (9) and 
others; (10) one is free of fear from this world; (11) one is free of fear from the other world and (12) much 
rejoices and delights in all virtuous qualities. These are the benefits of the recollection of virtue. 

Q. What is the procedure? 429a16 

A. The beginner meditator goes into seclusion, sits down, and composes his whole mind. With a 
mind unwavering, he recollects thus: “My virtues are unbroken, without defect, unspotted, unblemished, 
liberating, praised by the wise, not held on to, conducive to concentration.”*”* 

If [virtues are] unbroken, they are without defect. If without defect, they are unspotted. And so on. 


Again, when virtues are fully pure and they are the support (patittha) of all good states, they are 
called “unbroken” and “without defect." Because they are praised by the lineage (gotta), they are called 
"unspotted" and “unblemished.” Because they cut off craving, they are called “liberating.” Because they 
delight the Noble Ones and are faultless, they are "praised by the wise." Because they are free from 
being grasped,"? they are called “not held on to." Because of being the bases for non-remorse 


(avippatisára-vatthuka),??? they are "conducive to concentration." 429324 
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D | 63: Anumattesu vajjesu bhaya-dassavi. 
A Ill 286: .. ariyasavako attano silàni anussarati akhandani acchiddani asabalani akammasani_ bhujissàni 
vinnüpasatthani aparamatthani samadhisamvattanikani. Cf. M 1 322. 

$99 wats, lit. "abstain/secluded virtue stealing/theft.” This sentence is corrupt. 

9? The text has 738, which normally corresponds to aparihana, non-retrogression. However, normally 


avippatisára, non-remorse, is given as the supportive condition for samadhi, e.g. Patis | 46: ... Fvarüpani silani cittassa 
avippatisaraya samvattanti. The Chinese translator misunderstood avippatisára as apratisára; see note @@ to 400b13. 
Cf. Patis | 43: Evarüpani silani khandani chiddani sabalani kammasani na bhujissani na vinnhuppasatthani paramatthani 
asamadhisamvattanikani na avippatisadravatthukani na pamojjavatthukani na pitivatthukani na passaddhivatthukani na 
sukhavatthukani na samadhivatthukani ... na nibbanaya samvattanti. 


om Cf. Patis-a | 216: Silani ti gahatthasilani và hontu pabbajitasilani và, yesam adimhi và ante và ekam bhinnam, 


And in other ways he should practise recollection of virtue thus: “What is called ‘virtue’ is the 
happiness of faultlessness. It is the honourable lineage (gotta) . Through wealth it liberates.” It is to be 
fully understood in accordance with the benefits of virtue taught before.” 

The meditator, through these ways and means, through these qualities, recollects his virtue [and his 
mind gets faith.] Because of the [facility of] faith and recollection, his mind is not wavering. When the 
mind is unwavering, the hindrances are suspended, the jhana factors arise and [the mind] becomes 
concentrated in access-jhana. 

The rest is as was fully taught above. [429b] 

The recollection of virtue is finished. 


Recollection of Liberality 


Q. What is “recollection of liberality’? What is the practising of it? What are its characteristic, function 
and near cause? What are its benefits? What is the procedure? 

A. “Liberality” means that for the welfare of others, wishing to benefit others, one gives up one’s 
wealth for other people's needs. Thus is “liberality” to be understood. 

When recollecting the giving up [of one's wealth]? through the recollection of the qualities of 
liberality, the mindfulness, recollection, [the mindfulness which is remembering, recalling, retaining, 
holding, not forgetting, the mindfulness which is the faculty of mindfulness, the power of mindfulness,], 
and right mindfulness therein—this is called “recollection of liberality.” 

The unwavering dwelling of the mind in this recollection is the practice of it. To cause the arising 
lof awareness] of the qualities (guna) of liberality is its characteristic. Non-hoarding is its function. Non- 
stinginess (macchara) is its near cause. 

A man who practises the recollection of liberality gains ten benefits thus: (1) He gives a8 he Wishes 
(yathasukha, yathasaya?); (2) without stinginess; (3) without greediness; (4) he thinks for the benefit of 
many people; (5) is dear to others; (6) has no fear in others’ company; (6) rejoices much; (7) has a 
compassionate mind; (8) is destined to a good destination; and (9) is destined to the deathless. 429b08 

Q. What is the procedure? 

A. The beginner meditator goes into seclusion, sits down, and composes his whole mind. With 
unwavering mind he recollects his own liberality through things he has given away: "It is a gain for me, 
it is well gained for me, that in a generation obsessed by the stain of of stinginess, | dwell with a mind 
free from the stain of stinginess. Always | am open-handed and giving; always | delight in giving, always 
| provide and distribute."??* 

The meditator, through these ways and means, through these qualities, recollects his liberality and 
his mind gets faith. Because of the [facility of] faith and recollection, his mind becomes unwavering. 
Because of the mind being unwavering, the hindrances are suspended, the jhàna factors arise and [the 
mind] becomes concentrated in access-jhàna. 

The rest is as was fully taught above. 

The recollection of liberality is finished. 


tani pariyante chinnasátako viya khandani. Yesam vemajjhe ekam bhinnam, tani majjhe vinividdhasátako viya chiddani. 
Yesam patipatiya dve và tini và bhinnani, tani pitthiya và kucchiya và utthitena dighavattadisanthanena visabhagavannena 
kalarattadinam | anatarasariravanná gavi viya sabalani. Yesam  antarantarà ekekani bhinnani, tani antarantara 
visabhagavannabinduvicitrà gāvī viya kammasani. Avisesena va  sabbànipi sattavidhena methunasamyogena 
kodhūpanāhādīhi ca papadhammehi upahatatta khandani chiddani sabalani kammasani ti. Taniyeva tanhadaásabyato 
mocetva bhujissabhavakaranena na bhujissani. Buddhadihi vinnühi na pasatthatta na vinnhuppasatthani. Tanhaditthihi 
paramatthatta, kenaci và “ayam te silesu doso'ti paramatthum sakkuneyyataya paramatthani. Upacarasamadhim 
appanasamadhim và, atha và maggasamadhim phalasamadhim và na samvattayanti ti asamddhisamvattanikani. Na 
samadhisamvattanikani ti pi patho. Keci pana khandani ti kusalanam dhammanam appatitthabhütattà, chiddani ti pi 
evam. Sabalani ti vivannakaranattà, kammasani ti pi evam. Na bhujissani ti tanhadasabyam gatatta. Na vinnuppasatthani 
ti kusalehi garahitatta. Paramatthani ti tanhaya gahitatta. Asamadhisamvattanikàni ti vippatisaravatthubhatatta ti 
evamattham vannayanti. 

° | e. as at 401a08 in the Benefits of Virtue section in Chapter 2,. 

° Cf Patis 1 167: Dànavosaggupatthánekattam cagadhimuttanam, Patis-a | 473: Danipasaggupatthanekattanti 


dánavatthusankhátassa | dánassa — upasaggo  vosajjanam | danüpasaggo,  dànavatthupariccágacetand.  .. Etena 
paduddharavasena caganussatisamadhi vutto. 
?^ A IH 287 .. ariyasávako attano cágam anussarati labha vata me suladdham vata me, yoham 


maccheramalapariyutthitaya | pajaya vigatamalamaccherena cetasd agáram ajjhavasami ^ muttacágo payatapani 
vossaggarato yacayogo danasamvibhagarato ti. 


Recollection of Gods 


Q. What is “recollection of gods”? What is the practising of it? What are its characteristic, function and 
near cause? What are its benefits? What is the procedure? 

A. With reference to the qualities (guna) of those born as gods,” one recollects one’s own 
qualities—that recollection, recollection, [the mindfulness which is remembering, recalling, retaining, 
holding, not forgetting, the mindfulness which is the faculty of mindfulness, the power of mindfulness,] 
and right recollectedness therein—this is called “recollection of gods.” 

The unwavering dwelling of the mind in this recollection is the practice of it. To cause the arising 
[of awareness] of both one's own qualities and the qualities of the gods is its characteristic. The affection 
for qualities is its function. Faith in the fruit of qualities is its near cause. 429b20 

A man who practises the recollection of gods gains eight benefits, namely, (1) he increases five 
qualities (dhamma), namely, faith, virtue, learning, liberality and wisdom; (2) gods and humans think of 
him with affection; (3) he has great joy, gladness and exultation in the rewards of the qualities taught; 
(4) he conducts himself with dignity; (5) he is honoured by gods and humans; (6) by [practising it he also 
practices] recollection of virtue and recollection of liberality;°°° (7) he is destined to a good destination; 
and (8) he is destined to the deathless. 429b24 

Q. What is the procedure? 

A. The beginner meditator goes into solitude, sits down and composes his whole mind. With 
unwavering mind he recollects gods thus: "There are the Gods of the Four Regents; there are the Gods of 
the Thirty-three; there are the Yàma Gods; there are the Contented Gods; there are the Gods who 
Delight in Creation; there are the Gods who Delight in Wielding Power over Others' Creations; there are 
the Gods of the Retinue of Brahma and there are gods [higher than that]??' Those gods, being endowed 
with such faith, [having passed away] from here, were born there. | too have such faith. Endowed with 
such virtue, .. such learning, .. such liberality .. such wisdom, those gods [having passed away] from 
here, were born there. [429c] | too have such wisdom." Thus he should recollect his own and the gods’ 
faith, virtue, learning, liberality and wisdom. 

The meditator, through these ways and means, through these qualities, recollects gods and his mind 
gets faith. Because of the [facility of] faith and recollection, his mind becomes unwavering. Because of 
the mind being unwavering, the hindrances are suspended, the jhàna factors arise and [the mind] 
becomes concentrated in access-jhàna. 

Q. Why does one recollect the qualities of gods and not the qualities of humans? 

A. The qualities of the gods are the most excellent. Being born in the most excellent planes, they 
have excellent states of mind. In excellent states of mind, practice (bhavana) is excellent. Therefore one 
recollects the qualities of the gods and not the qualities of humans. The rest is as was fully taught 
above. 

The recollection of gods is finished. 


Mindfulness of Breathing 
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Q. What is “mindfulness of breathing (anapanasati) What is the practising of it? What are its 


95 RERI. Cf. Vism VILI & 15: devatà sakkhitthane thapetva attano saddhadigunarammanaya satiya 
etamadhivacanam. D-a III 792: yehi gunehi samannagata devata devattam pattà, tathárüpánam gunànam attani atthitam 
paccavekkhantassüpi ... 

96 The Chinese text is cryptic here, ZG3& SEL A FA, lit. “recollection of virtue and recollection of liberality 
through entering its inside." 


?? The text has £3 X^, lit. "there are gods constantly born." The Pali text, see next fn. has santi deva taduttari. 
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A III 287; ... ariyasavako devatanussatim bhaveti santi devà Catummaharajika, santi devà Tavatimsa, ... Tusità, ... 
Nimmanaratino, ... Paranimmitavasavattino, ... Brahmakayikà, santi devà taduttari; yathārūpāya saddhaya samannagata. 
Ito devata ito cutà tattha uppannà, mayham pi tatharupa saddha ... silam ... sutam samvijjati; ... cago ... paññā samvijjati ti. 
Yasmim, mahanama, samaye ariyasávako attano ca tāsañca devatanam saddhañca ... pannanca anussarati nevassa tasmim 
samaye ragapariyutthitam cittam hoti, ... sukhino cittam samadhiyati. Cf. A | 210, A V 331. 

9°9 The Chinese characters 474 are a transliteration of ānāpāna. ft, dnapanasati, thus means 
"mindfulness of inhalation and exhalation." 

Cf. Th-a Il 234: Tattha dnanti assáso. Apánanti passdso. Assásapassásanimittàrammaná sati anapanasati. Patis | 171: 
Ananti assáso, no passáso. Apánanti passáso, no assdso. Assásavasena upatthàánam sati, passásavasena upatthànam sati. 
Patis-a Il 467: Ananti abbhantaram pavisanavato. Apananti bahinikkhamanavato. Keci pana vipariydyena vadanti. Apananhi 
apetam dnatoti apananti vuccati, niddese (-Patis) pana na-karassa dighattamajjhupekkhitva apananti. Tasmim anapane 


characteristic, function and near cause? What are its benefits? What is the procedure? 

A. Ana is inhaling; apana is exhaling.” That mindfulness (sati), recollection, [the mindfulness which 
is remembering, recalling, retaining, holding, not forgetting, the mindfulness which is the faculty of 
mindfulness, the power of mindfulness,] and right mindfulness regarding the sign (nimitta)”" of the 
inhaling and exhaling—this is called “mindfulness of breathing" (anapanasati). 

The unwavering dwelling of the mind [in this mindfulness] is the practice of it. Giving rise to the 
sign?" of breathing (anapana, transl.) is its characteristic. Attending to touching (phassa or sanghata) lof 
the inhalations and exhallations] is its function. Elimination of thought (vitakka) is its near cause. 


Benefits 


Q. What are its benefits? 

A. If someone practises mindfulness of breathing, one accomplishes the peaceful, the excellent, the 
sublime, and the lovely, enjoyable happiness. One causes evil and unwholesome states to disappear and 
subside whenever they arise?? Neither one’s body nor his eyes are wearied."" One's body and mind do 
not waver or tremble.?? It causes to fulfil the four establishings of mindfulness, [which] causes to fulfil 
the seven awakening factors, [which] causes to fulfil freedom.” This has been praised by the Blessed 
One. This is the dwelling of the Noble Ones, of Brahma and of the Tathàgata.?" 


Procedure 


Q. What is the procedure? 

A. The beginner meditator, having gone to a forest, to the foot of a tree or to a solitary place, sits 
down crosslegged, with the body [held] erect, [with mindfulness] present in front. Mindfully he breathes 
in; mindfully he breathes out. When he breathes in long, he knows: “I breathe in long." [430a] When he 
breathes out long, he knows: “I breathe out long." When he breathes in short, he knows: “I breathe in 
short." When he breathes out short, he knows: “I breathe out short." 

He trains,?? "[Experiencing the whole body?” | breathe in. He trains, "[Experiencing the whole body?” 
"| breathe out. ... [“Calming the bodily formations ...] “Experiencing rapture ... “Experiencing happiness ... 
“Experiencing the mental formation .. “Calming the mental formation .. [“Experiencing the mind ...] 
“Gladdening the mind ... “Concentrating the mind ... “Freeing the mind ... “Contemplating impermanence 

“Contemplating fading away .. “Contemplating cessation .. “Contemplating renunciation, 
“Contemplating renunciation, | breathe in.” He trains, “Contemplating renunciation, | breathe out."?? 


sati anapanassati, assdsapassasapariggahikaya satiyà etam adhivacanam. Vin-a || 408: Assáso-ti bahi nikkhamanavato. 
Passáso-ti anto pavisanavato. 

9? The Chinese text literally has “An is coming in; pan is going out.” 24% A ° MESH. 
The character fH can mean both lakkhaņa and nimitta. In the present context nimitta is more appropriate. Cf. 
Patis-a | 311, Nidd l-a 36: Anàápàáne àrabbha uppannā sati ānāpānasati. Anápánanimittárammandya satiya etam 
adhivacanam. 

Patis | 185: ... olarikanam assásapassásanam nimittam suggahitattà sumanasikatattà süpadháritattà niruddhepi olarike 
assásapassádse, atha pacchá sukhumakà assdsapassdsad pavattanti. Sukhumakánam  assásapassüsánam  nimittam 
suggahitattà | sumanasikatattà  stipadharitatta —— niruddhepi ^ sukhumake ^ assásapassádse atha ^ pacchà 
sukhumakaassaásapassásanam nimittarammanatapi cittam na vikkhepam gacchati. 

?? The text has “perception,” #4, but elsewhere in Vim and in other Chinese texts this is often confused with 
"sign" fH. 
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S V 321-22: Andpanasati-samadhi bhàvito bahulikato santo ceva panito ca asecanako ca sukho ca viharo 
uppannupanne ca pápake akusale dhamme thanaso antaradhápeti vüpasameti. 

an SN 54:8 gives as a benefit of mindfulness of breathing: “neither the body nor eyes become fatigued” (neva 
kayo kilamati na cakkhüni). 

25 S V 316: Anápaánasatisamádhissa bhikkhave bhavitatta bahulikatattà neva kāyassa injitattam và hoti 
phanditattam và na cittassa injitattam và hoti phanditattam và. 

"m M III. 82: Ānāpānasati, bhikkhave, bhàvità bahulikatà cattaro satipatthane paripüreti. Cattaro satipatthana 
bhavita bahulikata satta bojjhange paripürenti. Satta bojjhanga bhavita bahulikatà vijjavimuttim paripürenti. 

id S V 326: Andpanasatisamadhim sammavadamano vadeyya ariyaviharo iti pi brahma-viharo iti pi 
tathagataviharo iti pi ti. 

8 Read £&, sikkhati, instead of %#, vitakka. The Chinese text has several omissions in this passage, which might 
have been abridged in the original, but they can easily be inferred from the following explanations and the Pali 
parallel. 


uid S V 311-12: Idha, bhikkhave, bhikkhu arannagato và rukkhamülagato và sunndgaragato và nisidati pallankam 


Training grounds 1 to 2 


Here, “[mindfulness] present in front” means: “mindfulness is fixed at the nose-tip or on the lip"??? which 
are the support places (arammana-thàna) of the in and out breaths. 

The meditator, through establishing mindfulness at these places at the nose-tip or on the lip, 
mindfully observes the touching of the in and out breaths. 

Mindfully, he should breathe in; mindfully, he should breathe out: He does not attend to the 
phases?" of the breath coming in, and he also does not attend to the phase of the breath going out, 
rather he mindfully observes and knows the place of touching of the in breaths and the out breaths at 
the nose-tip or on the lip. 

Mindfully, he should breathe in; mindfully, he should breathe out: 430a13 It is as if a man touches 
wood with a saw blade?" and does not attend to the perception of the going back and forth of the saw. 
So too the meditator does not attend to the perception of the breath coming in and going out, but he 
mindfully observes and knows the place of touching of the in breaths and the out breaths at the nose- 
tip or on the lip.?? 

Mindfully, he should breathe in; mindfully, he should breathe out: If the meditator attends to the 
[phases of the] incoming in outgoing breath, his mind wavers inside or outside. If his mind is wavering, 
his body and mind fatigue, and move and tremble. This is an obstacle (paripantha).?" 

He should not attend to very long or very short breaths. If he attends to very long or very short 
breaths, his body and mind fatigue and waver and tremble. This is an obstacle.” 430a20 


abhujitva ujum kayam panidhaya parimukham satim upatthapetva. So satova assasati, satova passasati. Digham va 
assasanto .. passasanto digham passasamiti pajanati; rassam và assasanto .. passasanto rassam passasamiti pajanati; 
sabbakàáyappatisamvedi | ..  passasissámiti — sikkhati; passambhayam  kayasankharam — ..  pitippatisamvedi 
sukhappatisamvedi  .. cittasankhdrappatisamvedi .. passambhayam  cittasankháram —.. cittappatisamvedi 
abhippamodayam cittam ... samádaham cittam ... vimocayam cittam ... aniccánupassi ... viraganupassi ... nirodhánupassi ... 
patinissagganupassi passasissamiti sikkhati. 

s D-a | 210, A-a III 202; S-a | 238: Parimukham satim upatthapetva ti, kammatthanabhimukham satim thapayitva, 
mukha-samipe và katva ti attho. Ten’ eva Vibhange: ayam sati upatthitva hoti supatthita nasik’ agge và mukha-nimitte va. 
Tena vuccati parimukham satim upatthapetva ti. [Vibh 252] 

Le. the beginning middle or end of the breath. H$, kala, veld, samaya. Cf. Patis | 165: 
Assásádimajjhapariyosánam satiyà anugacchato ajjhattam vikkhepagatena cittena kayo pi cittam pi sadraddha ca honti 
injita ca phandita ca, passadimajjhapariyosanam satiyà anugacchato bahiddha vikkhepagatena cittena kayo pi .. pe... 
phandità ca. 

?? The text has $577, "strong blade,” which is a copyist's error for $87], "the blade of a saw" . 


aa Cf. Patis | 171: Seyyatha pi rukkho same bhūmibhāge nikkhitto. Tamenam puriso kakacena chindeyya. Rukkhe 


phutthakakacadantanam vasena purisassa sati upatthita hoti; na agate và gate và kakacadante manasi karoti. Na ágatà và 
gata và kakacadanta avidità honti, padhànarica pannayati, payogarica sádheti. Yathà rukkho same bhümibhàge nikkhitto. 
Evam upanibandhanà nimittam. Yathà kakacadantà, evam assdsapassasa. Yathà rukkhe phutthakakacadantanam vasena 
purisassa sati upatthità hoti, na agate và gate và kakacadante manasi karoti, na ágatà và gata và kakacadanta avidita 
honti, padhananca pannayati, payogarica sadheti. Evamevam bhikkhü nasikagge và mukhanimitte và satim upatthapetva 
nisinno hoti, na agate và gate và assásapassáse manasikaroti na āgatā và gata assásapassásá avidità honti, padhanan ca 
pannayati, payogan ca sadheti, visesam adhigacchati. 

Patis I.6:  Assásadimajjhapariyosánam satiya anugacchato ajjhattavikkhepagatam cittam samddhissa 


paripantho. ^ Passásaádimajjhapariyosanam _ satiyà anugacchato  bahiddhavikkhepagatam ^ .. Patis 111.12: 
Assasadimajjhapariyosanam satiya anugacchato ajjhattam vikkhepagatena cittena kayopi cittampi saraddha ca honti injità 
ca phandita ca. Passasddimajjhapariyosanam | .. Patis-a 470: Pathamacchakke assāsādimajjhapariyosānanti 


abbhantarapavisanavatassa násikaggam và mukhanimittam và adi, hadayam majjham, nabhi pariyosanam. Tam tassa 
adimajjhapariyosanam satiyà anugacchato yogissa thànanánattánugamanena cittam ajjhattam vikkhepam gacchati, tam 
ajjhattavikkhepagatam cittam ekatte asanthahanato samadhissa paripantho. ... 

Patis III.6: Assasapatikankhana nikanti tanhdcariya samüdhissa paripantho. Passásapatikankhanà 
Assdasenabhitunnassa passasapatilabhe mucchana samadhissa paripantho. Passasenabhitunnasse ... Patis 111.12: 
Assásapatikankhandya nikantiyā — tanhácariyaya kāyopi cittampi sāraddhā — ..  Passásapatikankhanáya 
Assásenábhitunnassa passásapatilàbhe mucchitattà kāyopi ... Passasenabhitunnassa .. Patis-a 470: Assasapatikankhana 
nikamana eva tanhàpavatti. Tanhápavattiya sati ekatte asanthahanato samadhissa paripantho. Passdsapatikankhana 
nikantiti puna assásapubbakassa passásassa patthanasankhata nikanti. ... Assasenabhitunnassa ti atidigham atirassam va 
assasam — karontassa  assásamülakassa kayacittakilamathassa sabbhavato tena  assásena  viddhassa  pilitassa. 
Passasapatilabhe mucchanáti assásena pilitattdyeva passáse assádasannino passásam patthayato tasmim passasapatilabhe 
rajjanà. Passásamülakepi eseva nayo. 


He should not attend to various signs"? caused by breathing in and breathing out?" If he does so, 


other mental states will waver. If his mind wavers, his body and mind fatigue, and move and tremble. 
[This is an obstacle] 

Thus, because the [points of] contact of the incoming breath and the outgoing breath are countless, 
countless obstacles can arise. He should attend [to one point of touching], so the mind is not 
wavering.” 

He should not exert the mind too strenuously or too laxly.?? If he exerts too laxly, there will be 
fatigue and torpor. If he exerts too strenuously, he gives rise to restlessness. If accompanied by fatigue 
and torpor or accompanied by restlessness, his body and mind fatigue, and move and tremble.” This is 
an obstacle. 


Arising of the sign 


When the meditator purifies the mind of the nine lesser defilements?" 


breaths, he obtains the arising of the sign. 

"The sign": It is like the pleasant touch of spinning silk or spinning cotton wool touching the 
body or it is like the pleasant touch of a cool breeze touching the body. ?? [430b] 

Thus, contemplation of the touching of wind of the in and out breaths at the nose or on the lip 
gives rise to the sign?? of wind, which is not is due to shape or colour?" This is called “the sign.” 

If the meditator practises and much practises the sign, he can increase it at the nose-tip, at the 
glabella, on the forehead or he can establish it in many places? He pervades his head with wind. 


by attending to the in and out 


9 FAH, or “manifold/variegated signs." 
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Patis 1 164 (111.8-9): Nimittam àvajjato assáse cittam vikampati samadhissa paripantho. .. Passásam avajjato 
assáse cittam vikampati .... Atitanudhavanam cittam vikkhepanupatitam ... Andgatapatikankhanam cittam vikampitarm ... 
Patis 1 164 (111.12): Nimittam dvajjato assáse cittam vikampitatta kayo pi cittam pi saraddha ... Patis-a 155. ... nimittan-ti 
assásapassásánam phusanatthanam. Assásapassásá hi dighandsikassa nàásaputam ghattenta pavattanti, rassanásikassa 
uttarottham. Yadi hi ayam yogi tam nimittameva àvajjati, tassa nimittameva avajjamanassa assáse cittam vikampati, na 
patitthati ti attho. Tassa tasmim citte appatitthite samádhissa abhavato tam vikampanam samadhissa paripantho. Yadi 
assásameva üàvajjati, tassa cittam abbhantarapavesanavasena vikkhepam avahati, nimitte na patitthati, tasmà nimitte 
vikampati. .. Patis-a 156. .. atitanudhàvanam cittanti phusanatthanam atikkamitva gatam assásam và passdsam và 
anugacchamánam cittam. Vikkhepánupatitan ti vikkhepena anugatam, vikkhepam và sayam anupatitam anugatam. 
Anagatapatikankhanam cittanti phusanatthanam appattam assásam và passásam và patikankhamanam paccásisamánam 
cittam. 

a This paragraph, which is either corrupt or a Chinese mistranslation, could be covering the two missing 
obstructions/lesser defilements which are required to give the nine upakkilesa mentioned below. The variant 
reading in the Taisho text has been translated here, instead of the text's "negligence", ‘f#: "In this way limitless 
obstacles will arise because of limitless negligence regarding the incoming and outgoing breath." 

9 Cf. A III 375, Vin 1 183: accáraddhaviripam uddhaccáya samvattati, atilinaviriyam kosajjaya samvattati. 

"e Patis | 165 (H110): Linam cittam  kosajjanupatitam samddhissa paripantho. Atipaggahitam  cittam 
uddhaccánupatitam samádhissa paripantho. Patis | 165 (1112): Linena cittena kosajjanupatitena kayo pi cittam pi 
sáraddhà ca honti injita ca phandita ca. Atipaggahitena .. Patis-a 471: Linan ti atisithilaviriyatadihi sankucitam. 
Kosajjanupatitan ti kusitabhavanugatam. Atipaggahitan ti accaraddhaviriyatadihi atiussahitam. Uddhaccanupatitan-ti 
vikkhepanugatam. 

5! The Chinese characters ih correspond to nava upakkilesa. The nine could be the obstacles mentioned 
in the preceding section, which appears to be partly corrupt in the Chinese. The more extensive list in Patis | 116 
(111.6-14) gives 18 obstacles, which are also said to be upakkilesa. 

Vism VIII.214: Api ca kho kassaci sukhasamphassam uppddayamano, tülapicu viya, kappásapicu viya, vatadhara 
viya ca upatthati ti ekacce ahu. Ayam pana atthakathasu vinicchayo:... 

Cf. D III 175: Tassa kho panaánanda, itthiratanassa evarüpo kayasamphasso hoti, seyyathapi nama tülapicuno va 
kappásapicuno và. S V 444: Seyyathapi, bhikkhave, tülapicu và kappásapicu và lahuko vātūpādāno same bhumibhage 
nikkhitto... 

2 The text has “perception,” sanna, not #8 “sign,” fH. Because of their similarity the two characters are often 
confused. Vayosannd is not used in the Pali or in the Agamas in this context. In the Vimuttimaggga it is mentioned in 
the description of the wind kasina. 

9*  Po430bo2 Wf, santhana-rüpa/vanna. Cf. the 4 ways of grasping the sign of the 32 parts of the body at 
po432c28-29. Cf. Vism VIII.221: Athanena tam  nimittam neva vannato manasikatabbam, na  lakkhanato 
paccavekkhitabbam. 

m Cf. Manual of a Mystic (transl. of Bambaragalé Vidarasana Bhavana Pota,) P.T.S, p. 8 ff. and 
Amatakaravannana. Both manuals are apparently based on Thai meditation manuals brought to Sri Lanka in the is” 
century. A similar method was taught by the Thai meditation master Ajahn Lee Dhammadharo; see Keeping the 


Through increasing in this way he can pervade his whole body with the happiness of tranquillity 
(passaddhi-sukha). This is called "fulfilment."?^ 

Again, there is a meditator who sees deviant signs?" from the beginning such as smoke, mist, dust, 
gold sand, or [he experiences] the pricking of a needle or an ant's bite, or he sees various 
colours/forms?? (vanna, rüpa). If the meditator's mind does not clearly comprehend these deviant signs, 
his mind will give rise to deviant perceptions?" and there is distortion [of perception] (vipallasa, 
vipariyaya), not the perception of breathing. 

If [however] the meditator clearly comprehends, he does not attend to strange signs. When 
mindfully breathing in and mindfully breathing out, he prevents the arising of other perceptions. If he 
attends thus, deviant signs promptly cease, he acquires the subtle sign™% and his mind becomes diligent 
(appamada). 

When mindfully breathing in and mindfully breathing out, there is facility in the sign." Due to 
facility in the sign, desire (chanda) to practise (bhavana) arises. Due to facility of desire, when mindfully 
breathing in and mindfully breathing out, rapture arises. Due to the facility of rapture, and due to the 
facility of desire, when mindfully breathing in and mindfully breathing out, equanimity (upekkha) arises. 
Due the facility of equanimity, due to the facility of rapture, due to the facility of desire, when mindfully 
breathing in and mindfully breathing out, his mind is not wavering. When his mind is not wavering, the 


Breath in Mind, Bangkok, 1993. 

i Vism 111.113 states that the anápaánanimitta should not be increased because only a small amount of wind 
can be increased. The Vism-mht comments that because of the limited amount of space in location of the nimitta at 
the nose or mouth, etc, there is no good characteristic for developing the wind-kasina. Thus the Vism-mht implies 
that the ánápànanimitta is identical with the vayokasina. This is supported by the Mohavicchedani, which states that 
the jhana based on dnapanasati is to be included in the wind-kasina. According to Dhs-a, the wind-kasina is grasped, 
the jhana based on dnapanasati is grasped. This suggests that the Pali commentarial tradition regarded 
anapanasati-samadhi to be a kind of wind-kasina practice. At Vism II1.119 it is said that ānāpānasati is to be 
apprehended by touch and the wind kasina by sight and touch. In the preceding paragraph (in Vim) it is said that 
the andpanasati sign is caused by the touching of wind, not by shape or colour. 

Vism 111.113: Tesu hi ànápananimittam tava vaddhayato vatarasiyeva vaddhati, okdsena ca paricchinnam. Iti 
sádinavattà okásena ca paricchinnattà na vaddhetabbam. Vism-mht | 131 (Be): Picupindádivasena upatthahantam pi 
nimittam — vatasanghátasannissayan-ti — katvà — vuttam — vátardsiyeva vaddhati ti. Okdsena  paricchinnan-ti 
násikaggamukhanimittádi-okasena saparicchedam. — Vàyokasinavaddhane viya na  ettha koci gumo, kevalam 
vatavaddhanameva ti aha sádinavattà ti. Moh 40 (Be): Anapdnajjhanassapi panettha vayokasine sangaho datthabbo ti. 
Dhs-a 200: Vayokasine pana gahite anapanajjhanam gahitameva. 

sa Or “deviant signs,” (£44) i.e. signs other than the breathing sign. The character & means “different, alien, 
strange, peculiar, heretical." 

955 € = rtipa/vanna, (visual) form or colour. Both meanings could be intended here, but see note @@ "Cf. the 4 
ways of grasping the sign of the 32 parts of the body at p0432c28-29:@@ above. 


93» The Chinese text has "perceptions," 43, sannd, here and in the next four occurrences, see note @@ above.. 
940 


Cf. Patis 1 185: Sukhumakanam assásapassásanam nimittam suggahitattà sumanasikatatta süpadháritattà 
niruddhepi sukhumake assásapassáse, atha pacchà sukhumakaassdsapassdsdnam nimittarammanatapi cittam na 
vikkhepam gacchati. 

Dr. Chu's tentative rendering: "It is called nimitta because it is like a cotton fiber or the smooth [surface of al 
shell touching the body, giving rise to pleasant sensations. It is like a wisp of cool wind touching the body, giving 
rise to pleasant sensations. It is the perceiving of the inhalations and exhalations as wind touching [the contact 
point]-either at the nostrils or on the lips—giving the impression of wind that is not born of visual cues. This is 
called nimitta. Suppose the meditator practices extensively, the nimitta will grow from the tip of the nose, maybe to 
the point between eyebrows, maybe to the point of the forehead, to the point of encompassing many locations [in 
the head], and to the point of becoming the air that fills the entire head. As the nimitta grows, tranquility and 
pleasure pervade the whole body. This is called the completion [of the practicel. 

Furthermore, there are meditators who may initially see deviant nimittas—those like [wisps of] smoke or fog, 
and those like dust or golden powders. They feel like the prickling of needles, or the gnawing of ants, and may be 
accompanied by visual manifestations. Suppose the meditator's mind is not clearly comprehending and mindful, he 
may give rise to deviant perceptions of those deviant nimittas, and he no longer develops the [proper] perception of 
the breath. But suppose the meditator's mind is clearly comprehending and mindful, and he does not give rise to 
deviant perceptions of those deviant nimittas. [Instead,] he develops mindfulness on the inhalations and exhalations 
of the present moment, abandoning all other kinds of perceptions. Should he develop his attention in such a 
manner, those deviant nimittas would fade away, and the meditator would be able to acquire sublime nimittas." 
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phásu: However, here it might have the meaning of being “unrestricted,” "free," perhaps even aparitta or appamana. 


hindrances are suspended and the jhàna factors manifest" Thus this meditator, having attained 


tranquillity (upasama), attains the concentration of the four jhanas,’” as was fully taught above. 


Four ways of practising 


Again, the ancient teachers 430b17 taught four ways of practising mindfulness of breathing, namely, 
counting (ganana), following (anubandhana), establishing (thapana) and oberving (sallakkhana).?^* 

Q. What is "counting"? 

A. The beginner meditator counts the breaths from one to ten; beginning with the outgoing breath 
and ending with the incoming breath. He does not count beyond ten. Again, it is said that he can count 
from one to five, but not beyond five. 

He should not miss [any breath]. 430b20 When [he misses], he should count [the next breaths] until 
the end of that count. Thus he mindfully dwells on the object of the in and out breaths-this is called 
"counting." 

“Following”: Having attended to counting, he uninterruptedly follows the in and out breaths with 
mindfulness. This is called "following." 

"Establishing": He makes mindfulness stay at the sign?? of wind at the place of the touching of the 
breaths at the nose-tip or on the lip. This is called "establishing." 

“Observing”: When there is facility in touching? ^ he should observe the sign, and he should 
observe the states of rapture, happiness and so on, which arise thereon. This is called "observing." 

"Counting" is for the elimination of thought and causes one to attain release from thought. 

“Following” is for the elimination of coarse thought and causes uninterupted mindfulness of 
breathing. 

“Establishing” is for cutting off wavering and making a steady sign.” 


dd Cf. Patis | 177: Chandavasena tato sukhumataram digham assásapassásam addhanasankhate assasato pi 


passasato pi pamojjam uppajjati. Pamojjavasena tato sukhumataram digham assásam addhànasankhüte assasati, ... 


passásam .. passasati, .. assdsapassdsam addhanasankhate assasati pi passasati pi. Pamojjavasena .. assasatopi 
passasatopi digham assásapassásá pi cittam vivattati, upekkhà santhati. Imehi navahakarehi digham assdsapassasa kayo. 
Patis-a Il 509: Chando  uppajjatiti bhavanabhivuddhiya bhiyyobhāvāya chando jāyati. Sukhumataranti 


passambhanasabbhavato vuttam. Pamojjam uppajjatiti bhavanaparipüriyà piti jayati. Assasapassdsapi cittam vivattatiti 
assásapassáse nissáya patibhaganimitte uppajjante pakatiassásapassásato cittam nivattati. Upekkha santhatiti tasmim 
patibhaganimitte upacarappanasamadhipattiya puna samadhane byaparabhavato tatramajjhattupekkha santhati nama. 
99 eA A CLEHSORISUUTSSE. It is unclear whether VU stands for the four jhànas, i.e. in plural, or the fourth 
jhàna in singular (as, e.g, in 408a02). Because the meditator has not yet attained the jhànas in the preceding 
exposition, which ends with the jhàna factors, it seems more likely that this sentence refers to the four jhànas in 


plural. 
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pZ, anubandhana, lit. "follow in pursuit" Vism VIII.189/p. 278: Tatrdyam manasikaravidhi: Gananá, 
anubandhana, phusana, thapana sallakkhana, vivattana, párisuddhi, tesanca patipassanà ti. Tattha gaņanā ti gananayeva. 
Anubandhaná ti anuvahana. Phusaná ti phutthatthanam. Thapana ti appana. Sallakkhaná ti vipassana. Vivattanà ti maggo. 
Parisuddhi ti phalam. Tesanca patipassaná ti paccavekkhana. 

It is noteworthy that Buddhaghosa Thera does not ascribe this teaching to ekacce as he usually does; nor does 
he go to the Atthakatha for authority. 

In the Abhidharmakosa-bhasya, p. 339-40, there are six ways: (1) counting (ganana), i.e. from one to ten without 
failure; (2) pursuing (anugama), the intent following the inhalation as it enters the body, moves through the throat, 
heart, navel, kidneys, thighs, to the toes, and then the reverse for the exhalation until it leaves the body; then (3) 
fixing (sthapana), focussing one's attention on a part of the body from the tip of the nose to the big toe. In the step 
of (4) observation (upalaksand), one observes that the breath as well as form (rüpa), mind (citta), and mental 
functions (caitta) are dependent upon the four great elements (mahábhüta), and thus analyzes the five aggregates 
(khandha). The next step (5) turning away (vivarta) consists of changing the object of observation from the breath to 
the roots of wholesomeness (kusalamüla) and ultimately to the highest mundane dharma (aggradharma). The final 
step is (6) purification (parisuddhi) marking the entering the stage of realization of the way (darsanamarga) i.e. 
stream-entry. 

International Conference of Orientalists in Japan, No. 37 (1992), pp. 42-57. 

M Again, due to the similarity of the Chinese characters this could be "perception," saññā, i.e. ^wind- 
perception," instead of “wind-sign.” 

°4° The text has f “touching,” not “establishing.” The third method given in Vism VIII.189 (see two notes above) 
is phusana, “touching,” which is explained later on (Vism VIII.198) as a method that can not be separated from the 
method of establishing, thapana. 

947 EKS "steady perception.” The variant reading fH is more appropriate than 4, with which it is often confused. 
The same applies for the next method, where EKS also had "perception" instead of "sign." 


“Observing” is for retaining the sign in order to know the supreme Dhamma (aggadhamma).?^* 


Training grounds 2 to 16 
949 « 
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(2)“When he breathes in long ... when he breathes out short, he knows, ™ ‘I breathe out short,” [430c] 
Skillfully, he exceedingly [attends] to that characteristic (sabhāva) [as], “This is long,” [so that] the 
characteristic [leads to] the manifestation of wisdom knowledge, not to the manifestation of delusion in 
regard to the object. 

Q. What is “non-delusion (asammoha) in regard to the object” (arammana)? 

A. When the beginner meditator gains tranquillity (passaddhi) of body and mind through dwelling in 
mindfulness of breathing, his breaths become subtle. Because of the subtlety of the breaths, they can’t 
be taken hold of. If at that time the meditator’s breathing is long, he contemplates that it is long, and so 
on, until?? the sign arises and stays. When the sign has arisen and stays, he should attend by way of its 
characteristics (sabhava). This is “non-delusion.” 

Again, his mind should notice that the breath is sometimes long and sometimes short. Thus he 
should practice. 430c08 

And again, through the object [of breaths] the meditator causes the arising of a clearly demarcated 
sign. Thus he should practice. 

(3) “He trains, ‘Experiencing the whole body, | [shall] breathe in 
experiences the whole body: through non-delusion and through the object. 
Q. How does he experience the whole body through non-delusion? 

A. If the meditator [practises the] concentration of mindfulness of breathing, the pervasion 
(phusana) with rapture and happiness of the body and mind becomes complete.” Owing to the 
pervasion with rapture and happiness, the whole body constitutes non-delusion. 

Q. How does he experience the whole body through the object? 

A. The in and out breaths are called "the material body (rüpakaya) established in one place. 
430ci4 The object of breathing, the mind and the mental properties, and the name body (namakaya)— 
these are called “material body and name body.”®” This is the meaning of “whole body." The meditator 
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: Through two ways he 
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948 Ways 2, 3, and 5 are translated in Leo M. Pruden’s English transl. from de Louis de La Vallée Poussin French 


transl. of the Abhidharmakosa-bhasya, Vol Ill, pp. 922-923 as: “2. Following. Without contention, follow the progress 
of the air which enters and leaves until it goes into two senses: does the air breathed in occupy all of the body or 
does it go into only one part of the body? The ascetic follows the air breathed in into the throat, the heart, the 
navel, the kidneys, the thigh, and so on to the two feet; the ascetic follows the air breathed out to a distance of a 
hand and a cubit. ... 3. Fixing.* Fix the attention on the tip of the nose, or between the eyebrows, or in another area 
all the way down to the toes; fix the mind; see the breath held in the body like the thread of a pearl necklace; state 
that it is cold or hot, unfavorable or favorable. 4. ... 5. Modifying. The ascetic modifies the mind that had the air as 
its object and now directs his mind to better and better dharmas up to and including the transworldly dharmas.” (* 
See Vibhasa, TD 27, p. 135a15. Paramartha: Either between the eyebrows, or on the tip of the nose, in the desired place 
and as far as the toes, hold mindfulness in the center like a thread which holds pearls together. Tibetan: Like a 
manisütra placed at the end of the nose to the tips of the toes, ascertain if the breaths are favorable or unfavorable, 
cold or hot.) 

?? Read HZ, pajanati, instead of £7, sikkhati. 

°° Vim 430c05-06. 74%, also meaning "from .. to,” corresponds to the Pali word peyála or yava ... tava, and 
indicates that there is an abbreviation here, which runs from the "short" counterpart of the long breath to the 
arising of the sign, which have been discussed earlier in this section. 

°°" Cf. Th-a 1 222: Phuttho ca pitisukhena vipulenati sabbatthakameva pharantena mahataà ularena pitisahitena sukhena 
phuttho ca me kayo ti yojana. ... Padakajjhanarammanena rüpakayarammanena và iddhicittena sahajatam sukhasannarca 
lahusannanca okkamati pavisati phusati sampapunati ti ayampi tattha attho. 

9» pete, lit. “established/standing in one place." —JE[t is used below at 457c28-29, etc., in the context of the 
defilements eliminated by the paths, as “Conjoined to that, established on that,” tadekattha. Here, however, it 
appears to correspond to ekatthane. 

333 Cf. Patis | 183: Katham sabbakayapatisamvedi assasissami .. passasissami ti sikkhati? Kayo ti dve kāyā: 
namakayo ca rüpakáyo ca. Katamo nàmakáyo? Vedanā, sannd, cetand, phasso, manasikaro, namanca namakayo ca, ye ca 
vuccanti cittasankhara ayam namakayo. Katamo rüpakdyo? Cattaro ca mahābhūtā, catunnanca mahabhitanam 
upddayartipam, assáso ca passáso ca, nimittanca upanibandhana, ye ca vuccanti kayasankhara, ayam rüpakáyo. Patis-a 
501: Yathà hi kammaragaggariya dhamamanaya bhastanca purisassa ca tajjam vayamam paticca vato sancarati, 
evamevam kayanca cittarica paticca assásapassásáti. Tato assásapassáse ca káyarica rüpanti, cittanca tamsampayutte ca 
dhamme arüpanti vavatthapeti. Evam nàmarüpam vavatthapetva ... Cf. S V 329-30: Kayannataraham ànanda etam vadāmi 
yad idam assásapassásam. 
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through contemplating [impermanence, etc.], experiences the whole body thus: “Although there is the 
body, there is no being, no soul (nissata, nijjiva).”°”* 

“He trains" means the three trainings. The first is the training of the higher virtue, the second is the 
training of the higher thought the third is the training of the higher wisdom. 

The virtue of such a one (i.e, one who trains, tathabhütassa) is called "the training of the higher 
virtue"; the concentration of such a one is called "the training of the higher thought"; and the wisdom 
of such a one is called "the training of the higher wisdom." The meditator, he trains, repeatedly 
practices, much practices these three trainings on that object by means of mindfulness and attention. 
This is the meaning of “he trains." °” 

(4) “He trains, ‘Calming the bodily formations, | [shall] breathe in [...] 

Why is it called "bodily formations"? This means that when he breathes in and out with such 
bodily formations as bending back the body, bending forward, moving, trembling, shaking and swaying 
[of the body]? he [trains in] calming and stopping [these] bodily formations?" 

Again, he calms and stops the coarse bodily formations and through the subtle bodily formations 
develops the first jhàna. From there, through the more subtle bodily formations, he develops the second 
jhàna. From there, through the (still) more subtle bodily formations, he develops the third jhàna. Then, 
having stopped [the bodily formations] without remainder, he develops the fourth jhàna.^* 

Q. If breathing ceases without remainder [in the fourth jhanal,”’ how is he able to practise 
mindfulness of breathing? 

A. Although breathing has ceased, because he has initially well grasped the sign, that attained sign 
arises to serve as the practice sign. 
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zm Dhs-a 38 § 93: Tasmim kho pana samaye dhamma honti dhammesu dhammanupassi viharati ti àdisu 


nissattanijjivatayam. Svayam idhà pi nissattanijjivatayam eva vattati. 

The Sariputrabhidharma (T28, 706) explains “Experiencing the whole body he breathes out; .. breathes in—a 
bhiksu, having filled/pervaded the whole body with breath, breathes out. When the whole body is empty [of breath], 
he breathes in. Just as a skilful potter or his pupil, having filled his bellows, presses it to release the air, and when 
the bag becomes empty, opens its mouth to get it filled with air." The Satyasiddhi Sastra (T32, 356b) explains: Whole 
body'—when the meditator has resolved that the body is hollow, he sees air going out and in the pores of the body," 
while the Srávaka-bhümi (M 99) has “Experiencing the whole body..'—he trains thus when he takes as cognitive 
object the in and out breathings through the pores of his whole body and becomes resolute with regard to them." 
(yadà stiksmasausiryagatan äśvāsapraśvāsān | romaküpanupravistán kaye — 'dhimucyate, dlambanikaroti tadā 
sarvakayapratisamvedi bhavati) (Transl. K L. Dhammajoti, 2009.) Cf. The Mahavibhasa of the Sarvastivadins (T 27, 136a- 
b): "Question: As one observes the wind of breath as entering by the nose and getting out by the nose, why it is said 
that 'I breathe in and out perceiving the whole body? Answer: When mindfulness of breathing is not yet 
accomplished, one observes in-and-out-breath as entering and getting out by the nose. When mindfulness of 
breathing is accomplished, one observes breath as entering and going out through all the pores of the body, which 
is like a lotus root." (Quoted in Mindfulness in Early Buddhism, Tse-fu Kuan, 2008, p. 71-2.) 

ud Cf. Vism VIII.173, Patis-a 491: Tattha sikkhatiti evam ghatati vayamati. Yo va tathabhütassa samvaro, ayamettha 
adhisilasikkhà. Yo tathabhütassa samadhi, ayam adhicittasikkha. Ya tathabhütassa panna, ayam adhipannasikkha ti. Ima 
tisso sikkhayo tasmim adrammane tàya satiya tena manasikarena sikkhati āsevati bhaveti bahulikarotiti evamettha attho 
datthabbo. 

Patis 1 184: Sabbakdayapatisamvedi assásapassásánam samvaratthena silavisuddhi, avikkhepatthena cittavisuddhi, 
dassanatthena ditthivisuddhi; yo tattha samvarattho ayam adhisilasikkha, yo tattha avikkhepattho ayam adhicittasikkha, 
yo tattha dassanattho ayam adhipannasikkha. 

m Cf. Patis | 184-5: Yathárüpehi kayasankharehi ya kayassa ānamanā, vinamana, sannamana, panamana, injana, 
phandaná, calanā, kampana, ‘passambhayam kayasankharam assasissamiti’ sikkhati, ‘passambhayam kayasankharam 
passasissamiti’ sikkhati. 

97 Patis | 184: Te kayasankhare passambhento nirodhento vüpasamento sikkhati. 

8 Vism VIIL179: Pariggahepi olariko, pathamajjhanupacare sukhumo. Tasmimpi olariko, pathamajjhane sukhumo. 
Pathamajjhane ca dutiyajjhanupacare ca olariko, dutiyajjhane sukhumo. Dutiyajjhane ca tatiyajjhanupacare ca olariko, 
tatiyajjhane sukhumo. Tatiyajjhane ca catutthajjhanupacáre ca olariko, catutthajjhane atisukhumo appavattimeva 
papunatiti. 

The Sariputrabhidharma (T28, 706b) gives the similes from MN 20: *.. Just as a bhiksu subdues a gross bodily 
activity with a subtle one, removes an inferior one with a superior one, in the manner of that a skilled carpenter or 
his pupil removes a bigger peg with a smaller one. In this manner, a bhiksu subdues a gross bodily activity with a 
subtle one. Just as a man running reflects: ‘Why do I run? I should walk slowly’ and he then walks slowly. ... stands 
.. lies down. In this way this man removes a gross bodily activity and practises a subtle one. Likewise, a bhiksu ...” 
(Transl. K. L. Dhammajoti, 2009.) 

"m D III 266: Catutthajjhanam samápannassa assása-passásá niruddha honti. 
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How [is mindfulness of breathing developed] through the jhana factors? 

(5) “He trains, ‘Experiencing rapture,°” | [shall] breathe in [...].”” [431a] 

When he is mindfully breathing and and mindfully breathing out, rapture arises in two jhanas. This 
rapture is experienced through two ways: through non-delusion and through the object.” Accordingly, 
the meditator enters concentration and experiences rapture through non-delusion, through 
contemplation, through overcoming and through the object. 

(6) “He trains, ‘Experiencing happiness, | [shall] breathe in MI.” 431204 

When he is mindfully breathing and and mindfully breathing out, happiness arises in three jhanas. 
This happiness is experienced through two ways: through non-delusion and through the object. [The rest 
is] as was taught above. 

(7) “He trains, ‘Experiencing the mental formations, | [shall] breathe in [...]. 

“Mental formations” means “perception and feeling.” These mental formations arise in four jhanas. 
They are experienced through two ways: through non-delusion and through the object. [The rest is] as 
was taught above. 

(8) “He trains, ‘Calming the mental formations, | [shall] breathe in [...]. 

“Mental formations” means “perception and feeling.” He trains calming the coarse mental 
formations. [The rest is] as was taught above. 

(9) “He trains, ‘Experiencing the mind, | [shall] breathe in [...]. 

When he is mindfully breathing and and mindfully breathing out, his mind and the object of [the 
breath] coming in and going out are experienced?" through two ways: through non-delusion and 
through the object. [The rest is] as was taught above. 

(10) “He trains, 'Gladdening the mind, | [shall] breathe in [...]. 

“Gladdening” means rejoicing (pamodana)?? In two jhàna sites he causes exultation of mind 
(udaggacitta) through rejoicing. Thus he trains. [The rest is] was taught above. 431a15 

(11) “He trains, ‘Concentrating the mind, | [shall] breathe in [...].”” 

When the meditator is mindfully breathing and and mindfully breathing out, through mindfulness, 
through attending (manasikara), the mind becomes established and unified on the object. Through that 
establishing and unification of mind, the mind becomes concentrated.?^ Thus he trains. 

(12) “He trains, ‘Freeing the mind, I [shall] breathe in [...]." 

When the meditator is mindfully breathing and and mindfully breathing out, if his mind is lax, he 
frees it from sloth (thina); if it is overly straining (accaraddha), he frees it from agitation (uddhacca)— 
thus he trains. If his mind is elated, he frees it from (sensual) desire ({kama-Jraga)—thus he trains. If it is 
depressed, he frees it from ill-will (vyapada)—thus he trains. If his mind is defiled, he frees it from the 
lesser defilements (upakkilesa)—thus he trains. Again, if his mind has no delight (arati) in the object, he 
causes his mind to delight in it. Thus he trains.?9? 999 
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The text literally has “Experiencing rapture as object, ,...” (z£73:EAII) but at the start of the chapter (430a03-4) 
this step is given as just "experiencing rapture,” (41), which is in accordance with the Pali suttas and the other 
steps explained here in Vim. 

ao Cf. Patis-a 501: Pitipatisamvedi ti pitim patisamviditam karonto pākatam karonto assasissami passasissamiti 
sikkhati. Tattha dvihakarehi piti patisamvidità hoti arammanato ca asammohato ca. Katham arammanato piti 
patisamvidita hoti? Sappitike dve jhane samapajjati, tassa samapattikkhane jhanapatilabhena àrammanato piti 
patisamvidità hoti drammanassa patisamviditatta. Katham asammohato? Sappitike dve jhane samüpajjitvà vutthaya 
jhanasampayuttam pitim khayato vayato sammasati, tassa vipassanakkhane lakkhanapativedhena asammohato piti 
patisamvidita hoti. Eteneva nayena avasesapadanipi atthato veditabbani. Idam panettha visesamattam: tinnam jhananam 
vasena sukhapatisamvidita hoti. Catunnampi jhanadnam vasena cittasankhadrapatisamvidita veditabba. Cf. Vism 
VIII.227/p.287. 

Mis Patis | 189: Katham cittapatisamvedi assasissami .. passasissami ti sikkhati? Katamam tam cittam? Digham 
assdsavasena .. passdsavasena .. passambhayam cittasankharam assdsavasena ... passdsavasena vinndnam cittam. Yam 
cittam mano müànasam hadayam pandaram mano mdnayatanam manindriyam vinnanam vinnanakkhandho tajjà 
manovinnanadhatu idam cittam. Katham tam cittam patividitam hoti? Digham assásavasena ... passásavasena cittassa 
ekaggatam avikkhepam pajanato sati upatthita hoti. Taya satiya tena nànena tam cittam patividitam hoti ... 
sacchikatabbam sacchikaroto tam cittam patividitam hoti. Evam tam cittam patividitam hoti. 

?9 batis | 190: Katamo cittassa abhippamodo? Digham assásavasena cittassa ekaggatam avikkhepam pajanato 
uppajjati cittassa abhippamodo. Ya cittassa àmodanàá pamodana haso pahaso vitti odagyam attamanata. 

ou Cf. Patis 1 191: Digham assásavasena cittassa ekaggata avikkhepo samadhi, digham passdsavasena. ..., yd cittassa 
thiti santhiti avatthiti avisaharo avikkhepo ... Patis-a 312: Samadaham cittan-ti drammane cittam samam thapento. 

96 batis | 191: Katham vimocayam cittam ... passasissami ti sikkhati? Ragato ... dosato ... mohato ... manato ... ditthiyà ... 
vicikicchaya ... thinato ... uddhaccato ... ahirikato ... anottappato vimocayam cittam passasissami ti sikkhati. Patis | 162: 
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431224 (13) “He trains, ‘Contemplating impermanence, | [shall] breathe in [...]. 

When he is mindfully breathing and and mindfully breathing out, he sees the arising and passing 
away of that in-breath and out-breath, the object of the in-breath and out-breath, the mind and the 
mental properties. Thus he trains. 

(14) “He trains, ‘Contemplating fading away, | [shall] breathe in [...]. 

When the meditator is mindfully breathing and and mindfully breathing out, [he sees]: "This is an 
impermanent state; the fading away of this state is Nibbàna."?? Thus he trains. 

(15) “He trains, ‘Contemplating cessation, | [shall] breathe in [...]." 

Seeing as it really is "This impermanent state is disadvantage (adinava); its cessation is Nibbana. 
Seeing peace (santi, viveka),°” he trains. [431b] 

(16) “He trains, ‘Contemplating renunciation, | [shall] breathe in [...]. 

Seeing as it really is “This impermanent state is disadvantage.” On [seeing] that disadvantage, 
equanimity (upekkha) manifests and he dwells established in peace,” cessation, Nibbana.” Causing ease 
(phasu, sukha) of mind, he trains. 

[Nibbana should be understood thus:] “This is the peaceful, this is the sublime, namely, the calming 
of all formations, the relinquishing of all acquisitions; the destruction of craving; fading away, cessation, 
Nibbana.”?” 
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Kamacchando samādhissa paripantho, nekkhammam samādhissa upakāram. Byāpādo ... abyāpādo .. Thinamiddham ... 
dlokasanna ... Uddhaccam ... avikkhepo .. Vicikicchā ... dhammavavatthānam ... Avijja .. nànam .. Arati samādhissa 
paripantho, pāmojjam samādhissa upakāram. 

966 


°°” Patis | 192: Katham virāgānupassī assasissámi ... passasissámi ti sikkhati? Rüpe ... vedanáya ... saññāya ... sankhàresu 
. vinnane.. cakkhusmim... pe .. jaramarane ddinavam disva jaramaranavirage chandajato hoti saddhadhimutto, 
cittancassa svadhitthitam. Patis-a 523: Viraganupassiniddese ripe adinavam disva ti bhanganupassanato patthaya parato 
vuttehi aniccatthadihi rüpakkhandhe ddinavam disva. Rupavirage ti nibbane. Nibbananhi adgamma rüpam virajjati 
apunaruppattidhammatam — ápajjanena nirujjhati, tasma nibbanam rupavirdgo "ti vuccati. Chandajato hoti ti 
anussavavasena uppannadhammacchando hoti. Saddhadhimutto ti tasmimyeva nibbane saddhaya ca adhimutto nicchito. 
Cittancassa svadhitthitan ti assa yogissa cittam khayavirdgasankhate rüpabhange darammanavasena, accanta 
viragasankhate rüpavirage nibbane anussavavasena sutthu adhitthitam sutthu patitthitam hotiti sambandhato 
veditabbam. Rupe virdganupassi ti rüpassa khayavirdgo ripe virago ti pakatibhummavacanena vutto. Rüpassa 
accantavirágo ripe virdgo ti nimittatthe bhummavacanena vutto. Tam duvidhampi viragam árammanato ajjhásayato ca 
anupassanasilo rüpe viraganupassi ti vutto. Esa nayo vedanàdisu. Nirodhanupassipadaniddese pi eseva nayo. 

?9* See Patis-a 523 Rüpaviráge ti nibbane, etc., in previous fn. 

°° This refers to the ddinavandna, the knowledge of disadvantage. See Patis 1 59: Uppádo dukkhan-ti 
bhayatupatthane panna ádinave nanam. ... Anuppádo sukhan-ti santipade anam. 

?? This refers to the sankharupekkhanana, the knowledge of equanimity towards formations. See Patis | 60: 
Uppado dukkhan-ti muricitukamyatapatisankhásantitthanà panna sankharupekkhasu nanam. 

Vism XXI.62-63: Evamevayam sabbasankharehi muncitukamo hutva patisankhanupassanaya sankhdre parigganhanto 
aham mamati gahetabbam adisva bhayarca nandinica vippahaya sabbasankharesu udasino hoti majjhatto. Tassa evam 
janato evam passato tisu bhavesu ... cittam patiliyati patikutati pativattati na sampasariyati, upekkhd và patikulyata và 
santhati. .. Iccassa sankharupekkhanadnam nama uppannam hoti. Tam panetam sace santipadam nibbànam santato 
passati, sabbam sankharappavattam vissajjetva nibbanameva pakkhandati. 

Patis-a 217: Nirodhdya upasamaya ti nibbanam. Th-a | 58: Padam santan-ti nibbanam sandhaya vadati. Evarüpo hi 
bhikkhu santam padam santam kotthásam sabbasankharanam upasamabhavato sankhartipasamam paramasukhataya 
sukham nibbanam adhigacchati vindati yeva. Thi-a 13: Nirodham phusehi ti kilesanirodham phussa patilabha. 
Sannavüpasamam sukham, aradhayahi nibbanan-ti kamasannádinam pápasannánam upasamanimittam accantasukham 
nibbanam aradhehi. 

?'" Patis | 194: Patinissagga ti dve patinissaggà pariccágapatinissaggo ca pakkhandanapatinissaggo ca. Rüpam 
pariccajati ti pariccagapatinissaggo. Rüpanirodhe nibbane cittam pakkhandati ti pakkhandanapatinissaggo. Patis-a 524: 
Rüpam  pariccajati ti ádinavadassanena | nirapekkhatáàya | rüpakkhandham —pariccajati. Pariccágapatinissaggo ti 
pariccagatthena patinissaggo ti vuttam hoti. Etena patinissaggapadassa pariccagattho vutto, tasma kilesanam pajahananti 
attho. Ettha ca vutthanagamini vipassana kilese tadangavasena pariccajati, maggo samucchedavasena. Rüpanirodhe 
nibbāne  cittam pakkhandati ti vutthanagamini | tamninnatáya — pakkhandati, maggo | árammanakaranena. 
Pakkhandanapatinissaggo ti pakkhandanatthena patinissaggo ti vuttam hoti. Etena patinissaggapadassa pakkhandanattho 
vutto, tasmá cittassa nibbane vissajjanan-ti attho. 

?? M | 435: Etam santam, etam panitam, yad idam sabbasankharasamatho sabbüpadhipatinissaggo tanhakkhayo virago 
nirodho nibbanan ti. 

The Chinese translation literally has “Such is the peaceful, such is the sublime: ..,” i.e. evam santam, evam 
panitam, 4I OSEE», which would be due to a misunderstanding of etam as evam. 
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Of these sixteen grounds (solasa-vatthu), the first twelve grounds are serenity and insight. As for the 
last four grounds beginning with impermanence, these are only insight. Thus it should be understood 
through serenity and insight.” 

(1) Practicing thus produces the fulfilment of insight.” When one is mindfully breathing in and 
mindfully breathing out, sometimes one discerns [that the breath is short and sometimes one discerns 
that it is longl-this is called “developing knowledge of the long and the short [breathl].”°”° 

431b10 (2) Calming the bodily formations, calming the mental formations, gladdening the mind, 
concentrating the mind and freeing the mind—these are called “producing.” 

(3) Experiencing the whole body, experiencing [rapture, experiencing] happiness, experiencing the 
mental formations, and experiencing the mind-these are called the “fulfilment of insight.” 

(4) The four ways beginning with “contemplating impermanence"—these are called “sometimes one 
discerns.” 

And again, "practice" by way of mindfulness of breathing supports planes [of jhàna] (bhümi).. That 
practice, that mindfulness of breathing supporting planes, that supporting, is with thought (savitakka).?" 
The plane is with thinking and with exploring (savicára). 431b15 “Experiencing rapture” is the plane of 
the second jhàna. "Experiencing happiness" is the plane of the third jhàna. "Experiencing the mind" is 
the plane of the fourth jhàna.?? 

And again, all these [sixteen grounds] are of two kinds: development and fulfilment (paripüri). 
Herein, development is only the means. Fulfilment is non-decline of the sixteen means. 

Development is like a seed, [since] it is the cause of benefits. Fulfilment is like a flower or a fruit, 
since it resembles their manifestation. 

If mindfulness of breathing is thus developed, the four establishings of mindfulness are fulfilled. If 
the four establishings of mindfulness are developed, the seven awakening factors are fulfilled. If the 
seven awakening factors are developed, wisdom and freedom (vijja-vimutti) are fulfilled??? 

Q. How is this obtained? 

A. The four grounds beginning with the long out-breath and in-breath fulfil the foundation of 


m Vism 291: Idam catutthacatukkam suddhavipassana vasen'eva vuttam. Purimàni pana tini samathavipassana 


vasena. Evam catunnam catukkaànam vasena solasavatthukaya anapanasatiya bhavand veditabba. 

?^ The following explanation of these four is corrupt. The “these are called .." conclusions are missing and/or 
garbled. The explanation of no. 1 starts of with a conclusion. (The "number one," —, in Taishó is missing from most 
editions and because no numbers are found with the following three, it does not belong here.) The conclusion of no. 
2 appears incomplete, and the fourth conclusion has a clause ("sometimes one discerns") that makes no sense here 
and belongs to the explanation of no. 1. 

What do the conclusions refer to? To serenity and insight, or to the development of insight and the fulfilment of 
insight? The latter, mentioned below as the two kinds of development and complete attainment, is more likely. But 
this would give the problem of the third kind not being the fulfilment of insight... No parallel could be traced in 
the Pali. 

?5 EE would correspond to vipassaná- or dassana-páripüri, or -samannagata or -sampada. At 417324 however 
the same characters are used in the sense of the jhàna being endowed, samannagata, with vision, dassana, or insight 
or some related term. 

9 The Chinese text appears corrupt here. Cf. 430c07 “his mind should notice that the breath is sometimes long 
and sometimes short." 

7 A SABAH, lit. “that with thinking, with exploring, with exploring plane.” This, again, cryptic 
passage seems to state that the development of the first two tetrads leads to the first and jhana plane of the five- 
fold jhana scheme, the jhana which is with thinking and exploring, and the jhana with mere exploring. The third 
tetrad—experiencing rapture, etc.—leads to the other jhànas. This section might be related to the discussion of jhana 
planes in Cf. Dhs § 1275ff: Katame dhammoa savitakka? Savitakkabhümiyam kamavacare rūpāvacare apariyapanne, 
vitakkam thapetva, tamsampayutto vedanakkhandho...pe... vinnanakkhandho - ime dhamma savitakka. ... $ 1277. Katame 
dhamma savicara? Savicarabhümiyam ... 

78 Cf Nett-a 204 (Be) Kayánupassandya kámarágassa ujuvipaccanikabhávato pathamo satipatthüno bhavito 
bahulikato kamapatipakkham pathamam jhanam paripüreti ti vuttam. Tathà pitipatisamvedanádivasena pavattamanam 
dutipam satipatthanam, sappitikassa  dutiyajjhánassa  cittassa  abhippamodanavasena pavattamanam — tatiyam 
satipatthanam ukkamsagatasukhassa tatiyajjhànassa aniccaviragádivasena pavattiya sankharesu upekkhakam catuttham 


paripürenti. 
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mindfulness of the body. The ones beginning with the experiencing of rapture fulfil the foundation of 
mindfulness of feeling. The ones beginning with the experiencing of the mind fulfil the foundation of 
mindfulness of the mind. The ones beginning with the contemplation of impermanence fulfil the 
foundation of mindfulness of states. Thus the development of mindfulness of breathing fulfils the four 
establishings of mindfulness.°*° 431b24 

Q. How are the seven awakening factors fulfilled through the development of the [four] 
establishings of mindfulness? 

A. On the occasion that the establishings of mindfulness are developed, unmuddled mindfulness is 
established—this is called “awakening factor of mindfulness.” The meditator, with mindfulness 
established thus, knows and investigates formations as impermanent and suffering; this is called “the 
awakening factor of investigation of the Dhamma.” Investigating the Dhamma thus, he initiates energy 
and without slackening-this is called “the awakening factor of energy.” Owing to initiating energy, non- 
carnal rapture arises—this is called “the awakening factor of rapture.” [431c] Owing to the rapture of 
mind, his body and mind become tranquil-this is called "the awakening factor of tranquillity.” Owing to 
the tranquillity of body and happiness, his mind becomes concentrated; this is called “the awakening 
factor of concentration.” Being concentrated thus, the mind becomes equanimous; this is called “the 
awakening factor of equanimity.” Thus, through the development of the four establishings of 
mindfulness, the seven awakening factors are fulfilled.9"' 

Q. How does the development of the seven awakening factors fulfill knowledge and freedom (vijja- 
vimutti)? 

A. When much practising (bahulikaroti) and developing the seven awakening factors in this manner, 
in a [single] moment (khana) the path is attained and knowledge is fulfilled; in a [single] moment the 
fruit is attained and freedom is fulfilled. Thus the development of the seven awakening factors fulfills 
knowledge and freedom.” 


Miscellaneous Topics 431c06 


Q. All formations (sankhara), depending on the plane (bhümi), are endowed with thought or are without 
thought? That being so, why is it only said that mindfulness of breathing eliminates thought (vitakka), 
and why is this not said of the other [meditation subjects]? 

A. Thought (vitakka) is used in a different sense here. The proper sense here is that thought is a 
hindrance to jhàna and therefore is abandoned.?* 

Thought is like a heavenly musician (gandhabba) who when hearing a sound follows it. Therefore 
thought is eliminated. Again, [mindfulness of breathing] is like walking on the embankment of a pond: 


ind S V 323-4: Yasmim samaye Ananda bhikkhu digham và ... passasissami ti sikkhati, kaye kaydnupassi Ananda 


bhikkhu tasmim samaye viharati ... dhammesu dhammanupassi Ananda bhikkhu tasmim samaye viharati ... 

i S V 331-33: Yasmim samaye Ananda bhikkhu kaye kayánupassi viharati upatthitasati, tasmim Anando bhikkhuno 
sati hoti asammutthá; yasmim samaye Ananda bhikkhuno upatthitasati asammutthà, satisambojjhango tasmim samaye 
bhikkhuno àraddho hoti; ... Evam bhavita kho Ananda cattáro satipatthana evam bahulikathà sattabojjhange paripürenti. 

Mii Cf. S V 333: Katham bhavita ca sattabojjhanga katham bahulikata vijjavimuttim paripürenti? Idhànanda 
bhikkhu ... upekhasambojjhangam bhaveti vivekanissitam viraganissitam nirodhanissitam vossaggaparinamim. 

S-a Ill 274: Ettha pana solasakkhattuka ànàpaánassati missaka kathità, ānāpānamūlakā satipatthana pubbabhaga, 


lokiyasatipatthanam — paripürenti,  lokiyà  satipatthana ^ lokuttarabojjhange ^ paripürenti,  lokuttard ^ bojjhangaà 
vijjavimuttiphalanibbanam paripürenti. Iti lokiyassa agatatthane lokiyam kathitam, lokuttarassa agatatthane lokuttaram 
kathitanti. Thero panaha annattha evam hoti, imasmim pana sutte lokuttaram upari àágatam, lokiyà anapana 
lokiyasatipatthane  paripürenti, lokiyà satipatthána lokiye bojjhange paripurenti, lokiya bojjhanga lokuttaram 
vijjavimuttiphalanibbànam paripürenti, vijjavimuttipadena hi idha vijjavimuttiphalanibbanam adhippetanti. 

95 fi. Later in Ch. 12 (459b07), in a discussion of the two types of insight, #@% also occurs as part of “a plane 
without thought,” 4H in contrast to a plane with thought, t. 

Cf. Dhs 222, $ 1275. Katame dhamma savitakka? Savitakkabhümiyam kamavacare rūpāvacare apariyapanne, vitakkam 
thapetvà, tamsampayutto vedanakkhandho...pe... vinnanakkhandho, ime dhammoa savitakka. $ 1276. Katame dhamma 
avitakka? Avitakkabhümiyam kamavacare rüpávacare arüpávacare apariyapanne; vedanakkhandho...pe... vinnanakkhandho; 
vitakko ca, sabbanca rüpam, asankhatà ca dhatu, ime dhamma avitakka. 

984 The question and answer about the touch of breath being pleasant have been moved from here to below 
because it appears to be an intrusion (due to a copyist error) in this discussion of vitakka. EKS had “calms the mind,” 
but the character character “% is the same as the character for “pleasant” in the question. See fn. there. 
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the mind is focussed, and mindfulness is settled on one object and does not wander. Therefore 
mindfulness of breathing is taught for the abandoning of thought.?? 

Q. Why is the touch of wind pleasant? 

A. Because it pleases the mind. 

Mindfulness of breathing is finished. 431c12 


Recollection of Death 


Q. What is recollection of death? What is the practising of it? What are its characteristic, function and 
near cause? What are its benefits? What is the procedure? 

A. The cutting off of the life-force—this is called “death.” The unwavering mindfulness of this—this is 
called the practising of it. [The awareness of] the cutting off of one own life is its characteristic. 
Disenchantment (nibbida) is its function. Non-delight (arati) is its near cause. 

Q. What are its benefits? 

A. One who practises mindfulness of death is diligent (appamada) as regards the higher wholesome 
states, and has dislike as regards unwholesome states. One does not much accept and hoard requisites 
and one has no avarice towards them. One can see one’s own life-span.?^ One's mind is not attached to 
life. One fulfils the perceptions of impermanence, of suffering and not-self. One is destined to a good 
destination or is destined to the deathless. At the end of life, the mind is not bewildered.?" 

Q. What is the procedure? 

A. The beginner meditator goes to a secluded place, sits down and composes his whole mind. With 
unwavering mind he recollects: “All beings die. | [too] am of the nature to die; | am destined to die; | 
have not gone beyond death.** As is taught in the Nettipada Sutta: “If a person wishes to 
contemplate death, he should contemplate a person who has been killed and and should see the cause 
(nidana, karana) of his death." 

Here there are four kinds of recollection of death: associated with sorrow (soka), associated with 
shock (santása), associated with indifference (majjhatta), and associated with knowledge (nána).^?? 

Recollecting the loss of a beloved child gives rise to thoughts [of sorrow]-this is recollection of 
death associated with sorrow. 

Recollecting the sudden death of a child—this is recollection of death associated with shock. 

When one who cremates [corpses] recollects a lifeless body—this is recollection of death associated 
with indifference. 


95 See the introduction to this section on anapanasati. Cf. A IV 353, 358, Ud 37, Vism VIII.238/Vism 291: 


Anapanasati bhavetabba vitakktipacchedaya. A-a IV 163: Andpanassatiti solasavatthukà anapanassati. Vitakkupacchedaya 
ti vuttanayeneva uppannánam vitakkanam upacchedanatthaya. |t-a || 89: Byápádavitakko, vihimsavitakko, nàtivitakko, 
janapadavitakko, ^ amarüvitakko, ^ anavannattipatisamyutto ^ vitakko, ^ làabhasakkaárasilokapatisamyutto ^ vitakko, 
pardnuddayatapatisamyutto vitakkoti attha, kamavitakkena saddhim navavidhà mahavitakka ànapanassatisamadhinà 
tannissitaya ca vipassandya pubbabhage vikkhambhita. Tam padakam katva adhigatena ariyamaggenayatharaham 
anavasesato pahiyanti. Vuttampi cetam “andpanassati bhavetabba vitakkupacchedaya ti. A I 449: Cetaso vikkhepassa 
pahanaya anapanasati bhavetabba. 

555 This benefit is not in the Vism. The Chinese is not clear and could be corrupt: “to see body/own life-span/life 
mind not attached,” HAs ap Fag. 

997 Vism VIIL41: .. satatam appamatto hoti, sabbabhavesu anabhiratisannam patilabhati, jivitanikantim jahati, 

pápagarahi hoti, asannidhibahulo  parikkharesu  vigatamalamacchero, aniccasannd cassa paricayam  gacchati, 
tadanusáreneva dukkhasanna anattasanna ca upatthati. .. abhayo asammilho kālam karoti. Sace dittheva dhamme 
amatam naradheti, kayassa bhedà sugatiparayano hoti. 
955 S | 97: Seyyatha pi, mahárája, yáni kánici kumbhakárabhájanüni āmakāni ceva pakkani ca sabbani tani 
bhedanadhammani bhedanapariyosanáni bhedanam anatitani; evameva kho, mahárája, sabbe sattà maranadhamma 
maranapariyosana maranam anatità ti. A lll 71: Maranadhammomhi, maranam anatito ti abhinham paccavekkhitabbam 
itthiyà và purisena và gahatthena và pabbajitena và. A Ml 74: Sa kho so, bhikkhave, ariyasavako iti patisancikkhati: na kho 
ahanneveko maranadhammo maranam anatito, atha kho yāvatā sattünam gati gati cuti upapatti sabbe satta 
maranadhammé maranam anatitá'ti. Tassa tam thànam abhinham paccavekkhato maggo sanjayati. Cf. M III 182. 

989 — SUCCES PEE, nie-di-lü-bo-tuó-xiü-duo-luó, which could be a transliteration of Netripada-sütra. 
According to Bapat this might be the Netripadasastra of Upagupta referred to in Abhidharmakosasastra, but, in 
keeping with theVimuttimagga being of Theravada origins, it could simply refer to a sutta in the Suttapitaka for 
which this name was used or it could refer to the Nettippakarana. The term nettipada is found in the Netti 


commentary (Nett-a). 
990 
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When constantly contemplating [the impermanent nature of] the world, the mind gives rise to 
disenchantment (nibbida)—this is recollection of death associated with knowledge. 

Here the meditator should not practise the recollection associated with sorrow, shock or 
indifference. Why? [432a] Because through them he is not able to remove obstacles (paripantha, adinava). 
Only the diligent development of recollection associated with knowledge is able to remove obstacles. 

There are three kinds of death: conventional death (sammuti), death as cutting off (samuccheda), 
and momentary death (khanika).??' 

What is “conventional death"? [That which is] dependent upon the designation (pannatti) of 
beings?? is called “conventional death.” 

“Death as a cutting off” means: “[The death of] the Arahant who has cut off the defilements.” 

“Momentary death” means: “The momentary dissolution of formations.” 

And again, there are two kinds of death: untimely death and timely death. 

Death in the midst of life through suicide, murder or disease, or without [assignable] cause is called 
“untimely death.” 

Death through the exhaustion of the life-span and through ageing is called “timely death. 

One should recall these two kinds of death. 

432a08 And again, the ancient teachers taught the practice of mindfulness of death through these 
eight ways: (1) through being closely followed by an executioner, (2) through there being no means, (3) 
through comparison, (4) through the body being shared with many, (5) through the frailty of life, (6) 
through the limitedness of the extent, (7) through signlessness (8) and through momentariness.??* 

(1) Q. How should one develop mindfulness of death through being followed by an executioner? 

A. It is like a man who is going to be executed, is about to go to to the place of execution, and is 
followed closely by the executioner who has drawn his sword. When that man sees the executioner 
with the drawn sword closely following him, he thinks: "This man will kill me; at what time shall | die? 
I go step by step; at which step shall | die? When | walk, | certainly shall die. When | stand, | certainly 
shall die. When I sit, | certainly shall die. When I lie down, I certainly shall die.” 

Thus the meditator should develop recollection of death through being followed by an executioner. 

(2) Q. How should one develop mindfulness of death through there being no means (karana)? 

A. When one is born, there is no means or way that can cause one not to die. Just as when the sun 
and the moon rise, there is no means or way that can cause them not to set. Thus one practises 
recollection of death through there being no means.?? 

(3) Q. How does one develop mindfulness of death through comparison? 

A. Those kings of old who had great wealth, great vehicles?" great eminence: Maha Sudassana, 
Mandhatu and others-all of those kings came to death. Again, the sages of old who had great 
supernormal power and great eminence: Vessamitta and Yamataggi [and so on]? who caused fire and 


»993 


did Cf. Patis-a 1 146, Nidd-a | 73: Puna khanikamaranam sammutimaranam samucchedamaranan-ti ayampi bhedo 


veditabbo. Pavatte rtiipartipadhammanam bhedo khanikamaranam nama. Tisso mato phusso mato ti idam paramatthato 
sattassa abhava, sassam matam, rukkho mato ti idampi jivitindriyassa abhava sammutimaranam nama. Khinásavassa 
appatisandhika kalakiriya samucchedamaranam nama. Bahirasammutimaranam thapetva itaram sammutimarananca idha 
yathavuttappabandhavicchedanabhavena sangahitam, dukkhassa pana vatthubhavato dukkham. Cf. D-a 799. Vism VIII.2/p. 
229: Yam  pan'etam arahantanam  vattadukkhasamucchedasankhatam samuccheda-maranam, sankharadnam 
khanabhangasankhatam khanikamaranam, rukkho mato, loham matan-ti ādisu sammutimaranan ca, na tam idha 
adhippetam. 

9? 432a02-03: (XÆ. The variant reading (Ez, pannatti, is translated here instead of f£. This would be related 
to ... phusso mato ti idam paramatthato sattassa abhava in Patis-a, see previous note. 

idi Vism VIII.2: Tattha kalamaranam punnakkhayena và ayukkhayena và ubhayakkhayena và hoti. Akalamaranam 
kammupacchedakakammavasena. 

94 Cf  Vism  VIILSff/p230ff: tena  vadhakapaccupatthünato, —sampattivipattito, | upasamharanato, 
kayabahusadharanato, ayudubbalato, animittato, addhanaparicchedato, khanaparittatoti imehi atthahakarehi maranam 
anussaritabbam. 

° Not found in Vism but cf.: Vism VIII: ... esa satto jatakdlato patthaya yatha nama utthito süriyo atthabhimukho 
gacchateva, gatagatatthanato isakampi na nivattati. ... Yamekarattim pathamam, gabbhe vasati manavo; / Abbhutthitova 
so yati, sa gaccham na nivattati ti. 

996 “C3, mahavahana. Cf. Ud @@ .. mahaddhanataro va mahabhogataro va mahákosataro và mahavijitataro và 
mahavahanataro và mahabbalataro và mahiddhikataro và mahanubhavataro và raja .. Uda @@ Mahanto 
hatthiassádivahano etassáti mahavahano. 

97 Cf. D 1104: .. ye te ahesum brahmandnam pubbaka isayo mantànam kattaro mantanam pavattaro, ... seyyathidam 
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water to issue forth from their bodies—they also came to death. Disciples of old who had great wisdom, 
great supernormal power and great eminence: Sariputta, Moggallana and so on—they also came to 
death. Again, the Paccekabuddhas who were self-become (sayambhu), who without having a teacher, 
accomplished all good qualities" "—they also came to death. Again, the Tathagatas, the Arahants, the 
Rightly Awakened Ones (sammasambuddha), who are immeasurable (appamana), unexcelled (anuttara), 
who are endowed with clear-knowledge and conduct (vijjacaranasampanna), who reached perfection in 
all qualities???—they also came to death. How then, could 1, with my brief life-span, not come to death? 

Thus one practises recollection of death through comparison. 

(4) Q. How does one develop mindfulness of death through the body being shared with many? 
[432b] 

A. Through an upset of the wind and phlegm [humours], one comes to death. Through an upset of 
the families of (internal) worms or through food not digesting one comes to death. Or through being 
bitten by poisonous snakes, centipedes, scorpions, or rats, one comes to death. Or [through being 
attacked by] lions, tigers, leopards, elephants, or cattle one comes to death. Or through being killed by 
humans or non-humans one comes to death. 432b04 

Thus one practises recollection of death through the body being shared with many. 

(5) Q. How does one develop mindfulness of death through the frailty of life? 

A. In two ways one practises recollection of death through the frailty of life: Through frailty of the 
place (vatthu) and through frailty of the dependence (nissaya), there is frailty of life. 

Q. How is there frailty of life because of frailty of the place? 

A. “This body (kaya) is without intrinsic nature (asabhava) as is taught in the simile of the water- 
bubble, in the simile of the plantain [-trunk] and in the simile of [the lump of] foam, "?? because it is 
devoid of essence (sara) and it is separate from an essence.” Thus through the frailty of the place, there 
is frailty of life. 

Q. How is there frailty of life because of frailty of the dependence? 

A. "This name (nama) is tied to the breath, tied to the four great entities, tied to nutriment, tied up 
the four postures and tied to heat.” Thus through frailty of the dependence, there is frailty of life. 

Thus one practises recollection of death through the frailty of life in two ways. 

(6) Q. How does one develop mindfulness of death through the limitedness of the extent? 

A. “All of those born long ago and who are [still] living now come to death without exceeding a 
hundred years.” "” 

Thus one practises recollection of death through the limitedness of the extent. 432b17 

Again, one practises thus: “If 1 could live for a day and a night and reflect on the Teaching of the 
Blessed One, | would obtain great benefit! If I could live for a day, ... If 1 could live for half a day, ... If | 
could live for a few hours, ... If 1 could live long enough to partake of a single meal, .. long enough to 
partake of half a meal, .. long enough to partake of four or five morsels of food ... [long enough to 
partake of one morsel of food] ... long enough to breathe out [after] having breathed in, ... long enough 
to breathe in [after] having breathed out." ^? 

Thus one practises recollection of death through the limitedness of the extent. 

(7) Q. How does one develop mindfulness of death through signlessness? 

A. Because of having no sign, death has no [fixed] time. 

Thus one practises recollection of death through signlessness. 432b25 

(8) Q. How does one develop mindfulness of death through momentariness? 

A. If one does not reckon the past or the future but only reckons the present condition, a being’s 


atthako vamako vamadevo vessamitto yamataggi angiraso bharadvajo vasettho kassapo bhagu .... 

998 Nidd-a 1177: Tam tam káranam paticca ekakava anácariyakàva catusaccam bujjhitavanto ti paccekabuddha ... Mil 
104: ... paccekabuddha sayambhuno anacariyaka ekacarino ... Cf. the definition of Buddha at 426b27 and footnote. 

999 Sabbesu gunesu paramim patto. Cf. note @@ to 426cil. 

099 S IH 140-42: .. yam kinci rüpam ... passato nijjhayato yoniso upaparikkhato rittakanneva khayati, 
tucchakanineva khayati, asárakanneva khayati. Kinhi siyà, bhikkhave, rüpe sáro? .. Phenapindüpamam rüpam, vedaná 
bubbulupama; maricikipama saññā, sankhara kadalüpamà; mayupamanca vinnanam dipitadiccabandhuna. 

7?  Vism  VIIL27: Tatha hi sattanam  jivitam assāsapassāsūpanibaddhañceva _ iriyapathüpanibaddhanca 
situnhapanibaddhanica mahabhütüpanibaddhanca ühárüpanibaddhanca. 

102 Cf. Vism VIIIL35: natthi jatassa amaranam. Yo, bhikkhave, ciram jivati, so vassasatam, appam va bhiyyo ti. 

A Ill 305-6: Yvayam bhikkhave bhikkhu evam maranasatim bhaveti ʻaho vataham rattindivam jiveyyam, 
Bhagavato sásanam manasikareyyam, bahu vata me katam assá' ti, .. Appamatta viharissama, tikkham maranasatim 
bhavessama ásavànam khayaya ti. Evam hi vo bhikkhave sikkhitabban ti. 
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life-span lasts a single mind-moment (citta-khana); it does not last for two mind-moments. Thus all 
beings vanish in a mind-moment.""" As is said in the Abhidhamma: “In the past mind-moment, one did 
not live, one will not live, and one is not living. In the future mind-moment, one did not live, one is not 
living, and one will not live. [432c] In the present mind-moment, one did not live, one will not live, [but] 
one is living." ^? 

It is also as is said in the verses: 


Life and selfhood, suffering, happiness and everything, 

are joined to one mind (-moment); quickly the moment occurs. 

In the unproduced [mind the world] is not born; in the present there is life. 
With the mind's dissolution, the world dies; so the world's end was taught. "?* 


Thus one practises mindfulness of death through momentariness. 

The meditator developing recollection of death through these ways and means, arouses 
disenchantment (nibbida). Because of facility in disenchantment and because of facility in recollection, 
his mind is not wavering. When his mind is unwavering, the hindrances are suspended, the jhàna factors 
manifest, and [the mind] becomes concentrated in access-jhàna. 

Q. What are the differences between the perception of impermanence and recollection of death? 

A. The [perception of the] object (arammana) of the arising and passing away of the aggregates is 
called “perception of impermanence.""" The recollection of the disintegration of the sense-faculties is 
called “recollection of death." 

Through the practice of the perception of impermanence and the perception of not-self, conceit 
(màna) are eliminated. Through the practice of recollection of death, the perception of impermanence 
and the perception of suffering are established. Through the cutting off of life, the mind ceases. These 
are the differences. 

Recollection of death is finished. 


Recollection of the Body 


Q. What is “recollection of the body"? What is the practising of it? What are its characteristic function, 
[and manifestation]? What are its benefits? What is the procedure? 

A. The practice of recollection as regards the nature of the body, "? that mindfulness, recollection, 
[the mindfulness which is remembering, recalling, retaining, holding, not forgetting, the mindfulness 
which is the faculty of mindfulness, the power of mindfulness,] and right mindfulness—this is called 
"recollection of the body." 

The unwavering dwelling of the mind in this recollection is the practice of it. The becoming 
manifest of the nature of the body is its characteristic. Disenchantment is its function. Seeing 
insubstantiality is its manifestation. 


1004 TRAE WAU, lit. “all beings in a moment mind vanishes.” This could perhaps also mean "The minds 
of all beings vanish in a moment,” but I take #5.» to be an inversion of XIA, “mind-moment” and take it in the 
same sense as citte niruddhamatte satto niruddhoti of Vism. 

Cf. Vism VIII.39/p.238: Khanaparittatoti paramatthato hi atiparitto sattanam jivitakkhano ekacittappavattimattoyeva. 
Yathà nama rathacakkam pavattamánampi ekeneva nemippadesena pavattati, titthamanampi ekeneva titthati, evameva 
ekacittakkhanikam sattànam jivitam. Tasmim citte niruddhamatte satto niruddhoti vuccati. 

9795  Nidd 1 42: Atite cittakkhane jivittha, na jivati na jivissati; anagate cittakkhane jivissati, na jivati na jivittha; 
paccuppanne cittakkhane jivati, na jivittha na jivissati. 

The Chinese text uses the character 4, which normally corresponds to “birth, arises,” etc, but according to 


Las 


dictionaries Æ can also mean “life” and it would be used in this sense here. 
1006 


Nidd | 42, 117-18: Jivitam attabhāvo ca sukhadukkhā ca kevalā, ekacittasamāyuttā lahuso vattati-kkhano ... 
Anibbattena no jāto, paccuppannena jīvati, cittabhanga mato loko .. Vism-mht: Anibbattena na jatoti anuppannena 
cittena jato na hoti ajāto nama hoti. Paccuppannena vattamānena cittena jīvati jīvamāno nama hoti. Cittabhanga mato 
lokoti cuticittassa viya sabbassapi tassa tassa cittassa bhangappattiya ayam loko paramatthato mato nāma hoti 
niruddhassa appatisandhikatta. 

10% Cf Nidd-a II 107: Imani tinipi lakkhanani udayabbayam passantasseva Grammanani honti. 

1008 The Chinese term is £t, which corresponds to káyasabháva, a term very rarely used in Pali commentarial 
literature, e.g, in Vism 11.67/p.77, kdyasabhavadassanam; Vv-a 92, kdyasabhavam pakdasetva patikülamanasikàre 
niyojesum, D-t | 266: asubhe subhan-ti vipallattaditthi satibalena yathabhitam kdayasabhavam — sallakkhetvà 
sammattaniyamam okkamati. Cf. Th-a I1 211. 
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Q. What are its benefits? 

A. Through practising recollection of the body one can endure [delight and boredom]; one can bear 
fear and dread, and one can tolerate heat, cold, etc. One fulfills the perception of impermanence, the 
perception of not-self, the perception of the foul and the perception of disadvantage. One is one who 
attains to the four jhanas at will. Through the clear understanding of all things, "^? one's practice comes 
to completion. One is destined to a good destination or is destined to the deathless." 432c21 

Q. What is the procedure? 

A. The beginner meditator goes to a secluded place, sits down and composes his whole mind. With 
unwavering mind, he practises recollection of the nature of the body. 

Q. How does he develop recollection of the body? 

A. That which is called "this body" is (1) head-hair, (2) body-hair, (3) nails, (4) teeth, (5) skin, (6) flesh, 
(7) sinews, (8) bones, (9) bone-marrow, (10) brain;?" (n) liver, (12) heart, (13) spleen, (14) lungs, (15) bile, 
(16) stomach, (17) fat, (18) grease, (19) brain-membrane, (20) large intestine, (21) small intestine, (22) 
excrement, (23) urine, (24) pus, (25) blood, (26) phlegm, (27) sweat, (28) synovial fluid, (29) tears, (30) nasal 
mucus, (31) saliva, which are impure (asuci).^" 

The beginner meditator [should recite] these thirty-two aspects in forward and reverse order. 
Verbally wording them well, he should constantly utter them and contemplate them. Constantly 
contemplating them well, he should constantly verbally word them. Thereafter he should contemplate 
them only mentally in these four ways: through colour, direction"? shape and location. He may, with 
discrimination, take one or two or more [parts] and grasp the coarse sign. [433a] 

The meditator by means of three kinds of attention (manasikara) achieves the arising [of the sign], 
ie, through [attending to] colour, repulsiveness and emptiness."" If the meditator gives rise to the sign 


109 This appears to refer to the six direct-knowledges referred to in M III 97-98 (see next note) and Vism VIII.144. 

?? Cf. M III 97-98: Kayagataya, bhikkhave, satiyà ásevitàya ... susamaraddhaya dasanisamsa patikankha. Aratiratisaho 
hoti, na ca tam arati sahati, uppannam aratim abhibhuyya viharati. Bhayabheravasaho hoti, ... Khamo hoti sitassa unhassa 
jighaccháya pipasaya damsamakasavatatapasarisapasamphassanam | duruttánam | durágatànam  vacanapathanam, 
uppannanam sáririkànam vedanànam dukkhanam tibbanam kharanam katukanam asátànam amanàpánam panaharanam 
adhivasakajatiko hoti. Catunnam jhanadnam abhicetasikanam  ditthadhammasukhaviharanam nikamalabhi hoti 
akicchalabhi akasiralabhi. So  anekavihitam — iddhividham paccanubhoti. ... Dibbdya sotadhatuya visuddhaya 
atikkantamanusikaya ubho sadde sundati dibbe ca manuse ca, ye dure santike ca .... Parasattanam parapuggalanam cetasa 
ceto paricca pajanati. Saragam và cittam ... avimuttam cittan’ti pajanati. So anekavihitam pubbenivasam anussarati, ... 
Dibbena cakkhuna visuddhena atikkantamanusakena satte passati cavamane ... Asavanam khayd andsavam cetovimuttim 
pannavimuttim dittheva dhamme sayam abhinna sacchikatva upasampajja viharati. 

'" The Chinese text (432c24) has WR or “brain,” which is later mentioned again in the list as item 19. The Pali list 
and the list in the description of the earth-element in the body at 439c27 have "kidneys," which is missing from this 
list, as well as kilomaka, “pleura, midriff.” See Vism VIII.115/p.257. 

hii M 1 57; Ill 90; D Il 293-94; Khp @@; Vibh 193: .. bhikkhu imameva kayam uddham padatala adho 
kesamatthaka tacapariyantam püram nanappakarassa asucino paccavekkhati: Atthi imasmim kaye kesa lomā nakha danta 
taco mamsam nahárü atthi atthiminja vakkam hadayam yakanam kilomakam pihakam papphásam antam antagunam 
udariyam karisam pittam semham pubbo lohitam sedo medo assu vasa khelo singhanika lasika muttan ti. 

Matthalunga is not listed in these references, but is included as the final part at Patis | 7 & 137; Vibh-a 56, Mil 26, 
Nett 74. According to Vism VIII.44 it is included in bonemarrow in the former list. 

75 ^ Vism VIIL48 & 58f and Khp-a 41 have colour (vannato), shape (santhánato), direction (disato), location 
(okasato), delimitation (paricchedato). The character ff can represent sankhara, cariyd, carana, patipada, gati, gamana 
and even “line” or “series.” Here it appears to represent Pali disa, “direction,” in the sense of being a course, a 
general line of orientation. 

1014 EKS: "space." (p0433a05) 7E, kong, means akdsa, space, or suffatd, emptiness. In p0438b28 7€ is used in the 
sense of “emptiness”: "The comprehension of emptiness is its function” (i.e., of the contemplation of the elements). 
(Cf. Vism Xl.117.) This comprehension is not in the Vism but is mentioned in the extensive explanation of the 32 parts 
of the body in the commentary to the Khuddakapatha. Khp-a 73: Yassa pana te dhamma sunnato upatthahanti, so 
lakkhanato manasi karoti, lakkhanato manasikaronto tattha catudhatuvavatthanavasena upacárajjhánam papunati. Atha 
manasikaronto te dhamme aniccadukkhanattasuttattayavasena manasi karoti. Ayamassa vipassananayo. Khp-a 74: 
Sunnato ti dvattimsakare atthavisatisatam sunnatà honti, yàsam vasena yogavacaro dvattimsakaram sunnato vipassati. 
Seyyathidam kese tava pathavidhatu apodhatvadihi sunna, tathà apodhatvadayo pathavidhatvadihi ti catasso sunnatà 
honti. Evam lomádisu. 

This mode therefore refers to "calm preceded by insight,” (vipassanapubbangama samatha; see Patis II 96) i.e. 
insight into the empty nature of the body. Cf. Vism VIII.60: Kayagatásatisutte pana yassa vannato upatthati, tam 
sandhaya cattari jhanani vibhattani. Tattha dhütuvasena kathitam vipassanakammatthanam hoti. Patikkülavasena 
kathitam samathakammatthanam. 
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through colour, he should attend with facility by way of the colour kasinas. If he gives rise to the sign 
through repulsiveness, he should attend by way of the foul. If the meditator gives rise to the sign 
through emptiness, he should attend by way of the elements. 

If the meditator depends on the [colour-] kasinas, he gives rise to the fourth jhana. If the meditator 
depends on a foulness object, he gives rise to the first jhana. If he depends on an element object, he 
gives rise to access-jhana. 

Here a person with a hatred temperament gives rise to the sign through colour; a person with a 
greed temperament through repulsiveness; and a person with a intelligent temperament through the 
elements. 

Again, a person with a hatred temperament should pay attention through colour; a person with a 
greed temperament through repulsiveness and a person with a intelligent temperament through the 
elements. 


Mindfulness in thirteen ways 

Again, one should be mindful of the nature of the body through thirteen ways: 433a11 through seed, 
location, condition, oozing, gradual formation, worms, supporting, assemblage, repulsiveness, foulness, 
dependence, ungratefulness and finitude. 


Seed 


Q. How should one be mindful of the nature of the body through seed? 

A. As cornel cherries and kosátaki gourds,” and so on, are all produced from poisonous seeds, so 
this body, produced from the impure seeds of mother and father, is also impure. 

Thus one should be mindful of the nature of the body through seed. 433a17 


Location 


Q. How should one be mindful of the nature of the body through location? 

A. This body is not born (nibbattati) in the flower of a blue lotus (uppala) or a white waterlily 
(kumuda) or a white lotus (pundarika).?" It is born in the belly of the mother, in a cramped, impure, 
stinking and filthy place. Born, it is cooked between the two receptables [for undigested and digested 
food (i.e. the stomach and rectum)]. It stays in the placenta's sack, between the flanks, bound up and 
leaning against the spine. This place is impure, and therefore the body is also impure.” 

Thus should one be mindful of the nature of the body through location. 433a21 


Condition 


Q. How should one be mindful of the nature of the body through condition? 

A. When this impure body grows, it can not do so through gold, silver or gems and the like. It does 
not grow through sandalwood (candana), crape-jasmine-wood (tagara), agar-wood (agalu)"" and the like. 
This body is born in the belly of the mother. The food eaten by the mother gets mixed with nasal 
mucus, saliva, snot, and phlegm. It is born in the mother’s womb where it grows through stinking 
nutriment fluids and juices.” Upon getting out of that place, it eats rice, milk and beans, which are 


05 AEG is (the berry of) Japanese cornel, Cornus officinalis. fajyb22c = jü-shaá-duo-ji, which could be a 


transliteration of kosátaki, which is a name one or more kinds of gourds, i.e., Luffa acutangula, Luffa petandra, or 
Trichosanthes dioeca. 

016 Blue lotus: Nymphaea coerulea. White water-lily: Nymphaea esculenta. White lotus Nymphaea alba. 

Vism XVI.37/p.500, Patis-a 143, etc: Tatridam gabbhokkantimülakadibhedam dukkham: ayanhi satto 
mátukucchimhi nibbattamano na  uppalapadumapundarikadisu | nibbattati, atha kho hettha āmāsayassa upari 
pakkásayassa udarapatalapitthikantakanam vemajjhe paramasambadhe tibbandhakare nànàkunapagandhaparibhàvita- 
paramaduggandhapavanavicarite adhimattajegucche kucchippadese pütimacchapütikummasacandanikádisu kimi viya 
nibbattati. So tattha nibbatto dasamáse matukucchisambhavena usmand putapdkam viya paccamano pitthapindi viya 
sediyamano saminjanapasaáranadivi-rahito adhimattam dukkham paccanubhoti ti. 

'"*  (Candana is the Indian sandalwood tree, Santalum album and its fragrant wood from which bathing 
powder, incense etc., was prepared. Tagara is the flowering shrub Ervatamia divaricata - Tabernaemontana coronaria 
and its fragrant wood. Agalu (Skt aguru), also called aloe-wood or eagle-wood, is the resinous heartwood of the 
Agara tree Aquilaria mallacensis - A. agallocha. 

109 Cf. S 1 206: Yan c'assa bhunjate mata, annam panaf ca bhojanam, tena so tattha yapeti, mátukucchigato naro ti. 

S-a | 301: Tena so tattha yapeti ti tassa hi nabhito utthito nalo matu udarapatalena ekabaddho hoti, so uppaladandako 
viya chiddo, tena ahararaso samsaritvà aharasamutthanarupam samutthapeti. Evam so dasa mase yapeti. S-t 307 (Be): 
Tassa ti gabbhaseyyakasattassa. Mátu-udarapatalena ekabaddho hoti yato mātarā paribhuttaaharo amasaye patitthite 
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mixed and blended with nasal mucus, saliva, snot and phlegm. This body grows by means of stinking, 
filthy fluids. 
Thus should one be mindful of the nature of the body through condition. 


Oozing 


Q. How should one be mindful of the nature of the body through oozing? 

A. Like a leather bag filled with excrement and urine with many holes through which the filth oozes 
out, this body is also filled with excrement and urine. [433b] In this body, tasty foods and drinks become 
mingled with the stinking filths of nasal mucus, saliva, excrement and urine. Various filths ooze out 
from the [body's] nine openings. Because of having many holes, the body does not become full. ^"? 

Thus should be mindful of the nature of the body through oozing. 


Gradual formation 


Q. How should one be mindful of the nature of the body through gradual formation? 

A. This body gradually forms according to previous kamma: In the first week the embryo (kalala) 
comes to be; in the second week the growth (abbuda) comes to be; in the third week the lump (pesi) 
comes to be; in the fourth week the solid (ghana) comes to be; in the fifth week five parts come to 
be;"" in the sixth week four parts come to be; in the seventh week again four parts are produced; in the 
eighth week again twenty-eight parts are produced; in the ninth and tenth weeks the backbone is 
produced; in the eleventh week three hundred bones are produced; in the twelfth week eight hundred 
parts are produced; in the thirteenth week nine hundred parts are produced; in the fourteenth week 
one hundred lamps of flesh are produced; in the fifteenth week blood arises; in the sixteenth week the 
membranes” are produced; in the seventeenth week the skin is produced; in the eighteenth week the 
colour of the skin is produced; in the nineteenth week, according to kamma, wind (i.e., motion) appears 
throughout [the body]; in the twentieth week the nine orifices come to be; in the twenty-fifth week the 
seventeen thousand tissues are produced; in the twenty-sixth week the body's firmness comes to be; in 
the twenty-seventh week it has (physical) power; in the twenty-eighth week the ninety-nine thousand 
pores arise; in the twenty-ninth week it is possessed of all of the body parts. 

Again, it is also said^? that in the seventh week it has a physical frame (sarira) and that it leans 
against the back of the mother with a lowered head in a crouching position. 

In the forty-second week, according to kamma, wind arises, it reverses its position, turns its feet 
upwards and its head down towards the gate of birth. At this time it is born. The world [now] 
designates and calls it “a human.” 

Thus one should be mindful of the nature of the body through gradual formation. 


Worms 


Q. How should one be mindful of the nature of the body through the kinds of worms? 433b20 
A. This body is eaten by the eighty thousand families of worms (asiti kimikulàni): ^^ 


gabbhassa  nábhinálànusárena | gabbhagatassa  sariram sampatva | áhárakiccam karoti. Ahdrasamutthanaripam 
samutthapetiti gabbhagatassa kaye ojaya paccayo hoti. Sa ca tam paccayam labhitva ojatthamakam rüpam samutthapeti. 
Evam matara paribhutta-aharapaccayena gabbhagato dasa mdse yápeti attano nàbhinalanusáragateneva tena yāva 
aharasamutthanasattaho, tato patthaya aharanato. Keci pana matara paribhutta-aharo bahiravaggo viya tassa kayam 
abhisanneti parisanneti, tena so yapeti ti vadanti. Kucchigatam udarapatalena tirohitatta bahi thitanti vattabbatam na 
arahati ti kucchiya abbhantaragato ti aha. 

1020 Cf. Sn 197: Ath’ assa navahi sotehi asuci savati sabbadà. Th 1134: Na jatu bhastam dubhato mukham chupe; 
dhiratthu param navasotasandani. Th 394: Aturam asucimi pütimi passa kulla samussayam, uggharantam paggharantam 
balanam abhinanditam. Nidd | 181 on Sn 70: Kimevidam muttakarisapunnam, pada pi nam samphusitum na iccheti. 
Kimevidam sariram  muttapunnam  karisapunnam | semhapunnam ruhirapunnam  atthisanghatanharusambandham 
rudhiramamsavalepanam cammavinaddham chaviya paticchannam chiddavachiddam | uggharantam paggharantam 
kimisanghanisevitam nànàkalimalaparipüram... 

e Cf. S 1 206: Pathamam kalalam hoti, kalalà hoti abbudam, abbuda jayate pesi, pesi, pesi nibbattati ghano, ghana 
pasakha jayanti, kesa lomā nakhani ca. Yan c'assa bhunjate mata, annam panan ca bhojanam, tena so tattha yapeti, 
mátukucchigato naro ti. Cf. S-a 1 300-1. 

12 gi E.g. midriff, pleura, etc. See Vism VIII.115/p.257 and Nànamoli's note to it in PoP. 

'0% (8351, aparampi vutta, or perhaps apare vadanti, “others say." 

04 4, Only 90 families are listed below. In the Pali commentaries usually 80 families are mentioned 
(asitikimikulani), e.g., Vism VIII.25, Khp-a 51, S-a II 321, but in a passage in M-a I 129/Nidd-a | 94 the number is 80000 
(asitimattani kimikulasahassani): Yathà ca vammikassa anto nānappakārā panaka tattheva jayanti, uccárapassávam 
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The worms that rely on the hair are called “iron hair (loha-kesa or kesa-loha).” The worms that rely 
on the skull are called “swollen ear."?? 

The worms that rely on the brain are called “maddener.” There are four kinds of maddeners:. The 
first are called ukurimba.”° The second are called sipála The third are called daraka. The fourth are called 
dakasira. 

The worms that rely on the eye are called "eye-licker." The worms that rely on the ear are called 
"ear-licker." 

The worms that rely on the nose are called “nose-licker.” There are three kinds of them: The first 
are called rukamukha. The second are called aruka. The third are called manarumukha. 

The worms that rely on the tongue are called mukha. The worms that rely on the root of the 
tongue are called motanta. The worms that rely on the teeth are called kuba. The worms that rely on the 
roots of the teeth are called ubakuba. The worms that rely on the throat are called abasaka. 

The worms that rely on the neck are of two kinds: [433c] The first are called rokara. The second are 
called virokara. 

The worms that rely on the hair of the body are called "body-hair licker." The worms that rely on 
the nails are called “nail-licker.” 

The worms that rely on the skin are of two kinds. The first are called tuna. The second are called 
tunanda. 

The worms that rely on the membranes 
are called mahaviramba. 

The worms that rely on the flesh are of two kinds: The first are called araba. The second are called 
rasaba. 

The worms that rely on the blood are of two kinds. The first are called bara. The second are called 
badara. 

The worms that rely on the tendons are of four kinds: The first are called rotara. The second are 
called kitaba. The third are called baravatara. The fourth are called ranavarana. 

The worms that rely on the veins are called karikuna. 

The worms that rely on the roots of the veins are of two kinds: The first are called sivara. The 
second are called ubasisira. 

The worms that rely on the bones are of four kinds: The first are called kachibida. The second are 
called anabida. The third are called chiridabida. The fourth are called kachigokara. 

The worms that rely on the marrow are of two kinds: the first are called bisa. The second are called 
bisasira. 

The worms that rely on the spleen are of two kinds: The first are called nira. The second are called 
bita. 

The worms that rely on the heart are of two kinds: The first are called sibita. The second are called 


107 are of two kinds: The first are called viramba. The second 


karonti, gilànà sayanti, matā patanti. Iti so tesam sütigharam vaccakuti gilànasálà susananca hoti. Evam 
khattiyamahasaladinampi kayo ayam gopitarakkhito manditappasadhito mahanubhavanam kayo ti acintetvà chavinissità 
pana cammanissità pánà mamsanissita panda nharunissita pāņā atthinissita panda atthiminjanissita panda ti evam 
kulagananaya asitimattani kimikulasahassani antokayasmim yeva jayanti, uccdrapassavam karonti, gelaninena aturitani 
sayanti, matani patanti, iti ayampi tesam pāņānam sütigharam vaccakuti gilanasala susananca hoti ti vammiko tveva 
sankham gato. 

Cf. Siksasamuccaya p. 81 (Bendall ed.): asitim krimikulasahasrani yani tisthanti antare | aha bala na pasyanti 
mohajálenávrtüh. Cf. Siks p. 129. Cf. Thi 469. Kimiva taham jananti, vikulakam mamsasonitupalittam; kimikulalayam 
sakunabhattam, kalevaram kissa diyati. Khp-a 47, Sn-a | 247: Navapesisatà mamsá, anulittà kalevaram; 
nanakimikulakinnam, milhatthanamva pütikan-ti. Pv-a 192: nanavidhakimikulakulam. 

Below, in the reflection on the repulsiveness of the body through "assemblage" (at Vim 434a24), 80000 kinds of 
worms are also mentioned. (see p. @@) The term is also found in other Chinese translations, e.g. T01n0007_p0194c12. 

Elsewhere in the Pali 32 families of worms are mentioned, but only the names of the first families are given: 
Vism VIII.121/p.258, Vibh-a 242, Khp-a 57: yattha takkotaka (Khp-a: takkolaka) ganduppadaka talahiraka sücimukhakà 
patatantasuttaka iccevamadidvattimsakulappabhedà kimayo akulabyakula sandasandacarino hutvà nivasanti. Vism-t | 416 
(Be) mentions two families of 32 worms: ukkocakadayo, takkotakádayo ca dvattimsa dvattimsa kulappabheda kimayo ca 
nam upanissáya jivanti ti. A-t 11 351 (Be) mentions perhaps another list: Katukitakadayo dvattimsakulappabheda kimiyo 
nam upanissaya jivanti ti. 

05 HS. V.l. Efi "ear-kind" (sota-bija). 

All the following names of types of worms are EKS's transliterations from the Chinese transliterations. 
Bapat (1937, p. 131f), also gives this list of worms with different transliterations. 
107 Bt E.g. midriff, pleura, etc. See Vism VIII 115/p.257 and Nànamoli's note to it in PoP. 
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ubadabita. 

The worms that rely on the root of the heart are of two kinds: The first are called manka. The 
second are called sira. 

The worms that rely on the fat are of two kinds: The first are called kara. The second are called 
karasira. 

The worms that rely on the bladder are of two kinds: The first are called bikara. The second are 
called mahakara. 

The worms that rely on the root of the bladder are of two kinds: The first are called kara. The 
second are called karasira. ^^? 

The worms that rely on the placenta are of two kinds: The first are called supála. The second are 
called mahasupála. 

The worms that rely on the root of the placenta are of two kinds: The first are called rata. The 
second are called maharata. 

The worms that rely on the small intestine are of two kinds: The first are called sorata. The second 
are called maharata. 

The worms that rely on the root of the [small] intestine are of two kinds: The first are called siba. 
The second are called mahasiba. 

The worms that rely on the root o 
anabaka. The second are called kababaka. 

The worms that rely on the stomach are of four kinds: The first are called ujuka. The second are 
called ushaba. The third are called chisaba. The fourth are called sensiba. 

The worms that rely on the rectum are of four kinds: The first are called vakana. The second are 
called mahàvakana. The third are called unaban. The fourth are called [434a] punamaka. 

The worms that rely on the bile are called hitasoka. The worms that rely on saliva are called senka. 
The worm the relies on sweat are called sudasaka. The worms that rely on grease are called jidasaka. 

The worms that rely on strength are of two kinds: The first are called subakama. The second is 
called samakita. 

The worms that rely on the root of strength are of three kinds: The first are called sukamukha. The 
second are called darukamukha. The third are called sanamukha. 

There are five"? kinds of worms: those that rely on the front of the body and feed on the front of 
the body; those that rely on the back of the body and feed on the back of the body; those that rely on 
the left side of the body and feed on the left side of the body; those that rely on the right side of the 
body and feed on the right side of the body; and worms called candasira, sinkasira, hucura and so forth. 

There are three kinds of worms that rely on the two lower orifices. The first are called 
kurukulayuyu. The second are called sarayu. The third are called ganduppada. 

Thus one should be mindful of the nature of the body through its resident worms. 0434a11 


f^? the large intestine are of two kinds: The first are called 


Supporting 


Q. How should one be mindful of the nature of the body through supporting (patittha)? 

A. The foot-bones hold up the shin-bones; the shin-bones hold up the thigh-bones, the thigh-bones 
hold up the pelvic bone; the pelvic bone holds up ports the spine bones; the spine bones hold up the 
shoulder-blades; the shoulder-blades hold up the arm bones; the arm-bones hold up the neck bones; the 
neck-bones hold up the skull; the skull holds up the jaw bones. The jaw-bones hold up the teeth 
bones." 


'°8 These two names are also given for the 2 worms feeding on fat, two lines above. This section appears to be 


corrupt, see next footnote. 

1 The first part of the pair, i.e, the large intestine (without “root of"), apparently is missing here, or “root of" is 
a corruption. 

1030 Only four are explained here. 
Cf. Vism Xl.55/p.355 Atthisu panhikatthi gopphakatthim ukkhipitva thitam. Gopphakatthi janghatthim 
ukkhipitva thitam. Janghatthi ürutthim ukkhipitva thitam. Urutthi katitthim ukkhipitva thitam. Katitthi pitthikantakam 
ukkhipitva thitam, pitthikantako givatthim ukkhipitva thito. Givatthi sisatthim ukkhipitva thitam. Sisatthi givatthike 
patitthitam. .. Gopphakatthi panhikatthike patitthitam. Khp-a 51: .. sisatthini givatthikesu patitthitàni, givatthini 
pitthikantakatthisu patitthitani, pitthikantakatthini katitthisu patitthitani, katitthini ürutthikesu patitthitani, urutthini 
jannukatthikesu, jannukatthini janghatthikesu, janghatthini gopphakatthikesu, gopphakatthini pitthipadatthikesu 
patitthitani, pitthipadatthikani ca gopphakatthini ukkhipitva thitani, gopphakatthini janghatthini .. pe .. givatthini 
sisatthini ukkhipitva thitàniti etenànusárena avasesanipi atthini veditabbani. 
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Thus this body is a conjunction of bones, wrapped in a hide, hidden by the outer skin. This filthy 
body is born of kamma; no other [being] is able to create it.” 
Thus should one recall the nature of the body through supporting. 


Assemblage 


How should one reflect on the nature of the body through assemblage (samdsa)? There are nine bones 
of the head, two cheek bones, thirty-two teeth, seven neck-bones, fourteen chest-bones, twenty-four 
flank-bones, eighteen back bones, two hip-bones, sixty-four hand-bones, sixty-four foot-bones, and sixty- 
four cartilage-bones which depend on the flesh. There are three hundred bones, eight hundred joints, 
nine hundred tendons, nine hundred muscles, seventeen thousand tissues, eight million hairs of the 
head, ninety-nine thousand hairs of the body, sixty interstices, eighty thousand kinds of worms." Bile, 
saliva and brain are each a palata in weight and blood is one attha in weight.” Thus these countless 
kinds of forms, which are only a mass of excrement and an accumulation of urine, are called “body.” 
Thus should one be mindful of the nature of the body through assemblage. 


Loathesomeness 


Q. How should one be mindful of the nature of the body through repulsiveness? 

A. That which is valued most is clean. That which is dear are clothes and ornaments, such as 
garlands, perfumes and cosmetics (mala-gandha-vilepana), splendid clothes, and bedspreads, pillows, 
mattresses, rugs and cushions used for sleeping and sitting, bolsters, blankets, canopies, bedding, etc. 
[434b] and also various kinds of food and drink, residences and gifts. A man likes and appreciates these 
[when they are clean] but later [when they are dirty] loathes them. 

Thus should one be mindful of the nature of the body through repulsiveness. 


Uncleanness 


Q. How should one be mindful of the nature of the body through uncleanness (aparisuddhi)? 

A. When clothes and various kinds of ornaments become dirty, they can be washed and treated and 
made clean again. Why? Because their nature is clean. But this unclean body can not be cleaned. 

Again, through applying perfumes and through washing in perfumed water it can not become 
clean. Why? Because its nature is unclean. 

Thus should one be mindful of the nature of the body through uncleanness. 434b07 


Dependence 


Q. How should one be mindful of the nature of the body through dependence (nissaya)? 

A. Depending on a pond, lotus flowers are born, and depending on an orchard, fruits are born, in the 
same way depending on this body various annoyances, diseases and afflictions are born. Thus there are 
eye ache, ear ache, nose ache, tongue ache, body ache, head ache, mouth ache and teeth ache, cough, 
asthma, chills and fevers, abdominal ache, heart-disease, epilepsy, colic, diarrhoea, leprosy, goitre, 
vomiting of blood, ringworm, sores, itch, scabies, gonorrhoea, colds and so on.” This body has 
innumerable afflictions. 

Thus one should one be mindful of the nature of the body through dependence. 


1032 Nidd 1 181:  atthisanghatanharusambandham — rudhiramamsavalepanam cammavinaddham — chaviya 
paticchannam. Sn 196: Atthinahárusamyutto, tacamamsavalepano; Chaviya kayo paticchanno, yathábhütam na dissati. Th 
569:  Satthikandarasambandho, mamsalepanalepito; | cammakaficukasannaddho,  ptitikayo ^ niratthako. ^ 570: 
Atthisanghataghatito, nharusuttanibandhano; nekesam samgatibhava, kappeti iriyapatham. 574: Evayam vattate kayo, 
kammayantena yantito; sampatti ca vipatyanta, nanabhavo vipajjati. 

05 Cf. Khp-a 51: Kevalam tu imani sádhikàni tini atthisatàni navahi nhárusatehi navahi ca mamsapesisatehi 
abaddhanulittani, ekaghanacammapariyonaddhani, sattarasaharanisahassanugatasinehasinehitani, navanavutilomaküpa- 
sahassaparissavamanasedajallikani asitikimikulani, kayo tveva sankhyam gatani, yam sabhavato upaparikkhanto 
yogavacaro na kinci gayhüpagampassati, kevalam tu nhàrusambandham nandkunapasankinnam atthisanghatameva 
passati. 

19! The Chinese text adds: “in Lidng this is equal to four ryo” and “in Liáng this is equal to three sho" after the 
measurements. 

95 Cf. A V 109: Bahudukkho kho ayam kayo bahuádinavo. Iti imasmim kaye vividha abadha uppajjanti, seyyathidam 
cakkhurogo sotarogo ghanarogo jivharogo kayarogo sisarogo kannarogo mukharogo dantarogo ottharogo kdso sáso pináso 
daho jaro kucchirogo muccha pakkhandika sülà visücika kuttham gando kiláso soso apamaro daddu kandu kacchu nakhasa 
vitacchikà lohitapittam madhumeho amsá pilaka bhagandala... Cf. Nidd 1 12. 
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Ungratefulness 


Q. How should one be mindful of the nature of the body through ungratefulness (akatannutà)? ^? 


A. Even if one takes care of one's body with the best food and drink, or washes, bathes, rubs or 
perfumes it, and whether sleeping or sitting, clothes it with garments in order to adorn it, this body, , 
which is like a poisonous tree, on the contrary is ungrateful and goes towards ageing, disease and death. 
The body is like an intimate friend who does not know gratitude. 

Thus one should be mindful of the nature of the body through “ungratefulness.” 


Finitude 434b17 


Q. How should one be mindful of the nature of the body through finitude? 

A. This body will be cremated or devoured [by animals] or decompose, or be worn away. This body 
is finite. 

Thus one should be mindful of the nature of the body through finitude. 


Conclusion 


The meditator through these ways and means should recollect the nature of the body. Because of the 
facility of recollection and the facility of wisdom, his mind is not wavering. When the mind is 
unwavering, the hindrances are suspended, the jhàna factors manifest and he accomplishes distinction 
as he wishes. 

Recollection of the body is finished. 


Recollection of Stilling 


Q. What is “recollection of stilling"? ^" What is the practising of it? What are its characteristic, function 


and near cause? What are its benefits? What is the procedure? 

A. "Stilling" is the ceasing of mental and physical perturbations (injita). Because of their elimination, 
it is called "stilling." When one is recalling stilling, that mindfulness, recollection, [the mindfulness which 
is remembering, recalling, retaining, holding, not forgetting, the mindfulness which is the faculty of 
mindfulness, the power of mindfulness,] and, right recollectedness—this is called “recollection of stilling.” 

The unwavering dwelling of the mind in this recollection is called the practising of it. To cause the 
arising of the qualities of the imperturbable (anenja) is its characteristic. Non-agitation is its function. 
Sublime freedom is its near cause. 

Q. What are its benefits? 

A. If one practises the recollection of stilling, one sleeps comfortably and wakes comfortably, one 
has a calm mind and has calm faculties, one is endowed with resolve, one is pleasing, one is endowed 
with conscience and shame, one is always respected and esteemed by people, one is destined to a good 
destination (sugati) or is destined to the deathless."* [434c] 

Q. What is the procedure? 

A. The beginner meditator goes to a secluded place, sits down and composes his whole mind. With 
his mind unwavering [he recollects thus]: “Such a bhikkhu's faculties are still; his mind is still. He enjoys 
sure (ekanta) stillness. Dwelling accordingly, that bhikkhu, lis still] by body, speech and mind, whether 
seeing or hearing, through the recollection of stilling and the benefits of stilling." 

As the Blessed One taught: "The bhikkhus who are endowed with virtue, endowed with 
concentration, endowed with wisdom, endowed with freedom and is endowed with the knowledge and 
vision of freedom-seeing those bhikkhus, | say, is of great benefit. Hearing those bhikkhus, | say, is of 
great benefit. Approaching those bhikkhus, | declare, is of great benefit. Attending those bhikkhus, ... 
recollecting those bhikkhus, ... going forth in imitation of those bhikkhus, | say, is of great benefit. Why 


1036 


Th-a Ill 16: Ukkanthami sarirenà ti asárakena abhinudena dukkhena akatannund asuciduggandhajeguccha- 
patikkülasabhávena imina kayena ukkanthami imam kayam nibbindanto evam titthami. 
Cp-a 293: .. maya mahddukkhe akatannuke niccásucimhi kaye paresam upakdraya viniyujjamáne anumattopi 


micchavitakko na uppddetabbo. 

1037 Because upasama has a more psychologically active sense than “peace,” santi, and because the Chinese 
also conveys this active meaning, “stilling” is used here as translation. Cf. Vism VII.1/p.197: Upasamam arabbha 
uppanna anussati upasamanussati, sabbadukkhüpasamaárammanaya satiyà etamadhivacanam. 

Imarica pana upasamanussatim anuyutto bhikkhu sukham supati, sukham patibujjhati, 
santindriyo hoti santamaánaso hirottappasamannagato pásádiko panitadhimuttiko sabrahmacarinam garu ca bhavaniyo ca. 
Uttari appativijjhanto pana sugatiparayano hoti. 
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is that so? By listening to the Dhamma taught by those bhikkhus one gains the two seclusions, namely, 
seclusion of the body and seclusion of the mind." ?? 

“When that bhikkhu enters upon the first jhàna, through the recollection of stilling, the hindrances 
cease." When he enters upon the second jhàna, through the recollection of stilling, thinking and 
exploring cease. When he enters upon the third jhàna, through the recollection of stilling, rapture 
ceases. When he enters upon the fourth jhàna, through the recollection of stilling, happiness ceases. 
When he enters upon the base of boundless space, through the recollection of stilling, perceptions of 
matter, perceptions of impact and perceptions of diversity cease. When he enters upon the base of 
boundless consciousness, through the recollection of stilling, the perception of base of boundless space 
ceases. When he enters upon the base of nothingness, through the recollection of stilling, the perception 
of the base of boundless consciousness ceases. When he enters upon the base of neither-perception-nor- 
non-perception, through the recollection of stilling, the perception of the base of nothingness ceases. 
When he enters upon the state of the cessation of perception and feeling, through the recollection of 
stilling, perception and feeling ceases. When he gains the Fruit of Stream-entry, through the recollection 
of stilling, the defilements related to views cease. When he gains the Fruit of Once-returning, through 
the recollection of stilling, coarse sensual desire (kdma-raga), coarse hatred (patigha) and coarse 
defilements cease. When he gains the Fruit of Non-returning, through the recollection of stilling, fine 
defilements, fine sensual desire and fine hate cease. When he gains the Fruit of Arahantship, through the 
recollection of stilling, all defilements cease." When he enters upon Nibbàna,^" through the 
recollection of stilling, everything ceases." 

The meditator, through these ways and these means, and through these qualities, recollects stilling, 
his mind is filled with faith. Because of the facility of faith, because of the facility of recollection, his 
mind is unwavering. When his mind is unwavering, the hindrances are suspended, the jhana factors 
manifest and [the mind] becomes concentrated in access-jhàna. 

The recollection of stilling is finished. 

The ten recollections are finished. 434c24 


Miscellaneous Topics on the Ten Recollections 


The following are the miscellaneous topics concerning these ten recollections. 

If one recollects the qualities of the Buddhas of the past and the future, it is called "the practice of 
the recollection of the Buddha." In the same way one recollects the qualities of the Paccekabuddhas. 

If one recollects one of the doctrines (dhamma) that have been well taught, it is called "the practice 
of the recollection of the Dhamma.” 

If one recollects the qualities of the practice (patipada) of one disciple, it is called “the recollection 
of the Sangha." 


0399 S V 67, It § 104: Ye te bhikkhave bhikkhu silasampannà samadhisampannd parinásampanná vimuttisampanna 


vimuttindnadassanasampanna dassanam püham bhikkhave tesam bhikkhünam bahüpakáram vadāmi. Savanam .. 
Upasankamanam .. Payirüpásanam ... Anussatim ... Anupabbajjam paham bhikkhave tesam bhikkhünam bahipakaram 
vadāmi. Tam kissa hetu? Tathàrüpánam, bhikkhave, bhikkhünam dhammam sutva dvayena vüpakaàsena vüpakattho viharati 
kayavipakasena ca cittavüpakásena ca. ... 

' It is unclear whether “through the recollection of stilling,” MAJAA, goes with the preceding clause or the 
succeeding one; normally it goes with the latter. In the following clauses with the jhànas and attainments, except 
for Nibbana, this clause is abbreviated to just ~&, recollection. It is also not clear it refers to the bhikkhu who is 
recollected before the preceding quotation or whether it is a new quotation. The character } is normally used for 
nirujjhati, nirodheti, but also for passambhati, samatha, etc. 

ks Cf. Nidd | 74: Tisso santiyo accantasanti, tadangasanti, sammutisanti. Katama accantasanti? Accantasanti 
vuccati amatam nibbanam. Yo so sabbasankhdarasamatho .. nibbdnam. .. Katama tadangasanti? Pathamam jhanam 
samápannassa nivarana santa honti; ... nevasanndnasannayatanam samápannassa akincannayatanasanna santa hoti. Ayam 
tadangasanti. Katama sammutisanti? Sammutisantiyo vuccanti dvasatthi ditthigatani ditthisantiyo. Cf. S IV 217: Pathamam 
jhanam samdpannassa vaca vüpasantà hoti. Dutiyam jhanam samapannassa vitakkavicarà vüpasantà honti .. pe... 
sannavedayitanirodham samapannassa sanna ca vedana ca vüpasantà honti. Khinásavassa bhikkhuno rago vüpasanto hoti, 
doso vüpasanto hoti, moho vüpasanto hoti. Cf. Patis 1 101: Pathamena jhanena nivarane nirodheti; ... akinicannayatana- 
sannam. Sotapattimaggena ditthekatthe kilese ... arahattamaggena sabbakilese nirodheti. 

1042 le. at the break up of his body, all experience will completely cease, which is the Nibbàna element 
without remainder, anupddisesa-nibbana-dhatu. The preceding destruction of all defilements/Fruit of Arahantship is 
the Nibbana element with remainder, saupddisesa-nibbanadhatu, because the arahant still has the five physical 
faculties with which he experiences feelings. See It It 2:7/It 38. 


If one recollects virtue, it is called “the practice of the recollection of virtue.” 

If one recollects liberality, it is called “the recollection of liberality.” If one delights in the 
recollection of liberality, [in the] giving to men who have good qualities, one should grasp and uphold 
[that] sign. [435a] If one accepts a gift [of food] and has not yet given even a morsel (pinda, alopa) [from 
it to someone else], one should not eat. 

The recollection of gods: If one is endowed with the five qualities (dhamma) of faith [and so on], 
one should practice the recollection of gods. ^? 


The Four Immeasurables 


The Immeasurable Mind of Loving-kindness 


Q. What is "loving-kindness" (metta)? What is the practising of it? What are its characteristic, function 
and manifestation? What are its benefits? What is the procedure? 

A. As parents with only one child, on seeing their dear child, arouse the mind of loving-kindness 
(metta-citta) and the mind of benevolence (hita-citta), just so one arouses the mind of loving-kindness 
and the mind of benevolence towards all beings." This is the meaning of “loving-kindness.” 

The unwavering dwelling in this practice is the practice of it. To cause the arising of benevolence is 
its characteristic. Affection is its function."? Non-ill-will is its manifestation. 

If one practises loving-kindness, one accomplishes and gains eleven benefits: ° (1) one sleeps 
comfortably; (2) one awakes comfortably; (3) one does not see bad dreams; (4) one is dear to humans; (5) 
one is dear to non-humans; (6) gods protect one; (7) fire, poison, sword and stick"" cannot touch one; 
(8) one's mind quickly concentrates; (9) one's complexion is bright; (10) at the time of death one is not 
bewildered; (11) if one attains not the supreme state, one is reborn in the world of Brahma. 435a19 


1046 


Disadvantages of anger and resentment 


Q. What is the procedure? 

A. The beginner meditator who desires to practise loving-kindness should start with reflecting on 
the disadvantages of anger and resentment and on the advantages of patience, and he should resolve 
upon patience. 

Q. What is meant by "should start with reflecting on the disadvantages of anger and resentment”? 

A. If someone arouses anger and resentment, his mind of loving-kindness is consumed and his mind 
becomes troubled. Thereafter, increasingly angry, he frowns; thereafter, increasingly angry, he utters 
harsh words; thereafter, increasingly angry, he looks in the four directions; thereafter, increasingly 
angry, he lays hold of stick and sword; thereafter, increasingly angry, he convulses with rage and spits 
blood; thereafter, increasingly angry, he hurls valuables hither and thither; thereafter, increasingly angry, 
he hits and breaks many things; thereafter, increasingly angry, he kills others or kills himself. 


"^ — RB's transl. EKS: “There are five doctrines. One should practise the recollection of deities.” Probably this 

refers to the five qualities (confidence, virtue, learning, liberality and wisdom) that the deities are endowed with 
and which one is supposed to recollect; see the section on dealing with the recollection of deities. 
4 CE A 154. Accharasanghatamattampi ce, bhikkhave, bhikkhu mettacittam bhaveti; ayam vuccati, bhikkhave, bhikkhu 
arittajjhano viharati satthusdsanakaro ovddapatikaro, amogham ratthapindam  bhunjati. Ko pana vādo ye nam 
bahulikaronti ti. (Cf. S Il 264, A IV 395) A-a IV 186: Mettacittanti sabbasattanam hitapharanacittam. Tam pana 
appanavaseneva gahitam.. M | 123: .. evam sikkhitabbam na ceva me cittam viparinatam bhavissati, na ca 
papikam vacam niccharessami, hitanukampi ca viharissami mettacitto, na dosantaro ti. Th 648: Sabbamitto 
sabbasakho, sabbabhütanukampako; Mettacittanca bhavemi, abyapajjarato sada. D-a | 71: .. appamanena 
mettena cittena sakalam sattalokam anukampati. ... Appamanam hitam cittan-ti appamanam katva bhavitam 
sabbasattesu hitacittam. J-a || 61: Dayapanno ti dayam mettacittatam apanno. Sabbapanabhütahitanukampi 
ti; sabbe panabhite hitena anukampako. Taya dayapannataya sabbesam panabhutanam hitacittako ti attho. 

75 Ap-a 224: Tattha aparimanesu cakkaválesu aparimana satta sukhi hontu ti ādinā sinehalakkhanaya mettaya 
pharitvà viharanti .. Vism 1X.92, Dhs-a 192: tava mejjati ti mettd, siniyhati ti attho. Vism 1X.93, Dhs-a 193: 
hitakarappavattilakkhana metta, hitüpasamhararasá, aghatavinayapaccupatthana, sattanam 
manapabhavadassanapadatthana. Byapadtipasamo etissà sampatti, sinehasambhavo vipatti. 

06 A V 342; Patis Il 130; Mil 197: .. Sukham supati, sukham patibujjhati, na papakam supinam passati, 
manussánam piyo hoti, amanussánam piyo hoti, devatà rakkhanti ndssa aggi và visam và sattham và kamati, tuvatam 
cittam samadhiyati, mukhavanno vippasidati, asammü]ho kalam karoti, uttarim appativijjhanto brahmaloküpago hoti. 

1047 ‘Stick, it, is not mentioned in the sutta of the previous endnote. 
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Again, if someone is constantly angry and resentful, he does such fearful deeds as murdering his 
mother or father, or murdering an Arahant, or dividing the Sangha, or, with a wicked mind, spilling 
blood from the body of a Buddha.’ Thus should one reflect. 

And again, one should reflect thus: “I am called a disciple (savaka); | shall be put to shame if | do 
not eliminate anger and resentment. | remember the simile of the saw." [435b] | desire wholesome 
states [of mind]; if now | increase anger and resentment, and approve of hatred, | am like a man who is 
desirous of taking a bath, but instead enters a cesspool. | am one who has heard much (bahussuta); if | 
do not overcome anger and resentment, | shall be rejected and despised like a physician who is afflicted 
with vomiting and diarrhoea. | am esteemed by the world; if | do not remove anger and resentment, | 
shall be rejected and despised like a painted vase containing and exposing filth. 435b05 

[Further, one reflects thus:] "If a man has wisdom and nevertheless gives rise to anger and 
resentment, he is like a man who deliberately eats food mixed with poison.” why? Because he has 
more to get rid of and diminish this anger and resentment, and the result (vipaka) is painful. 

He is like a man who is bitten by a snake and has the antidote but is not willing to swallow it. That 
man is to be known as one who relishes suffering and not happiness. In the same way, if a bhikkhu who 
gives rise to anger and resentment does not suppress these quickly, he is to be known as one who 
relishes suffering and not happiness. Why? Because he has more to fear from this anger and 
resentment." 

And again, one should reflect on anger and resentment thus: "One who arouses anger and 
resentment makes his enemies smile, and makes his friends feel ashamed. Though he may have deep 
virtue, he is despised. If he was originally respected, he becomes disrespected. If seeking happiness, he 
gets suffering. Having obtained imperturbility (anenja) he becomes perturbed. Having vision, he 
becomes blind. If wise, he becomes foolish." 

Thus one should reflect on the disadvantages of anger and resentment. 

Q. What is meant by “one should reflect on the advantages of patience"? 

A. [One should reflect:] “Patience is power."" This is an armour capable of protecting the body and 
removing anger and ill-will. This is honour. This is praised by the wise. This gives the happiness of non- 
remorse.” This is a guardian which gives full protection. This is a skill that gives insight into 
phenomena. This is a designation for ‘conscience and shame’ (hiri-ottappa)." 

And further, one should reflect thus: "Having shorn off the hair of the head, | should be very 
patient.^? Having received the alms of the country, 435b20 through having a mind of patience | will 
give great fruit and reward (mahaphala-vipáka) to the givers. | bear the appearance and the apparel of 
the Noble Ones;"* this patience is a practice of the Noble Ones, When | have anger, | will give rise to 
non-anger. | am called a disciple (savaka); now | will truly be called a disciple. The givers of alms give me 
various things; through this patience | will cause them to obtain great reward. | have faith; this patience 
is my base (vatthu) of faith. | have wisdom; this patience is my base of wisdom. If there is the poison of 
anger and resenment in me, this patience is the antidote." 

Thus one should reflect on the disadvantages of anger and resentment and on the advantages of 
patience, and resolve: “I will reach patience. When people blame me, | will be patient. | will be meek and 
not haughty."?? Thus the meditator proceeds towards patience, wishing to benefit himself. 

148 These are the five immediately retributive actions, dnantarikani kammani or dnantariya-kammani, which 
prevent one from becoming an stream-enterer or from fully entering the Sangha as a bhikkhu. Probably "RẸ, 
"fearful deeds" is the translation of adnantariya-kammani. Cf. Vibh 378: Tattha katamani parica kammani anantarikani? 
uppaditam hoti, sangho bhinno hoti - imàni panca kammani anantarikani. Vin || 193: Idam, bhikkhave, devadattena 
pathamam anantariyam kammam upacitam, yam dutthacittena vadhakacittena tathagatassa ruhiram uppdaditan-ti. Vin | 
135: na matughatakassa ... na pitughdatakassa ... na arahantaghatakassa ... na sanghabhedakassa ... na lohituppadakassa ... 
nisinnaparisaya patimokkham uddisitabbam. 

1049 Cf Th 445: Uppajjate sace kodho avajja kakacüpamam. M | 129, 186, 189: Ubhatodandakena ce pi bhikkhave 


kakacena corà ocaraka angamangani okanteyyum, tatra pi yo mano padoseyya na me so tena sásanakaro ti. 
1050 


ae a. Dhp 399: Khantibalam balanikam. b. Patis 11 171: Byapádassa pahinatta abyapado khanti ti khantibalam. 


95! KAR; see note @@ to 400b13 on the confusion of aparihana/apratisara and vippatisara. 
75 Cf M-a 179: Avuso, pabbajito nama adhivasanasilo hoti ‘ti. 

Th 961: Surattam arahaddhajam. 

Cf. Ud 45: Sutvana vakyam pharusam udiritam adhivasaye bhikkhu adutthacitto ‘ti. 


1054 
1055 
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He enters a place of seclusion, and with mind unwavering begins to fill his body [with the thought] 
thus: “I am happy. My mind is happy and admits no suffering.” [435c] [Or:] “I am without enmity; | have 
no malevolence; | am happily free from all anxiety and am endowed with all good qualities" ^^ 

The meditator subdues his mind and makes it soft and wieldy. If his mind is soft, and able to bear 
the object, then he should develop loving-kindness towards all beings as to himself. 

435c05 When developing loving-kindness towards all beings, the meditator cannot at the start 
arouse loving-kindness for enemies, neutral persons, wicked persons, persons without good qualities, 
and dead persons. The meditator should arouse loving-kindness for one whom has benefited him, one 
whom he respects, one who arouses a sense of conscience and shame (hiri-ottappa) in him, but not for 
one whom he despises, nor for one whom is neutral to him. He should at the start arouse loving- 
kindness for one whom he has no jealousy or ill-will. At the start he should recollect his benevolent and 
respectable qualities thus: "Because of his being endowed with a good character, because of being 
endowed with renown, learning, virtue, concentration and wisdom | honour and respect him. Because 
of his generosity, kind speech, beneficial acts and participation"? | am benefitted." 

Thus he well recollects the qualities of the one he respects and whom has benefitted him and 


should wish him to be without anxiety (anigha), to be endowed with all benefits, to gain good rewards, 
to have renown, to have faith, to have happiness, to have virtue, learning, generosity and wisdom. One 
should wish him to sleep comfortably and to wake comfortably. One should wish [him] to see no bad 
dream. One should wish him to be dear to humans. One should wish him to be dear to non-human 
beings. One should wish him to be protected by gods. One should wish him to be unaffected by fire, 
poison, sword or stick and the like. One should wish that his mind concentrates quickly. One should 
wish him to have a bright complexion.?? One should wish him to be born in the Middle Country 
majjhimadesa); to meet good men (sappurisa); to perfect himself; to be free from disease; to have a long 
life; and to always obtain comfort (phàsu). 435c22 

And again, one should reflect thus: If one has not yet given rise to unwholesome states (akusala 
dhamma) towards him, one resolves (panidahati) not to give rise to them; if one has already given rise to 
them, one resolves to stop and abandon them. If one has not yet given rise to wholesome states, one 
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10 These are the four sangahavatthu or "bases of social unity"; see A Il 32: Danam, peyyavajjam, atthacariya, 
samanattata, imani kho, bhikkhave, cattari sangahavatthüni ti. 

58 A V 341, Patis I 129: Sukham supati, sukham patibujjhati, na papakam supinam passati, manussánam piyo hoti, 
amanussánam piyo hoti, devatà rakkhanti, nássa aggi và visam và sattham và kamati, tuvatam cittam samadhiyati, 
mukhavanno vippasidati. 
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resolves to give rise to them; if one has already given rise to them, one resolves to increase them. ^? 


And again, one resolves not to give rise to unkind (apiya) states, and if one has given rise to them, 
one resolves to stop them. [One resolves to give rise to] kind states [and if one has] given rise to them, 
one resolves to increase them. 

Owing the mind of loving-kindness, the meditator gains faith. Through facility of faith, he can grasp 
the mind (citta)."? Through facility of grasping, he causes steadiness of mindfulness. Through facility of 
faith, grasping and mindfulness, his mind is not wavering." He, knowing the unwaveringness, through 
these ways and means develops the mind of loving-kindness for that person and much practices it. The 
meditator, knowing the unwavering mind, [436a] and having through these ways and means developed 
the mind of loving-kindness for that person, and having much practised it, with a soft and wieldy mind, 
gradually develops the mind of loving-kindness for a person whom he holds dear. After having 
developed the mind of loving-kindness for a person whom he holds dear, he gradually develops the 
mind of loving-kindness for a neutral person. After having developed the mind of loving-kindness for a 
neutral person, he should gradually develop the mind of loving-kindness for an enemy. Thus he pervades 
and defines (paricchindati) all beings just as if they were himself. 

If loving-kindness for the neutral person object does not develop, or if the meditator temporarily 
does not arouse loving-kindness, he should be disgusted: "In me there is unwholesomeness and 
unkindness, but wishing to develop wholesome states, | went forth (from home to homelessness, 
pabbajja) out of faith. Again, | am said to be dependent on the Great Teacher who benefited all beings 
and gave rise to great compassion [for all beings], but | do not arouse the mind of loving-kindness [even] 
for a neutral person, how much less for an enemy.” 436a10 

If the meditator is still unable to stop the anger, he should not endeavour to develop loving- 
kindness, but should develop the other skilfull means for removing the anger for that person. 


Skillful means for removing anger 


Q. What are the skillfull means (updya) for removing anger (aghata-pativinodana)? 

A. (1) One should give to him and interact with him. One should consider (2) his good qualities, (3) 
benevolence, (4) ownership of kamma, (5) freedom from debt, (6) kinship, (7) one's own faults. One 
should (8) not attend. One should contemplate (9) one's own suffering; (10) the nature of the sense- 
faculties, (11) momentary cessation, (12) combination, (13) emptiness. 

(1) “Giving” (dàna):] One should accept him. Even if he gives rise to anger, one should willingly give 
him what he asks for and also accept willingly what he gives. And in speaking with him, one should 
always use good words. One should follow along with what the other does. Because of accepting him 
thus, the cessation of the anger towards one another takes place. 

(2) "Good qualities" (guna): if one sees his good qualities, one should think: "These are good 
qualities. These are not bad qualities." It is like a pond covered with waterplants, and one, having 
removed the waterplants, takes the water."? If he has no good qualities, one should be compassionate 


759 A HH 15 IV 462: Cattarimani, bhikkhave, sammappadhanani. Katamani cattári? Idha, bhikkhave, bhikkhu 


anuppannánam papakanam akusalanam dhammanam anuppádáya chandam janeti vayamati viriyam arabhati cittam 
pagganhati padahati; uppannanam papakanam akusalanam dhammanam pahanaya chandam janeti vayamati viriyam 
arabhati cittam pagganhati padahati; anuppannánam kusalanam dhammanam uppádáya chandam janeti vayamati 
viriyam arabhati cittam pagganhati padahati; uppannanam kusalanam dhammanam thitiyà asammosaya bhiyyobhavaya 
vepullaya bhavanaya páripüriyà chandam janeti vayamati viriyam arabhati cittam pagganhati padahati. 

1080 D-a Ill 779: mettānimittassa uggaho, ... 
odissakaanodissakadisapharanananhi annataravasena mettam ugganhantassapi byāpādo pahiyati; cf. D-a 11 441: Verinam 
mettacittapatilabho catubrahmaviharapatilabhassa pubbanimittam. D-t | 400: Sattesu mettáyanassa hitipasamharassa 
uppádanam  pavattanam — mettànimittassa uggaho, pathamuppanno  mettàmanasikáro parato  uppajjanakassa 
kàranabhàvato mettamanasikarova mettanimittam. 


| Cf. 432c09: “Owing to facility in disenchantment and owing to facility in mindfulness, his mind is 


unwavering. When his mind is unwavering, the hindrances are suspended, the jhana factors manifest ...” Cf. Patis | 
192: ... jarámaranaviráge chandajato hoti saddhadhimutto, cittancassa svadhitthitam. Cf. Th 649: Asamhiram asamkuppam 
cittam àmodayámaham; Brahmaviharam bhavemi, akdpurisasevitam. 

"00? 436a08-09: Fe (Ester (AAMAS AE EA RECETA — PATERE. It is difficult to make sense of 
the first part of this sentence. 

TRO OA I 187-8: Seyyathā pi āvuso pokkharani sevālapaņakapariyonaddhā, .. Evam tasmim puggale āghāto 
pativinetabbo. 
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thus: “This man has no good qualities; surely, he will go to a bad destination (duggati).”"°™ 


(3) “Benevolence”: One should think of him with benevolence: “If someone is unkind [to mel, let 
me give rise to benevolence. If | have been unkind towards another, | should act meritoriously [toward 
him]. Again, having stopped unwholesomeness, | will have a good destination.” Thus the turning of 
anger into benevolence is to be known." 

(4) “Ownership of kamma (kammassakata)”: One should consider evil kamma: “One who is doing 
evil kamma is a base for anger.” ®” 

(5) "Freedom from debt" (ananya): "If someone insults and harms me, it is owing to my past evil 
kamma.. Now I witness that | am free from debt. Considering this, | should be glad.” 

(6) “Kinship” (Adti): "In samsara, the succession of beings, "^? he and | are relatives.” Reflecting thus, 
one should give rise to the perception of kinship.’ 

(7) “One’s own faults" (dosa): | am the reason (nimitta) of his [anger]: “His anger is born on account 
of me; because of that he acquires demerit.” [Thinking] “I am the reason,” one gives rise to perception of 
one's own faults."" [436b] 

(8) “One should not attend" (amanasikara): [to be] without the sign of anger (agháta-nimitta), ^" one 
should not attend to it, like someone who does wish to see forms shuts his eyes."”” 

(9) “[One’s own] suffering (dukkha)": For one's own suffering not to be a hindrance one should give 
rise to the sign [of loving-kindness]. Why like a fool create one's own suffering by not attending to 
loving-kindness? Because of this [non attending] one obtains mental suffering. [Suffering] is experienced 
in an enemy's place, therefore one should leave his place. One should live in a place where one does not 
not see and hear the aggravator (apakaraka).'"”* 

(10) “Nature of the sense-faculties” (indriya-sabhava): one should contemplate: “The nature of the 
sense-faculties is to be joined to agreeable and disagreeable sense-objects (itthanittha-visaya). Towards 
these I have anger. Because of that | am not attending [to loving-kindness].” ?? 

(11) “Momentary cessation” (khanika-nirodha): ^ one should contemplate: “Through the arising of 


1064 Ibid. 189: Seyyatha pi avuso puriso abadhiko dukkhito balhagilano addhanamaggapatipanno... Mayam ayasma 


káyassa bheda parammarand apáyam duggatim vinipatam nirayam uppajjati ti. Evam tasmim puggale aghato 
pativinetabbo. Cf. D-t | 104: Aparddhake ca sati gune gunavati maya na kopo kütabbo ti ca asati gune visesena 
karunayitabbo ti. 

165 = = katannu, upakara, patikàra, vara. 

Cf. Cp-a 298, D-t | 104: apakárake asati katham mayham khantisampada sambhavati ti ca yadipayam etarahi 
apakarako, ayam nama pubbe anena mayham upakaro kato ti ca apakaro eva và khantinimittataya upakaro ti ca. 

1067 Cf. Vism IX23. A V 88: Kammassako ‘mhi kammadayaddo; M 1 390: Evam paham Punna: kammadayada satta ti 
vadāmi. Cf. Cp-a 298, D-t | 104: Ete satta khantisampattiya abhavato idhaloke tappanti paraloke ca 
tapaniyadhammánuyogato ti ca. 

1068 Cf Cp-a 298, D-t | 104: Yadipi parüpakáranimittam dukkham uppajjati, tassa pana dukkhassa khettabhüto 
attabhavo bijabhütanca kammam mayava abhisankhatanti ca tassa ca dukkhassa ánanyakáranametanti ca apakárake 
asati katham mayham khantisampada sambhavati ti ca yadipayam etarahi apakarako, ayam nama pubbe anena mayham 
upakaro kato ti. 

169 Satta-santána or satta-santati. Cf. Th-a Il 219: sattasantanam samsáre papancenti ... 

1070  Qf.Cp-a298, D-t 1 104: Sabbepime satta mayham puttasadisá, puttakataparadhesu ca ko kujjhissati ti. S 11 189- 
90: Na so bhikkhave satto sulabharüpo, yo na matabhütapubbo .. na pitabhütapubbo .. na bhaütabhütapubbo .. na 
bhaginibhütapubbo ... na puttabhütapubbo ... iminà dighena addhunaa. ... Cf. Vism 1X.36, 

id Cf. Cp-a 298, D-t 1 104: Yena apakàrena idam mayham dukkham uppannam, tassa ahampi nimittan-ti. Cf. Vism 
1X:22: Yam dosam tava nissáya, sattuna appiyam katam, / tameva dosam chindassu, kimatthàne vihannasi. Dukkham karoti 
yo yassa, tam vind kassa so kare / sayampi dukkhahetuttamiti kim tassa kujjhasi ti. 

0? 4l =f. This can also mean “perception of ill-will,” abyapada-sanina. 

173 Cf. M 1120: ... Tassa tesam vitakkanam asati-amanasikaram apajjato ye papaka akusalà vitakka chandüpasamhitàpi 
dosüpasamhitàpi mohüpasamhitàpi te pahiyanti te abbhattham gacchanti. Tesam pahana ajjhattameva cittam santitthati 
sannisidati ekodi hoti samadhiyati. Seyyathapi, bhikkhave, cakkhuma puriso apathagatànam rüpánam adassanakamo assa; 
so nimileyya và annena và apalokeyya. 

1074 This passage is cryptic. Cf. Vism 1X.22. 

1075 Cf Cp-a 298, D-t ! 104: Indriyapakatiresà, yadidam itthanitthavisayasamayogo, tattha anitthavisayasamáyogo 
mayham na siyati tam kutettha labbha ti. 

17 Cf. Vism 1X.22: Khanikatta ca dhammanam, yehi khandhehi te katam / amanāpam niruddhā te, kassa dānīdha 
kujjhasi. Cp-a 298, D-t 104: Yehi dhammehi aparādho kato, yattha ca kato, sabbepi te tasmimyeva khane niruddhā, 
kassidāni kena kodho kātabbo. Cf. 432a04 ... ERE ERAT TQM. 
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suffering, one obtains suffering." All these states cease in a single mind-moment (citta-khana). How 
[can | be angry] at him when there is no ground (vatthu) for anger?” 

(12) "Combination" (samyojana, sannipata): one should contemplate: "Suffering arises because of the 
combination of various internal and external parts. | can not be angry with a single part.”"”* 436b11 

(13) “Emptiness” (sufnatta): one should contemplate: “In the absolute sense (paramattha) it can not 
be obtained (anupalabbhiya), ‘This person creates suffering’ or ‘This person experiences suffering.’ This 
body is produced by conditions: it is without a being, without a self,” it is a bunch of elements, just 
like a bunch of straw."??? Therefore the Blessed One uttered this verse: 


Whether dwelling in the village 

Or in the middle of the forest 

Being touched by pleasures and pains, 
Do not take them as oneself or another, 
Dependent upon defilements one is touched 436b16 
If one's mind were without defilements, 

Who could touch that one immaculate?” 
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Cultivating loving-kindness 
The meditator, having clearly understood the skilfull means for getting rid of anger, having defined 
himself, friends, neutral ones and enemies, and acquired facility, he should gradually arouse the mind of 
loving-kindness and 436b20 develop it for various bhikkhus in his dwelling-place. Then he should 
develop loving-kindness for the whole community (of bhikkhus) in his dwelling-place. Then he should 
develop loving-kindness for the gods in his dwelling-place. Then he should develop loving-kindness for 
all beings in his dwelling-place. Then he should develop loving-kindness for all beings in the village 
outside his dwelling place. Thus [he develops loving-kindness for all beings] from village to village, from 
country to country. Then he should develop [loving-kindness for all beings] in one quarter (disa). The 
meditator [abides] having pervaded one quarter with the mind of loving-kindness; then the second 
quarter; then the third quarter; then the fourth quarter; then the four intermediate quarters, and above 
and below. He releases loving-kindness towards all beings. He pervades the whole world with the mind 
of loving-kindness, which is extensive, exalted and immeasurable, without enmity, without ill-will." 

The meditator, developing loving-kindness in this manner, causes fixed-jhana (appana-jhana) in 
three ways: 436b27 through fully including (sabba-sangaha) beings, through fully including village- 
domains (gamakkhetta) and through fully including quarters. 

He causes fixed jhana [by developing] loving-kindness"* for one being, and in the same way, for 
two, three as far as many beings. [436c] 


107 pnmum “Lit. Through that/his birth/arising/arises suffering, that/he obtains suffering.” Perhaps the 


first “suffering,” 3, is a corruption. If so, then the translation could be “Through birth/arising, one obtains 
suffering.” 
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Cf. Vism 1X.38. 

"9 Cp-a 298, D-t 104: anattataya sabbadhammanam ko kassa aparajjhati ti. 

180 Cf. Khp.a 74: Evaricassa vijdnato tinakatthasamüho viya kayo khayati. Yathaha: Natthi satto naro poso, puggalo 
nüpalabbhati. / Sunnabhüto ayam kayo, tinakatthasamüpamo. Vism XVIII.31: Nāmañca rüpanca idhatthi saccato, na 
hettha satto manujo ca vijjati. / Sunnam idam yantamivabhisankhatam, dukkhassa punjo tinakatthasádiso ti. Th 717: 
Tinakatthasamam lokam, yada pannaya passati, / mamatam so asamvindam natthi me ti na socati. Nidd Il 185-86 (Be): 
Suddham dhammasamuppadam, suddhasankharasantatim; passantassa yathabhitam, na bhayam hoti gamani. 
Tinakatthasamam lokam, yada pannaya passati; nannam patthayate kinci, annatrappatisandhiya ti. Evampi sunnato lokam 
avekkhati. 

181 JEE Hi, lit. “Not from oneself or another burns.” The Chinese translator misunderstood dahetha (Cf. Skt 
\dadh, redupl. of Vdah), “take, consider,” as dahati (dah): “is burned.” See next fn. 

79? — Ud 12: Game v'áranne sukhadukkhaputtho, nev’ attato no parato dahetha, phusanti phassa upadhim paticca, 
nirupadhim kena phuseyyum phassá ‘ti. 

1993 D II 186; D III 223-4: Idh’ avuso bhikkhu mettà-sahagatena cetasā ekam disam pharitva viharati, tatha dutiyam, 
tathà tatiyam, tathā catuttham. Iti uddham adho tiriyam sabbadhi sabbattataya sabbavantam lokam mettà-sahagatena 
cetasá vipulena mahaggatena appamanena averena avyāpajjhena pharitva viharati. 

1084 RAE SERRE, lit. "By way of one being he causes fixed loving-kindness jhana,” the context (i.e. the 
preceding and following) however, indicate that he causes jhana by developing metta. 
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He causes fixed jhana [by developing] loving-kindness for beings of one village-domain, and in the 
same way as far as [beings of] many villages. 

He causes fixed jhana [by developing] loving-kindness for one being in one direction, and in the 
same way as far as the four directions. 

Here, when one develops loving-kindness dependent on one being, if that being is dead, that object 
(arammana) is lost. If he loses the object, he cannot arouse loving-kindness. Therefore he should 
extensively (vipula) develop the mind of loving-kindness, as far as the extent goes. When well-developed, 
there is great fruit and great benefit. 

Q. What are the roots, manifestation, fulfilment, non-fulfilment and object of loving-kindness? 

A. It has non-greed (alobha) as a root (mula); non-hatred (adosa) as a root; non-delusion (amoha) as a 
root; desire (chanda) as a root; reasoned attention (yoniso manasikàra) as a root. 

Q. What is its manifestation? 

A. It has these roots is its manifestation. 

Q. What is its fulfilment? 

A. When one is endowed with loving-kindness, one abandons hatred, abandons unwholesome 
affection (pema) and purifies one's bodily, verbal and mental actions. This is called "fulfilment." 

Q. What is its non-fulfilment? 436c10 

A. Through two [pairs ofj^? causes one loses loving-kindness: through giving rise to resentment 
towards one's friends and through unwholesome affection; and through giving rise to resentment 
towards opponents (patipakkha) and through giving rise to hatred. This is called “non-fulfilment.” 

Q. What is its object? 

A. Beings are its object. 

Q. That is not so. In the absolute sense (paramattha) a "being" is unobtainable (anupalabbhiya). Why 
then is it said that beings are its object? 

A. Owing to the different kinds of faculties, in worldly parlance (loka-sammuti, -vohara) it is said that 
there are beings.” 
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Loving-kindness and the ten perfections 
Now, the Bodhisattas, the Mahasattas"? develop loving-kindness for all beings everywhere and fulfil the 
ten perfections (párami).^*? 


Q. How is it so? 436c15 
A. The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of 
benefitting all beings, they help??? beings and give them fearlessness (abhaya)."?' Thus they fulfil the 


185 Why are four causes given, and not two as stated? The Visuddhimagga (Vism 1X.98) gives one near enemy and 
one far enemy for each brahmavihara: dsannaduravasena dve dve paccatthika. The Vim give two near and two far 
causes for each brahmavihara. 

1099 Sattarammana—Cf. A-a Il 4: Ime pana cattāro brahmavihārā vattà honti, vattapādā honti, vipassanāpādā honti, 
ditthadhammasukhavihara honti, abhiññāpādā và nirodhapādā và, lokuttarā pana na honti. Kasmā? Sattarammanatté ti. 
Cf. Pet 147: appamanasahagatà sattarammana pathame jhane jhānabhūmi 

99 Cf, S | 134: Kim nu satto ti paccesi, mara ditthigatam nu te; Suddhasankharapunjoyam, nayidha sattupalabbhati. 
Yatha hi angasambhara, hoti saddo ratho iti; Evam khandhesu santesu, hoti satto ti sammuti. S-a | 193: ... nayidha 
sattupalabbhatiti imasmim suddhasankharapunje paramatthato satto nama na upalabbhati. Khandhesu santesüti paricasu 
khandhesu vijjamánesu tena tenākārena vavatthitesu. Sammutiti sattoti samannamattameva hoti. Cf. Kv-a 35: Iti iminàá 
lokavohárena lokasammutiyà lokaniruttiya atthi puggalo ti .. D-t Ill 91: Lokavohüravasenáti lokasammutivasena. 
Lokavoharo hesa, yadidam satto puggalo ti adi. 

1088 Speke = pú-sà, mõ-hē-sà, transliteration. The terms also occur together in the Buddhavamsa and 
Cariyapitaka commentaries; e.g. Cp-a 217: Dānasīlādiguņavisesayogena sattuttamataya paramā mahāsattā bodhisatta 
and Bv-a 263: Atha bodhisatto mahāsatto pathaviyam patitthahitva devadattam arahattaddhajamādāya pabbaji. Cf. 
mahābodhisatta at Cp-a 3, etc. EKS rendered “Bodhisatta and Mahasatta,” but the terms refer to the same being who 
is a bodhisatta seeking for sammāsambodhi, mahasatta being a specification for bodhisatta. See Endo, 2002, p. 234, 375. 

1089  Ud-a 128: Yathā va te Bhagavanto dāna-pāramim pūretvā, sīla-nekkhamma-paññā-viriya-khanti-sacca- 
adhitthāna-mettā-upekkhā-pāramī ti ima dasa pāramiyo dasa-upapáramiyo, dasa paramattha-pāramiyo ti samatimsa 
pāramiyo pūretvā, panca mahā-pariccāge pariccajitva, pubba-yoga-pubba-cariya-dhamm’ akkhananat’ attha-cariyādayo 
puretva, buddhi-cariyaya kotim patvà agata, tathā ayam pi Bhagava agato. Cf. Vism 1X.124. 

9° Or “they accept beings,” ERE. 

1091 


Cf. A IV 246: Idha bhikkhave ariyasavako panatipatam pahaya panatipata pativirato hoti. Pandtipata pativirato 
bhikkhave ariyasàvako aparimananam sattanam abhayam deti averam deti avyápajjham deti; aparimananam sattanam 
abhayam datvà averam datva avyapajjham datva aparimanassa abhayassa averassa avyapajjhassa bhāgī hoti. ... 


23 


perfection of giving (dana). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they accomplish harmlessness"?' and do not lose the practice of Dhamma. It is like the relation 
of a father to his children. Thus they fulfil the perfection of virtue (sila). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they accomplish the mind free from greed (vitaraga), and in order to remove demerit, they turn 
towards jhàna,^? and go forth into homelessness. Thus they fulfil the perfection of renunciation 
(nekkhamma). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they consider merit and demerit and in accordance with truth they proclaim skilful means to 
remove the bad and attain the good. Thus they fulfil the perfection of wisdom (panna). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they, without abandoning energy, firmly exert themselves at all times. Thus they fulfil the 
perfection of energy (viriya). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they practise patience and even when others abuse and scold them they do not become angry 
and resentful. Thus they fulfil the perfection of patience (khanti). 

The Bodhisattas, the Mahasattas, [437a] develop loving-kindness for all beings. For the sake of 
benefiting all beings, they speak the truth, dwell in the truth and keep the truth. Thus they fulfil the 
perfection of truth (sacca). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they do not abandon their vows and aspirations, even at the risk of their lives, but uphold them 
firmly.’ Thus they fulfil the perfection of resolution (adhitthana). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they identify themselves with all beings and fulfil the perfection of loving-kindness (metta). 

The Bodhisattas, the Mahasattas, develop loving-kindness for all beings. For the sake of benefiting all 
beings, they regard friends, neutral ones and enemies equally, without hatred and without attachment. 
Thus they fulfil the perfection of equanimity (upekkha). 

In these ways the Bodhisattas, the Mahasattas, developing loving-kindness [for all beings 
everywhere], fulfil the ten perfections. 437209 


The four resolves 

Now, the Bodhisattas, the Mahasattas, having practised loving-kindness, having fulfilled the ten 
perfections, fulfil the four resolves, namely, the resolve of truth, the resolve of liberality, the resolve of 
stilling and the resolve of wisdom.” 

Here, the perfection of truth, the perfection of resolution and the perfection of energy fulfil the 
resolve of truth. The perfection of giving, the perfection of virtue and the perfection of renunciation 
fulfil the resolve of liberality. The perfection of patience, the perfection of loving-kindness and the 
perfection of equanimity fulfil the resolve of stilling. The perfection of wisdom fulfils the resolve of 
wisdom."°°° 
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The Taisho text reads #& 17, “without suffering” (nidukkha) but the variant reading fit? makes better sense. 

909 Cf M I 246: .. Abhijanami kho panaham pitu Sakkassa kammante sītāya jambuchayaya nisinno vivicc' eva 
kamehi .. pathamam jhanam upasampajja viharità, siya nu kho eso maggo bodhayati. Tassa mayham Aggivessana 
satanusari vinnanam ahosi: eso va maggo bodhayati. 

1 50437203-04|| DEARER © PAPEL FELL e Ap-a 113: Katva dalhamadhitthanan-ti mama sarirajivitesu 
vinassantesupi punnakammato na viramissami ti acalavasena dalham adhitthànapáramim katva .. Cp-a 275: Katva 
dalhamadhitthanan-ti kusalasamadanadhitthanam tassa tassa paramisamddanassa tadupakarakasamddanassa_ ca 
adhitthanam dalhataram asithilam katvà, tam tam vatasamdadanam anivattibhavena adhitthahitvati attho. ... Ekantena 
panassa temiyakumarakdle: matapita na me dessa, atta me na ca dessiyo; sabbannutam piyam mayham, tasma vatam- 
adhitthahin’ ti. Evam jivitam pariccajitva vatam adhitthahantassa adhitthānapāramī paramatthapárami nama jata. (Cf. 
Bv-a 60, J-a | 47) 

7095 The order is different from D II 229 (Cattari aditthanani. Pannadhitthànam  saccadhitthanam, 
cagadhitthanam, upasamadhitthanam) and M III 240, but in the Pali commentaries the order is the same as in the 
Vim, e.g. Cp-a 322. 

1096 if. Cp-a 322: Sabbapāramīnam  samühasangahato hi cattāri adhitthānāni, seyyathidam saccādhitthānam, 
cagadhitthanam, upasamadhitthanam, pannadhitthanan-ti. ... Cf. Vism-mht | 391 (Be): Yathā ca brahmaviharadhitthana 
paramiyo, evam  adhitthanadhitthanapi. Tatha hi yathapatinnam | paránuggaháya | páraminam — anutthánena 
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Thus the Bodhisattas, the Mahasattas, having developed loving-kindness [for all beings] everywhere, 
fulfil the ten perfections, fulfil the four resolves and fulfil two states, namely, serenity and insight 
(samatha-vipassana). Here, the resolve of truth, the resolve of liberality and the resolve of stilling fulfil 
serenity. The resolve of wisdom fulfils insight. Through the fulfilment of serenity, they attain to all the 
jhanas, liberations, concentrations, attainments and give rise to the attainment of the twin-miracle 
(yamaka-patihariya) and the attainment of great compassion (mahakaruna). With the attainment of 
insight, they are endowed with all direct knowledges (abhinna), discriminations (patisambhida), the 
powers (bala), and the confidences (vesarajja). Having fulfilled these, they give rise to self-become 
knowledge (sayambhu-nana) and omniscience (sabbannuta-nána). ^? 

Thus the Bodhisattas, the Mahasattas, developing loving-kindness, gradually fulfil the stages of 
Buddhahood (buddha-bhümi).^?* 

Loving-kindness is finished. 437223 


The Immeasurable Heart of Compassion 


Q. What is "compassion"? What is the practising of it? What are its characteristic, function and 
manifestation? What are its benefits? What is the procedure? 

A. As parents who on seeing the suffering of their dear and only child, arouse compassion, saying, 
“O, how it suffers," so one has compassion and pity (anukampa) for all beings—this is called 
"compassion." 

The unwavering dwelling in compassion-this is called the practising of it. The non-manifestation 
of disadvantage is its characteristic. Happiness is its function. Harmlessness (avihimsád)^?? is its 
manifestation. Its benefits are equal to those of loving-kindness. 

Q. What is the procedure? 

A. The beginner meditator goes to a secluded place, sits down and composes his whole mind. With 
his mind unwavering, [437b] [he recollects as] if he sees or hears of someone stricken with disease, or 
someone affected by ageing, or someone affected by poverty, and he considers thus: "That being is 
stricken with suffering. In what way (upaya, naya) would he gain freedom from suffering?" '?? 

And again, if he sees or hears of 
defilements, and entering into ignorance, or someone who having done merit in the past does not now 


saccadhitthanam, tappatipakkhapariccagato cagadhitthanam, páramihi sacittupasamato upasamadhitthanam, tahi 
parahitupayakosallato pannadhitthanam. Evam paccekampi pāramitāsu yatharaham netabbam. It-a | 13: Tatha purimena 
tathágatassa patinndsaccavacisaccananasaccaparidipanena, .. ca saccadhitthanacagadhitthanaparipuiri pakasita hoti; 


dutiyena sabbasankharaupasamasamadhigamaparidipanena, sammasambodhiparidipanena ca, 
upasamadhitthanapannadhitthanaparipuri pakdsita hoti. Tatha hi bhagavato  bodhisattabhütassa lokuttaragune 
katabhiniharassa mahdkarundyogena yathapatinnam sabbaparamitanutthanena saccadhitthanam, 


paramitapatipakkhapariccagena cagadhitthanam, paramitagunehi cittavipasamena upasamadhitthanam, paramitahi eva 
parahitupayakosallato pannadhitthanam pariptrigatam. ... 

Cp. Cp-a 316-17: ... tattha asangam pajahanto pare ca tattha tam jahapento kevalam karundvaseneva yava na 
buddhaguna ^ hatthatalam gacchanti, ^ tàva yānattaye satte  avataranaparipdcanehi ^ patitthapento 
jhanavimokkhasamadhisamapattiyo abhinnayo ca lokiyà vasibhavam pápento pannaya matthakam papunati. .. idha 
mahübodhisattassa |vasena | karunüpáyakosallapubbangamam katva vattabba, | nánadassanavisuddhim — apápetvà 
patipadananadassanavisuddhiyamyeva vipassana thapetabbati ayameva viseso. Evamettha pannaparamiya patipattikkamo 
veditabbo. Cp-a 284: yathavuttabhiniharasamijjhanena hi mahapurisa sabbannutannanadhigamanapubbalingena 
sayambhunanena sammad eva sabbaparamiyo pavicinitvà samadaya anukkamena paripürenti. 

1098 Cf. Sn-a 1 50: Ya cima ussüho ummango avatthanam hitacariyà cáti catasso buddhabhümiyo, tahi samannagato 
hoti. Tattha: Ussaho viriyam vuttam, ummango panna pavuccati; / Avatthanam adhitthanam, hitacariyà mettabhavana ti. 
Cf. Khp 7: Mittasampadamagamma, yonisova payunjato; / Vijja vimutti vasibhavo, sabbametena labbhati. | Patisambhida 
vimokkha ca, yà ca  sávakapárami; / Paccekabodhi | buddhabhümi, | sabbametena  labbhati. Ap-a 297: 
Buddhabhümimanuppattanti buddhassa bhümi patitthanatthananti buddhabhümi, sabbannutannánam, tam anuppatto 
patividdhoti buddhabhümimanuppatto, tam buddhabhümimanuppattam, sabbannutappattam buddhabhütanti attho. 

7099 Vism 1X.94. Cf. a. A I 151: Sabbhi dànam upannattam ahimsásannamo damo (= Ahimsa ti karunà c'eva karuna- 
pubbabhágo ca—A-a M 250). b. D-a III 982: Avihimsá ti karunà karund-pubbabhago pi. Vuttam pi c'etam: tattha katama 
avihimsa? Ya sattesu karunà karunayana karunáyitattam karuná-cetovimutti, ayam vuccati avihimsd ti. c. Dhp 300: Yesam 
diva ca ratto ca ahimsaya rato mano (= Ahimsaya rato ti ‘so karundsahagatena cetasá ekam disam pharitva viharati’ ti 
evam vuttaya karunabhavanaya rato—Dhp-a III 459). 

mee Cf. a. Patis | 128: Jaráya anusahagato lokasanniváso ti passantanam Buddhanam Bhagavantanam sattesu 
mahākaruņā okkamati ... Byadihi abhibhüto lokasannivaso ti ... Tanhaya uddito lokasannivaso ti ... b. S 1 40: Tanhaya uddito 
loko, jaraya parivarito. 
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practise and train himself, he considers thus: “That being is stricken with suffering; he will be reborn in 
a bad destination (duggati). In what way would he gain freedom from suffering?" "^" 

And again, if he sees or hears of a person who follows unwholesome doctrines (akusala dhamma) 
and does not follow wholesome doctrines, or of a person who follows disagreeable doctrines and does 
not follow agreeable (ittha, piya) doctrines, he considers thus: "That person is stricken with suffering; he 
will be reborn in a bad destination. In what way would he gain freedom from suffering?" 

The meditator through these ways and means develops the mind of compassion towards these 
persons and much practices it (bahulikaroti). Having through these ways and means developed the mind 
of compassion and much practiced it, with a mind that is soft and wieldable, he gradually develops 
compassion for a neutral person and then develops compassion towards an enemy. The rest is as was 
fully taught above until “the pervading of the four directions." "^" 

Q. What is the fulfilment of compassion and what is the non-fulfilment? 

A. When endowed with compassion, one abandons harming, one does not give rise to grief, and one 
abandons unwholesome affection. 

Through two causes one loses compassion: through producing resentment towards oneself, and 
through grief; and through giving rise to resentment towards opponents and through the arising of fear. 
437b16 

Q. Not all beings suffer. There is not always suffering. Then how is it possible to practice 
compassion to all beings? 

A. Because all beings have already experienced suffering [at some time], it is easy to grasp the sign. 
Having grasped the sign, there is universal practice of compassion. Also, the suffering of birth, and 
death is common to all beings. Owing to that, there is universal practice. 

Compassion is finished. 


The Immeasurable Heart of Appreciative Joy 


437b21 Q. What is “appreciative joy’? What is the practising of it? What are its characteristic, function 
and manifestation? What are its benefits? What is the procedure? 

A. As parents, who on seeing the happiness of their dear and only child give rise to appreciative joy 
(pamoda) [saying], "Good," (sádhu), so, one develops appreciative joy towards all beings. This is called 
"appreciative joy." 

437b24 The unwavering dwelling of the mind in appreciative joy—this is called the practising of it. 
Gladdening is its characteristic. Fearlessness is its function." Dispelling of boredom (arati) is its 
manifestation. Its benefits are equal to those of loving-kindness. 

Q. What is the procedure? 

A. The beginner meditator goes into solitude, sits down and composes his whole mind. With his 


mind unwavering, [he recollects that he sees or hears] that someone's character is respectable. When 
seeing or hearing this, he gets ease and happiness, and gives rise to appreciative joy, thinking: "Good! 
Good! May he continue gladly for a long time!" 

Again, when one sees or hears that a certain person does not follow unwholesome doctrines, or 
that he does not follow disagreeable doctrines and that he follows agreeable doctrines, [437c] one thinks 
thus: “Good! Good! May he continue joyful for a long time!” 

The meditator through these ways and means develops the mind of appreciative joy and much 
practises it. Having by these ways and means developed the mind of appreciative joy and much 
practised it, with a mind that is soft and wieldable, he gradually develops appreciative joy towards a 
neutral person and then develops appreciative joy towards an enemy. The rest is as was fully taught 
above [under loving-kindness] until "the pervading of the four directions." 

Q. What is the fulfilment of appreciative joy and what is the non-fulfilment? 

A. When endowed with appreciative joy, one dispells boredom (arati), does not arouse 
unwholesome affection and does not slander. 

Through two [pairs of] causes one loses appreciative joy: through giving rise to resentment towards 


iu Patis 1 128-9: Mahabandhanabandho lokasannivaso .. mohabandhanena ... kilesabandhanena .. tassa natth’ 


anno koci bandham mocetà annatra mayé ti; ... tihi duccaritehi vipatipanno lokasanniváso ti passantanam ... 

"o2 - 436b18—c02. 
437b25: ffi. Vism 1X.95: Pamodanalakkhand mudità, anissáyanarasá, arativighátapaccupatthánàá, sattanam 
sampattidassanapadatthana. Perhaps the Chinese translator misunderstood anissayana, "non-envy." 
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one’s friends and through the arising of mirth;"?* and through giving rise to resentment towards one's 
opponents and through giving rise to boredom. 

The rest is as was fully taught above. 437c10 

Appreciative joy is finished. 


The Immeasurable Heart of Equanimity 


Q. What is “equanimity”? What is the practising of it? What are its characteristic, function and 
manifestation? What are its benefits? What is the procedure? 

A. As parents should neither be too attentive nor yet inattentive towards any one of their children, 
but [should attend to them] equally and have impartiality (majjhattata) towards them, so through 
equanimity one maintains impartiality towards all beings. This is called “equanimity.” 

The dwelling unwavering in equanimity-this is called the practising of it. Non-attachment is its 
characteristic. Evenness (samata) is its function. The subduing of disliking and liking is its 
manifestation."” Its benefits are equal to those of loving-kindness. 

Q. What is the procedure? 437c16 

A. The meditator at first attains to the third jhàna accompanied by loving-kindness (mettasahagata), 
by compassion and by appreciative joy. Having attained to the third jhana and acquired facility therein, 
he sees the disadvantage of loving-kindness, compassion and appreciative joy: because liking and 
disliking are near, 437c19 and they are accompanied by mirth, exultation, and gladness. Through 
opposing this disadvantage he sees the benefit of equanimity. 

The meditator, having seen the disadvantage of loving-kindness, compassion and appreciative joy 
and the benefit of equanimity, at first develops the mind of equanimity towards a neutral person."”° 
Having developed and much practised it, with his mind soft and wieldable, he gradually develops it 
towards an enemy and then towards a friend. The rest is as was fully taught above until “[the pervading 
of the] the four directions.”"” 

The meditator, thus developing the fourth jhàna accompanied by equanimity causes fixity (appana) 
in three ways: through fully including beings; through fully including village-domains; and through fully 
including quarters. 

Q. When the meditator is developing equanimity towards all beings, how does he attend? 

A. When he attends, it is taught, he should [first] attend to loving-kindness, compassion and 
appreciative joy. [When he is developing] equanimity towards all beings, he becomes glad, [but with the] 
continuing of gladness, he attends indifferently to the happiness." It is like a man who upon first 
seeing a long-lost friend [438a] waits on him splendidly and is glad, but after having lived together with 
him [for a long time], his mind becomes indifferent. Likewise, when abiding a long time in loving- 
kindness, compassion and appreciative joy, there is again the acceptance of equanimity. Attending thus, 
he develops equanimity. Again, there are some who say that he attends thus: "beings, beings." 

Q. What is the fulfilment of equanimity? What is its non-fulfilment? 

A. When one is endowed with equanimity, one abandons disliking and liking and does not arouse 
ignorance. 

Through two [pairs of] causes equanimity is not fulfilled: through giving rise to resentment towards 
one's friends and through the arising of ignorance, [or] through giving rise to resentment towards one's 


4 See Vism IX.95, preceding note. 

no Cf Vism 1X.96/p.317: Sattesu majjhattákárapavatti-lakkhanà upekkhà, sattesu samabhavadassanarasa 
patighànunayavüpasama-paccupatthànd .. pavattakammassakatdadassana-padatthana. Cf. fn. 

"9 ^ JERPRSIER TT. Lit. “neither dear (piya) nor not dear." 

This passage has been amended in accordance with the parallel passages in the preceding three immeasurables 
because the Chinese text is corrupt here. It literally has: “... at first develops [the mind]* accompanied by equanimity 
towards a neutral person and makes his mind at ease (phdsu, or “makes perfect, paripüri), [he increases the 
equanimous mind.” C ESESEGES SCORE ep CHR. 

*According to a footnote in Taishó the part in brackets is not found in four editions. This passage has been 
amended in accordance with the parallel passages in the preceding three immeasurables. 

"7 Cf. 436b18-cO2. 

nos (pez fes * rh. It is unclear what f Tff means. stands for gamana, carana, kamma, pavattana, etc. 


opponents and the arising of disliking and liking." 


Equanimity is finished. 


Miscellaneous Topics on the Four Immeasurables 


Q. What are the miscellaneous topics concerning the four immeasurables? 

A. The four immeasurables [first] arise by way of one being as object (arammana), [but] are [further] 
developed depending on the other bases (sesa-vatthu, -thana). It is like a mother thinking of her children 
according to their stage in life. Thus it is to be understood that [when developing the immeasurables] 
towards animals, immoral persons, virtuous persons, those without passion for sense-pleasures, 
disciples, Solitary Buddhas (paccekabuddha) and Rightly Awakened Ones (sammásambuddha),"^ 
depending on [these] distinctive bases, there is distinction in the four immeasurables."" 

Q. Why do the three jhànas arise on loving-kindness, compassion and appreciative joy, but not the 
fourth jhàna? 438a12 

A. The distress and grief (domanass-upayasa) of beings give rise to hatred, cruelty and boredom. By 
opposing distress and grief, one joyfully practises lovingkindness, compassion, and appreciative joy. 
Therefore three jhànas are produced but not the fourth jhàna. 

Again, the plane of equanimity which is the fourth jhàna is endowed with two kinds of equanimity, 
namely, equanimity as feeling (vedanupekkha) and equanimity as equipoise regarding states 
(tatramajjhattattupekkha). Dwelling in the plane of equanimity and benefitting"" beings, there is 
equanimity. Owing to the [nature of the] planes of the [first] three immeasurables, the first three jhànas, 
and not the fourth, is produced. 

It is said that the four jhànas are produced on the four immeasurables. As the Blessed One declared: 
“On the four immeasurables, Bhikkhu, you should develop that concentration which is with thinking 
and exploring; you should develop that which is without thinking and with exploring; you should 
develop that which is without thinking and without exploring; you should develop that which is 
accompanied by rapture; you should develop that which is accompanied by happiness; you should 
develop that which is accompanied by equanimity."? 438221 

Q. Why are these four immeasurables taught and not three or five? 

A. If that were so, all is doubtful. 

Again, the four immeasurables are for the overcoming of hatred, cruelty, boredom, dislike and like. 


79? Cf. Vism 1X.96 afiridnupekkha dosagunàvicáranavasena sabhágattà dsannapaccatthika. Sabhágavisabhágatáya 


ragapatigha dürapaccatthika. 


MO Cf, the succession at M III 254: tathágata arahanta sammásambuddha, paccekabuddha, tathagatasavaka 
arahanta, .., sotapattiphalasacchikiriyaya patipanna, bahiraka kamesu vitarága, puthujjanasilavanta, puthujjanadussila, 
tiracchanagata. 


EKS rendered the Chinese equivalent to kamesu vitaraga (lit. “those without greed for sense pleasures.” Bapat p. 


puthujjana kamesu vitaraga, tesampi asuci na muccati, Vin-a 1128: puthujjanà kamesu vitaragati jhanalabhina. A MM 372: Yo 
kho .. ime cha satthare titthakare kàmesu vitardge anekasataparivare sasávakasanghe padutthacitto akkoseyya 
paribhaseyya, bahum so apunnam pasaveyya. M-a V 70: Bühirake kàmesu vitarageti kammavadikiriyavadimhi 


lokiyapancabhinne. (Nt) 
Tnm 


Cf. Vism 1X.108, with the simile comparing the 4 immeasurables to a mother regarding her children in 4 
stages of youth 


7? By G25, also at 436c25-26, and 438228. 
2 Cf. D II 219: Tayo samadhi. Savitakko savicaro samadhi, avitakko vicara-matto samadhi, avitakko avicaro 
samadhi (= Samadhisu pathama-jjhàna-samadhi savitakkasavicáro. Pancaka-nayena dutiya-jjhàna-samádhi | avitakka- 
vicaramatto. Seso avitakko-avicáro—S-a |l 1003). A IV 300: Metta ... Karuna ... mudita ... upekkhà me cetovimutti bhavita 
bhavissati .. Yato kho te bhikkhu ayam samadhi evam bhavito hoti bahulikato, tato tvam bhikkhu imam samadhim 
savitakkam pi savicaram bhaveyyasi, avitakkam pi vicaramattam bhdaveyyasi, avitakkam pi avicaram bhaveyyasi, 
sappitikam pi bhaveyyasi, nippitikam pi bhàveyyási satasahagatam pi bhaveyyasi, upekkhasahagatam pi bhaveyyasi. Vibh 
283: Tisso appamannayo siya savitakka, siya avitakka; upekkhà avitakka. Tisso appamannayo siyà savicara, siyà avicara; 
upekkha avicara. Tisso appamannayo siya sappitikd, siya appitika; upekkha appitika. Tisso appamannayo siya pitisahagata, 
siya na pitisahagata; upekkha na pitisahagatà. Tisso appamannayo sukhasahagatà, upekkhà na sukhasahagatà. Upekkha 
upekkhasahagata, tisso appamannayo na upekkhasahagata. 


23 


Again, it is said that these four [are overcome with] just loving-kindness. If a person who often gives 
rise to hatred, cruelty, and distress, abandons them in the four ways, he attains to distinction. 

Equanimity is the purification of loving-kindness, compassion and appreciative joy, because through 
it disliking and liking are overcome. 

It should be understood that the four immeasurables are of one nature although their 
characteristics are different. They fulfil one characteristic owing to opposing (patipakkha) the 
obstacles,"^ owing to having beings as object, and owing to the wish to benefit (hita). 

Again, it is said that they have different characteristics through opposing distinct states, through 
taking distinct objects, and through conferring distinct benefits."^ As the Blessed One taught in the 
Yellow Garment Sutta (Haliddavasanasutta): "Loving-kindness has the beautiful as the supreme; [438b] 
compassion has the base of [boundless] space as the supreme; appreciative joy has the base of 
[boundless] consciousness as supreme; equanimity has the base of nothingness as the supreme." 

Q. Why are they to be understood thus? 

A. They are to be understood thus because they depend on them as support. 

Q. How? 

A. When one develops the mind of loving-kindness towards all beings [then beings are not 
repulsivel"* When through constant attending [with loving-kindness, one has become familiar with the 
not-repulsive] and attends to [the likewise not-repulsive] blue, yellow [or other colour] kasinas, one 
causes the mind to attain fixity (appana) without difficulty (appakasirena). [After attending to] the object 
of various types of beings, the mind leaps into a beautiful kasina of the material realm."? The meditator 
then attains the fourth jhàna of the material realm. Therefore it is said that loving-kindness has the 
beautiful as the supreme. 

Then the meditator, depending on compassion 
material realm, transcends that [realm]. 

Q. How is that simply explained? 


1117 


™ which he has developed in the fourth jhana of the 


™4 Adinava, paripantha. l.e. the above mentioned hatred, cruelty, dislike and like. 


"n Translating the variant reading (note 6, 438a27) 44a, “opposing,” patipakkha, instead of ;& "states," 


S V 119-21: Katham bhavita ca bhikkhave mettdcetovimutti kimgatika hoti ... Sace akankhati appatikkulanca 
patikkülanca tad ubhayam abhinivajjetva upekhako vihareyyam sato sampajano ti, upekhako tattha viharati sato 
sampajano. Subham và kho pana vimokkham upasampajja viharati, subhaparamaham, bhikkhave mettàácetovimuttim 
vadāmi. .. Akasdnaficayatanaparamaham, bhikkhave, karunam cetovimuttim vadāmi. .. Vinndnaricdyatanaparamaham, 
bhikkhave, muditam cetovimuttim vadāmi. ... Akincanndyatanaparamaham, bhikkhave, upekkham cetovimuttim vadāmi. 
Idha pannassa bhikkhuno uttarim vimuttim appativijjhanto. 


77 The Chinese has 3, “proximate, near" which is due to a misunderstanding of upanissaya as upanissaya. Cf. S-a 
lll 172-3, Vism 1X.120: Kasma pan’ etasam mettadinam subha-paramadita vuttà Bhagavata ti? Sabhagavasena tassa 
upanissayata. Mettaviharissa hi satta appatikkülà honti. Ath'assa appatikkula-paricaya appatikkülesu parisuddha-vannesu 
niladisu cittam upasamharato appakasiren’eva tattha cittam pakkhandati. Iti metta subhavimokhassa upanissayo hoti, na 
tato param. Tasmā subha-paramá ti vuttà .... 

"8 Cf. M 1112, AI 40: ... ajjhattam arūpasaññī bahiddhà rūpāni passati subhanteva adhimutto hoti. M-a Ill 256, A-a II 
75: Subhantveva adhimutto hotiti iminà suvisuddhesu nīlādīsu vannakasinesu jhanani dassitani. Tattha kincapi 
antoappanayam subhanti abhogo natthi, yo pana suvisuddham subhakasinarammanam katva viharati, so yasmà subhanti 
adhimutto hoti ti vattabbatam āpajjati, tasmá evam desana kata. Patisambhidamagge pana katham subhantveva 
adhimutto hotiti vimokkho idha bhikkhu mettdsahagatena cetasa ekam disam pharitvà viharati...pe... mettaya bhavitatta 
sattà appatikküla honti. Karunásahagatena .. muditasahagatena .. upekkhdasahagatena cetasa ekam disam pharitva 
viharati ... upekkhaya bhavitatta sattà appatikkülà honti. Evam subhantveva adhimutto hotiti vimokkho"ti (Patis 11 38) 
vuttam. 

79 See M-a Ill 256 in preceding fn. Cf. S-a Il 134: Subhadhatuti subhakasipe uppannajjhanavasena 
sahárammanajjhanameva. 

™0 ^ The Chinese text has “loving-kindness” instead of “compassion” here and in the next sentences. Only in 
the last sentence of this discussion ("Therefore it is said that compassion is best for the sphere of infinite space") 
"compassion" is used. Because compassion focusses on the suffering of beings (see Vism 1X.94, etc.) and the parallel 
at Vism IX.121 has "compassion," the translation has been changed accordingly. 
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A. By developing compassion he knows the disadvantage of the material realm. Why? When seeing 
the suffering of beings that has matter as its cause, he gives rise to compassion. 

Then, through knowing the disadvantages of the material realm, and focuses his mind on the 
escape from matter, on the base of [boundless] space, and his mind attains to fixity (appana) without 
difficulty. Because he attains this [base] in dependence on that [compassion], therefore it is said that 
compassion has the base of [boundless] space as the supreme." 438b12 

Q. What is the meaning of, “the meditator transcends the base of boundless space depending on 
appreciative joy"? 

A. Having developed appreciative joy, his mind is unattached and constantly grasps the boundless 
consciousness object. Why? Through this appreciative joy, [his mind] being unattached, attains to fixity 
in the base of boundless consciousness with various kinds of beings as object. Then this unattached 
mind constantly graps the boundless consciousness object. Separated from matter and attached to 
[boundless] space,” he focuses his mind on boundless consciousness and his mind attains to fixity 
without difficulty. Therefore, it is said that appreciative joy has the base of [boundless] consciousness as 
supreme."” 

Q. What is the meaning of “the meditator transcends the base of boundless consciousness 
depending on equanimity”? 

A. Having developed equanimity, his mind accomplishes separation from attachment. Why? Through 
not developing equanimity, he becomes attached, [thinking] "This being gets happiness,” or “[this being] 
gets suffering” or he depends on rapture or happiness. Then, his mind separates from attachment, 

, and he focuses his mind on the base of nothingness 
(akincannayatana) and his mind attains to fixity (appana) without difficulty. His mind is not attached to 
any kind of object. Why? Because in the base of nothingness there is no attachment either to 
consciousness or to boundlessness. Therefore, it is said that equanimity has the base of nothingness as 
the supreme." 

The miscellaneous topics are finished. 438b24 


Q. What is “defining of the four great entities’? What is the practising of it? What are its characteristic, 
function and manifestation? What are its benefits? What is the procedure? 

^. investigation-knowledge (Vicayanana) as to the specific characteristics (salakkhana)"” of the 
internal four great entities—this is called "defining of the four great entities." The unwavering dwelling 
of the mind [in this definingl-this is called "the practising of it." 

Defining (vavatthana) of the four great entities is its characteristic. 
(sufifiatam avagáhana) 
manifestation."? 


77* The entering into emptiness 


is its function. The elimination of the perception of a being (satta-sanna) is its 


n Cf. S-a III 173, Vism 1X.121: Karund-vihárissa dandabhighatàdi-rüpa-nimittam sattadukkham samanupassantassa 


karunaya pavatti-sambhavato rüpe ādīnavo suparividito hoti. Ath’ assa suparividitarusuparividitarüpadinavattà pathavi 
kasinádisu annataram ugghatetva rüpa-nissarane ākāse cittam upasamharato appakasiren’ eva tattha cittam pakkhandati. 
Iti karunà akasanaricayatanassa upanissayo hoti, na tato param. Tasma 'akasanancayatanaparamd' ti vuttà. 


"7 wie SAEZ, perhaps "separated from attachment to matter and space.” 
1123 


S-a III 173/Vim 1X.122: Mudità-vihárissa pana tena tena pámojja-karanena uppanna-pamojja-sattanam vininanam 
samanupassantassa muditaya pavatti-sambhavato vinnana-ggahana-paricitam cittam hoti. Ath'assa anukkamadhigatam 
akasanancayatanam atikkamma akdsa-nimitta-gocare vinnane cittam upasamharato appakasiren’ eva tattha cittam 
pakkhandati. Iti mudità vinndnancayatanassa upanissayo hoti, na tato param. Tasma ‘vinndnancayatana-paramda’ ti vutta. 

= S-a Ill 173-4/Vim 1X.123: Upekkha-viharissa pana ‘satta sukhita và hontu, dukkhato và vimuccantu, 
sampattasukhato và ma vigacchantü' ti abhogabhavato sukha-dukkhadihi paramatthaggaha-vimukha-sambhavato 
avijjamánaggahana-dukkham cittam hoti. Ath’ assa paramatthaggahato vimukha-bhava-paricita-cittassa paramatthato 
paramattha-bhütassa vinnánassa abháve cittam upasamharato appakasiren' eva tattha cittam pakkhandati. Iti upekkhà 
akincannayatanassa upanissayo hoti, na tato param. Tasmà ákincannáyatanaparamá ti vutta ti. 

™ "Specific" or “own” as opposed to “general.” See note 1312 (start Ch. 12). 
Vism XI1.27/p.347: Tattha vavatthananti sabháàvüpalakkhanavasena sannitthanam, catunnam dhátünam vavatthanam 
catudhàtuvavatthünam. 

"7 Wism-mht 458: Suffatam avagahati ti dhátumattatüdassanena rüpakáyassa anattakatam vavatthapayato 
tadanusárena namakayassapi anattakata supakata hotiti sabbaso attasunnatam pariyogahati tattha patitthahati. 

"75 Vism XL17: Idañca pana catudhatuvavatthanam | anuyutto  bhikkhu sunnatam avagahati, sattasannam 


1126 
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Q. What are its benefits? 

A. One accomplishes and gains eight benefits: (1) One who practises the defining of the four great 
entities overcomes fear and dread, [438c] worldly pleasure and discontent; (2) is even-minded towards 
agreeable and disagreeable [objects]; (3) eliminates the idea of male and female; (4) is endowed with 
great wisdom; (5) he is destined to a good destination; (6) he is destined to the deathless; (7) he has 
clear states of mind; and (8) he completes the whole practice (bhavana). 

Q. What is the procedure? 

A. The beginner meditator grasps the elements in two ways: in brief and at length. 


Grasping the elements in brief 


Q. What is grasping the elements in brief? 

A. The meditator goes into solitude, sits down, and composes his whole mind. With an unwavering 
mind [he contemplates]: "This body can be defined by way of the four elements thus: In this body all 
what has the nature of hardness (kakkhala-bhàva) is the earth-element (pathavi-dhatu); what has the 
nature of fluidity (drava-bhava) is the water-element (àpo-dhàtu); what has the nature of heat (unha- 
bhava) is the fire-element (tejo-dhatu); what has the nature of moving (samudirana-bhàva)"? is the wind- 
element (vayo-dhatu). Thus in this body consists of mere elements, without a being (nissatta), without a 
soul (nijjiva)." In this way one grasps the elements in brief. '?? 

Again, some say that the meditator grasps the elements in brief through analysing the body by 
means of analysing membranes,"' their colours, their forms, their locations. The meditator, having 
grasped the elements in brief by analysing the nature of the whole body by means of analysing 
membranes, their colours, their forms, their locations, analyses this body by means of flesh, its colours, 
its forms, its locations. The meditator, having analysed the whole body by means of analysing flesh, its 
colour, its matter, its location, analyses this whole body by means of analysing the veins, their colours, 
their forms, their locations. The meditator, having analysed the whole body through analysing the veins, 
their colours, their forms, their locations, analyses the whole body through analysing the bones, their 
colour, their forms, their locations. 

The meditator in these four ways masters his mind. By mastering his mind, he makes his mind soft 
and wieldable (mudu & kammaniya). The meditator, having in these four ways mastered his mind and 
having made his mind soft and wieldable, through these four ways knows "That which has solidity is 
the earth-element”; knows “That which has fluidity is the water-element"; knows “That which has heat 
is the fire-element"; knows "That which has motion is the wind-element.” Thus the meditator, in these 
four ways, [knows that this body] consists of mere elements, without a being, without a soul." 

Through inference the other ways are established. 

Thus one grasps the elements in brief. 438c26 


Grasping the elements at length 


Q. How does one grasp the elements at length? 

A. One grasps the earth-element at length through twenty ways, namely, [through defining) “In this 
body there are (1) head-hair, (2) body-hair, (3) nails, (4) teeth, (5) skin, (6) flesh, (7) sinews, (8) veins, (8) 
bones, (9) marrow, (10) kidneys, (11) heart, (12) liver, (13) lungs, (14) spleen, (15) stomach, (16) large 
intestines, (17) small intestines, (18) bladder (or placenta), (19) excrement and (20) brain." 


samugghateti. So sattasannaya samühatattà valamigayakkharakkhasadivikappam anàvajjamáno bhayabheravasaho hoti, 
aratiratisaho, na itthanitthesu ugghatanigghatam papunati. Mahapanno ca pana hoti amatapariyosáno và sugatiparàyano 
vati. 

7? The text is confused here and a few editions introduce the earth-element here. The Palace edition has: “What 
has the nature of supporting/extending is the wind-element.” See the section “word meaning” below. 

"m Cf. Vism XI.41: Tasmá imam kammatthanam bhavetukamena tikkhapannena tava rahogatena patisallinena 
sakalampi attano rüpakdyam avajjetva yo imasmim kaye thaddhabhavo và kharabhavo và, ayam pathavidhátu. Yo 
abandhanabhavo và dravabhavo và, ayam āpodhātu. Yo paripácanabhávo và unhabhavo và, ayam tejodhatu. Yo 
vitthambhanabhavo và samudiranabhavo và, ayam vayodhatuti evam samkhittena dhatuyo pariggahetvà punappunam 
pathavidhatu ápodhatüti dhatumattato nissattato nijjivato avajjitabbam manasikatabbam paccavekkhitabbam. 


™ Ri E.g. midriff, pleura, etc. See Vism VIII.115/p.257 and Nànamoli's note to it in PoP. 


"n Nett 73: Dvihi ākārehi dhatuyo parigganhati sankhepena ca vittharena ca. Katham vittharena dhatuyo 


parigganhati? Visatiya akarehi pathavidhatum vitthárena parigganhati, dvadasahi akarehi apodhatum vittharena 
parigganhati, catühi akarehi tejodhatum vittharena parigganhati, chahi akarehi vayodhatum vittharena parigganhati. 
Katamehi visatiya akarehi pathavidhatum vittharena parigganhati? Atthi imasmim kaye kesà lomā nakha dantà taco... 
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One grasps the water-element at length through twelve ways, namely: “In this body there are (1) 
bile, (2) saliva, (3) pus, (4) blood, (5) sweat, (6) fat, (7) tears, (8) grease, (9) slobber, (10) nasal mucus, (11) 
synovial fluid [439a] and (12) urine.” 

One grasps the fire-element at length through four ways, namely, through (1) heat (of fever), 
warmth (of the body), (2) warmth (of weather), (3) equality (of cold and heat), and (4) that by means 
of which one digests the fluid or solid nutriment that has been taken in. These are called the fire- 
element. 

One grasps the wind-element at length through six ways, namely, through (1) the winds going 
upwards, (2) the winds going downwards, (3) the winds which depends on the abdomen, (4) the winds 
which depends on the back,™* (5) the winds which depends on the limbs, and (6) the winds of the in 
breaths and out breaths."” 

Thus in forty-two ways one sees this body as mere elements, without a being, without a soul. 
439a05 

Thus the elements are grasped at length. 


Ten Ways of Defining the Great Entities 


Again, ancient teachers taught that one should define the four great entities through ten ways, namely: 
by way of word-meaning (vacanatthato); by way of function (kiccato); groups (kalapato); pulverizing 
(cunnato); inseparability (avinibbhogato); condition (paccayato); characteristic (lakkhanato); similarity and 
dissimilarity (sabhaga-visabhagato); unity and difference (ndnattekattato); and element-puppet 
(daruyantato). 


Word meaning 


Q. How should one define the elements by way of analysing [the meaning of] words? 

A. The two terms for the elements are specific and general, i.e., general terms and specific terms. 

Herein, the four great entities" —these are general terms. Earth-element, water-element, fire- 
element, wind-element-these are specific terms. 

Q. What is the meaning of "four great entities"? 

A. “Great apparitions” (maha-patubhava) is the meaning of "great entities." Being great entities, 
they are unreal, but they make themselves appear as real (bhütattha)—therefore they are called "great 
entities." 

“Great entities": They are resembling the appearances (santhana, viggaha) of spirits (bhüta, yakkha), 
therefore they are called "great entities." 

Q. Why are the "great apparitions" called "great entities 

A. [Because] the elements are great apparitions. As the Blessed One declared in the following verse: 
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The size of the earth is said to be two hundred thousand nahutas and four; 
Water is four hundred thousand nahuta and eight; 

The wind dwelling in the sky (akasa), is nine hundred thousand nahutas and six; 
The world is established also through fire. ^? 


MS the preceding three ways are "heat, warmth, hotness." The Chinese translator would 


have had difficulties translating these 3 ways, which are also given in Vism XI.31 and M I 188 as "that whereby one is 
warmed, ages, and burns up, and whereby what is eaten..." 

"E Vibh-a 5: Vata ti kucchivata-pitthivatadi-vasena veditabba. 
Nett 74: Katamehi chahi ākārehi vayodhatum vittharena pariganhati? Uddhamgama vata adhogama vata 
kucchisayd vata kotthasaya vata angamanganusarino vata assáso passaso. 

Eo EKS "Great primaries.” In Chinese the elements are the “four greats” (from mahabhüta). Translating as 
"primaries" causes the point to be missed here. 
137 X. DDB gives the meaning of this as bhütika, “composed from the elements." 

LC: "The two lines given as the answer at present look like a verse on similar lines to that given by 
Buddhadatta, but with a different third pada. Abhidh-av 626: Mahantà pātubhūtā ti, mahabhütasamá ti và. 
/ Vancakatta abhütena, mahābhūtā ti sannita. The tika on that: Abhidh-av-t (Be) Il 109 = Vism XI.97- 
100. See Abhidh-s-mht Trsl. p.216." Cf. Vism XI.96: Mahantapatubhavadihiti eta hi dhatuyo mahantapatubhavato, 
mahàbhütasaámannato, mahapariharato, mahavikarato, mahattà bhütattà càti imehi karanehi mahabhutaniti vuccanti. Cf. 
Patis-a I] 515. 

739 The Chinese character for “great,” mahá, as well as “great entity,” mahábhüta, is the same, X, but | 
presumably the Chinese translator would indicate it when he would intend the former sense here. 
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[From] the centre of the world, myriad flames, 
Rise up as far as the Brahma worlds, 
When, at the final end, the seventh sun [appears]. 


The “great apparitions” are thus, therefore they are called "great entities.""^ 


Q. How do the great entities that are unreal make themselves appear as real? 

A. What are called "great entities" are neither male nor female. They are seen through the form 
(rapa) of a man or a woman. An element is neither long nor short. It is seen through the form of the 
long and the short. An element is neither a tree nor a mountain, but it is seen through the form of a 
tree or a mountain. Thus the great entities are not real, but makes themselves appear as real and are 
called "great entities."' 

Q. What is the meaning of "resembling spirits"? 439a25 

It is as if a spirit were to enter into a man's body and occupy his body. Through the spirit's 
appearance there is the manifestation of four functions: hardness, fluidity, heat and movement. Just so, 
in the body, through being possessed of"? the elements, there is the manifestation of four functions: ^ 
Through being possessed of the earth-element there is hardness; through being possessed of the water- 
element, there is fluidity; through being possessed of the fire-element, there is heat; and through being 
possessed of the wind-element, there is movement. 

Thus, because of resembling the appearance of spirits, they are called "great entities." [439b] Thus 
"great entities" is the word-meaning. 

Q. What is the meaning of “earth-element,” “water-element,” "fire-element" and “wind-element”? 

A. Extensiveness and immensity are the meaning of "earth." Drinkability and preservation—these are 
the meaning of “water.” Lighting up is the meaning of "fire." Going and coming (gamanagamana) is the 
meaning of “wind.”"” 

Q. What is the meaning of "element"? 

A. It has the meaning of "bearing its own characteristics (salakkhana-dharana). 

Again, the intrinsic nature (sabhava) of earth is the earth-element."” The intrinsic nature of water is 


ye, 
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140 Cf. Vism VII.40-41, XI.97, Dhs-a 297f: Duve satasahassani, cattüri nahutani ca; / Ettakam bahalattena, 


sankhatayam vasundhara. ... Cattari satasahassani, attheva nahutani ca; / Ettakam bahalattena, jalam vate patitthitam. ... 
Nava satasahassani, maluto nabhamuggato; / Satthinceva sahassani, esa lokassa santhiti. Vism X1.102, Dhs-a 300: Bhümito 
vutthita yava brahmaloka vidhavati; / Acci accimato loke, dayhamanamhi tejasa. 

LC: “I am unsure whether this is an abbreviated citation and the author of Vim meant to imply the inclusion of 
the following stanzas too. The arithmetic is quite clear in the Pali. Since according to the tikas a nahuta in this 
context is 10,000 sc. yojana, the thickness of the underlying earth is 240,000 yojanas. The underlying water is twice 
that i.e. 480,000 and the wind below that is again twice that i.e. 960,000." 

7 Jok A. For the seventh sun appearing at the end of an aeon and it burning up the world system, 
including all realms up to the fourth Brahmaloka, see the Sattasuriyasutta, A IV 100-103 and Vism XIII.41/p.416. 

ia In the Chinese text this line is printed as the last two lines of the verses. 

The Chinese text has "fire-element" but this does not make sense here. The Chinese character for "being 
possessed by” is #4, which can also mean “union of,” “combined with,” etc. In this context #14 corresponds best 
to samangi, "being possessed of,” or “being endowed with," the Chinese translator misunderstanding samangi for 
samaggi “unity,” cf. 422b03. Cf. Vism-mht Be p. 453: Pathaviadinam kakkhalapaggharanádivisesalakkhanasamangità 
apariccattadhatulakkhananamyevati aha dhatulakkhanam anatitattà ti. 

™4 Cf. Vism XI.100/Vism 1 363: Yatha ca yakkhinisankhatani mahabhatani manapehi vannasanthanavikkhepehi attano 
bhayanakabhavam paticchádetvà satte vancenti, evameva etanipi itthipurisasariradisu manapena chavivannena manápena 
attano angapaccangasanthanena manapena ca hatthapádangulibhamukavikkhepena attano kakkhalattadibhedam sarasa- 
lakkhanam — paticchádetvà bālaąjanam vancenti,  attano sabhavam datthum na dentiti vancakattena 
yakkhinimahabhütasamannatopi mahabhatani. 

79 Cf. Vism XI.87: Tattha vacanatthato manasikarontena patthatattà pathavi. Appoti àpiyati apayáti ti và apo. Tejati ti 
tejo. Vayati ti vayo. Avisesena pana salakkhanadharanato... 

"4 Cf. Vism XL103: Salakkhanadharanato pana dukkhadanato ca dukkhadhanato ca sabbapi dhatulakkhanam 
anatitatta dhatuyo. Cf. Vism XI.87 in preceding note. Elsewhere E1fH as salakkhana has been translated as "specific 
characteristic.” 

TN Transl. by RB, who notes: "Perhaps the Q and first A were meant to be further up in the text (e.g. as first 
Q and A under "Meaning of terms"). In that case the remaining four answers would have come immediately after 
the preceding set of answers, beginning with "Extensiveness...", so could have been an alternative to it." 

EKS: “It means the retention of own form, and next the essence of earth is the earth-element.’ 


1145 


24 


the water-element. The intrinsic nature of fire is the fire-element. The intrinsic nature of wind is the 
wind-element. 

Q. What is "the intrinsic nature of earth"? 

A. The intrinsic nature of hardness (kakkhala) the intrinsic nature of stiffness (thaddha); the 
intrinsic nature of solidness (ghana); the intrinsic nature of immobility; the intrinsic nature of fixing 
(thapana or patitthana); and the intrinsic nature of supporting (dharana). These are called "the intrinsic 
intrinsic nature of earth." 

Q. What is "the intrinsic nature of water"? 

A. The intrinsic nature of fluidity (drava); the intrinsic nature of moisture; the intrinsic nature of 
oozing; the intrinsic nature of trickling; the intrinsic nature of filling (paripürana?); the intrinsic nature 
of increasing (brühana); the intrinsic nature of floating (uplavana) and the intrinsic nature of cohesion 
(abadhana). These are called “the intrinsic nature of water.” 

Q. What is "the intrinsic nature of fire"? 

A. The intrinsic nature of heating (unha); the intrinsic nature of warming; the intrinsic nature of 
evaporating; the intrinsic nature of maturing (paripacana); the intrinsic nature of burning (dahana); and 
the intrinsic nature of grasping (upádàna)."? These are called “the intrinsic nature of fire.” 

Q. What is "the intrinsic nature of wind"? 

A. The intrinsic nature of distention (vitthambhana);"" the intrinsic nature of cooling (sitala);"” the 
intrinsic nature of going and coming; the intrinsic nature of movement; the intrinsic nature of inclining; 
and the intrinsic nature of grasping (upádàna). These are called “the intrinsic nature of wind." 439b10 

These are the meanings of the elements. 

Thus one should define the four elements by way of word-meaning. 


Function 


Q. How should one define the elements by way of function? 
A. The earth-element has supporting as function. The water-element has cohesion as function. The 


"5 vim XL94: pathavidhatu  kakkhalattalakkhaná, patitthánarasà, sampaticchanapaccupatthana. Apodhatu 


paggharanalakkhana, ^ brühanarasüà, ^ sangahapaccupatthana. ^ Tejodhátu ^ unhattalakkhaná, ^ paripácanarasá, 
maddavanuppadanapaccupatthana. Vayodhatu vitthambhanalakkhanà, samudiranarasa. 

"? Perhaps this is stands for maddavanuppadana of Vim XI.94. Cf. M 1 487: yo me ayam purato aggi jalati ayam aggi 
tinakatthupadanam paticca jalati. 

7 |n the Theravada Abhidhamma system “distension” or “expansion,” vitthambhana, is given as the 
characteristic of the wind-element; see Vism XI.37/p.350 and XI.93/p.365. The Chinese text, however, has # which 
normally corresponds to dhárana, “supporting,” a characteristic of the earth-element, of which in fact the last 
nature in the list above is also #. DDB gives upasthambha, "support" as a correspondence for # and it appears that 
the Chinese translator misunderstood vitthambhana for upatthambhana, which is likely because in Sanskrit the two 
have the same meaning of "supporting." 

m "Coldness" (= Skt/Pali sita) is not given as a characteristic of any element in the Theravada canonical and 
commentarial Abhidhamma system. In the tikà on the Vism sita is stated to be a characteristic of the fire-element 
since the discernment of coldness happens when there is a reduced heat. The Vism-mht further says that there are 
those who say that the water-element has the characteristic of coldness, sitata, which would correspond this in the 
Vim. On this topic, cf. Karunadasa, 1967, p. 19-20 & 29. 

Vism-mht ll 108 (Be): Kimidam photthabbam nama ti? Pathavitejovayodhatuttayam. Kasma panettha àpodhütu 
aggahità, nanu sitata phusitva gayhati, sa ca dpodhatu ti? Saccam gayhati, na pana sa apodhatu. Kincarahi ti? Tejodhatu 
eva. Mande hi unhabhave sitabuddhi. Na hi sitam nama koci guno atthi, kevalam pana unhabhavassa mandataya 
sitatabhimano. Kathametam vinnatabbanti ce? Anavatthitattà sitabuddhiya yatha parapare. Tatha hi ghammakale atape 
thitanam chayam pavitthanam sitabuddhi hoti, tattheva pana pathavigabbhato utthitanam unhabuddhi. Yadi hi sitata 
apodhatu siya, ekasmim kalape unhabhavena saddhim upalabbheyya, na ca upalabbhati. Tasmà vinnayati na apodhatu 
sitata ti. Idanca bhütànam avinibbhogavuttitam icchantanam uttaram, anicchantanampi pana catunnam bhütanam 
ekasmim kalape kiccadassanena sabhagavuttitaya sadhitaya uttarameva. Ye pana vayodhatuya lakkhanam sitata ti vadanti, 
tesampi idameva uttaram. Yadi hi vayodhatu-sitata siya, ekasmim kalape unhabhavena saddhim sitata upalabbheyya, na ca 
upalabbhati. Tasmà vinnayati na vayodhatu sītatā ti. 

“Coldness” is also mentioned below under the heading “Characteristic.” Perhaps it means “cooling” because 
wind cools the body. The other natures also appear to be action nouns related to movement. Two of the benefits of 
practising the wind kasina (the latter benefit not found in the Visuddhimagga) are the ability to “cause wind to arise 
and coolness to prevail,” suggesting that wind is the cause for coolness. The definition of the external wind-element 
in the Vibhanga (f 176) includes “cold winds and hot winds”: Yam bahiram vayo ... seyyathidam ... sita vata unhà vata 
parittà vata adhimattà vata ... 
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fire-element has maturing as function. The wind-element has taking away'" as function 


Again, the earth-element has standing as function; the water-element has descending as function; 
the fire-element has raising as function; the wind-element has moving around as function. 

And again, owing to the proximity of two elements, there is at first the raising of the foot; and 
owing to the proximity of two elements, there is afterwards the putting down of the foot. Owing to 
the proximity of two elements, there is at first sitting or lying down. And owing to the proximity of two 
elements, there is afterwards standing and walking. Owing to the proximity of two elements, there is at 
first sloth and torpor. Owing to the proximity of two elements, there is afterwards inception of energy 
(viriyarambha). 439b17 Owing to the proximity of two elements, there is at first heaviness. Owing to the 
proximity of two elements, there is afterwards lightness. 

Thus one should define the four great entities by way of function. 


Groups 


Q. How should one define the four great entities by way of groups (kalapa)? 

A. As to groups: There are the earth-element, the water-element, the fire-element and the wind- 
element. Dependent upon these elements, there are [the sense-bases of] form, smell, taste and touch. 
These eight states (dhamma) are usually (yebhuyyena?) born together (sahajata) and stay together; they 
are inseperable (avinibbhoga). This combination is called "group." 439b21 

Again, there are four kinds, namely, the earth group, the water group, the fire group and the wind 
group. 

In the earth group of, the earth-element is most (adhika?); and the water-element, the fire-element 
and the wind-element successively are less. In the water group, the water-element is most; and the 
earth-element, the wind-element and the fire-element successively are less. In the fire group, the fire- 
element is most; and the earth-element, the wind-element and the water-element successively are less. 
In the wind group, the wind-element is most; and the fire-element, the water-element and the earth- 
element successively are less."” 

Thus one should define the elements by way of groups. 


Pulverizing 


Q. How should one define the four great entities by way of pulverizing?’ 


A. One defines the earth-element as [pulvarized] into the finest particle of dust."” This earth is 


1152 


» u 


The character ##. means “check,” “prohibit,” “avoid,” or "intercept." The parallel in Vism XI.93 has abhinihara. 
Nànamoli's made a footnote there on the technical meaning of this word and rendered as "conveying." The Chinese 
translator would have understood abhinihara as nihara/niharana, “ejection, taking out,” or parihara, "keep away, 
avoid." 

" The Chinese text has “... owing to the proximity of two elements, there is at first the raising of the foot; and 
owing to the proximity of two elements, there is afterwards the raising of the foot," which does not make sense. 
Given the "first this, then afterwards its opposite" structure of the following and the Pali passage below, the 
translation has been amended to "putting down of the foot." 

Cf. M-a I 260-61: Tass’ evam abhikkamato ekekapáduddharane pathavidhátu dpodhatt ti dve dhatuyo omattà honti 
manda, itarà dve adhimattà honti balavatiyo. Tatha atiharana-vitiharanesu. Vossajjane tejodhàtu-vdyodhátuyo omatta 
honti manda, itara dve adhimatta balavatiyo. Tatha sannikkhepana-sannirumbhanesu. Tattha uddharane pavattà 
rüpárüpadhammá atiharanam na pdapunanti. Tathà atiharane pavattà vitiharanam, vitiharane pavattà vossajjanam, 
vossajjane pavattà sannikkhepanam, sannikkhepane pavattà sannirumbhanam na pápunanti. Tattha tatth' eva 
pabbapabbam sandhisandhim odhi-odhim hutva tattakapale pakkhitta-tilà viya tatatatayanta bhijjanti. 

™4 The original text likely had oja, “nutritive essence,” here. The Chinese translator would not have understood 
that according to Theravada Abhidhamma “touch” is not derived matter. The same change he made at the 
explanation of the eye-decad at 446b19-20, although tangible is not included earlier in the list of derived matters. 
See fn. @@ to. Vism XI.88/p.364 has oja instead of photthabba, just like in the explanation of the eye-decad: Vanno 
gandho raso ojà, catasso capi dhatuyo; / Atthadhammasamodhana, hoti kesáti sammuti; / Tesamyeva vinibbhogà, natthi 
kesati sammuti. 

i Cf. A III 340-41: Akankhamano àvuso bhikkhu iddhimà cetovasippatto amum darukkhandham pathavi tveva 
adhimucceyya. Tam kissa hetu? Atthi àvuso amusmim darukkhandhe pathavidhatu, yam nissaya bhikkhu iddhima ... 
pathavi tveva adhimucceyya. ... 

id EKS translated this as "powder" however the context seems to indicate a more active sense, also as 
opposed to the preceding way of aggregation. Nanamoli renders cunnato as “particles” in the parallel at Vism XI.89. 

Me Lit: "has become adjacent to the finest particle of space (a@kasaparamanu).” LC: “This is partly 
paramánubhedasancunná sukhumarajabhütà ‘(the earth-element) if it is powdered and broken up to the smallest 
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mixed with water; therefore it does not disperse. Being matured by fire, it is without malodour;™® being 
distented by wind, it moves around. Thus one should define. [439c] 

Again, the ancient teachers said: “If the body of an average man is broken up until it becomes dust, 
the earth-element in the body of an person will amount to one hú (dona) and two shéng. Then, if mixed 
with water, it will become six shéng and five gé.""? When matured by fire, wind raises it and swirls it 
around." 


Thus one should define the elements by way of pulverizing. 


Inseparability 


Q. How should one define the four great entities by way of inseparability? 

A. The earth-element is held together by water; is matured by fire; is distended by wind. Thus three 
elements are united. The water-element rests on earth; is matured by fire; is distended by wind. Thus 
three elements are held together. The fire-element rests on the earth; is held together by water; 
distended by wind. Thus three elements are matured. The wind-element rests on earth; is held together 
by water; is matured by fire. Thus three elements are distended. 

Three elements rest on earth. Held together by water, three elements do not disperse. Matured by 
fire, three elements are without malodour. Distended by wind, three elements roll straight, and remain 
without dispersing. 

Thus the four elements are dependent upon each other (afnamanna) and stay (together) without 
dispersing. 

Thus one defines the elements by way of inseparability. 


Condition 


Q. How should one define the elements by way of condition? 439ct1 

A. There are four causes, four conditions for the arising of the elements. What are the four? They 
are kamma, mind (citta), season (utu) and nutriment (ahara). 

Q. Why is kamma [a condition? 

A. The elements"? that are produced from kamma (kammasamutthana) are conditions as two 
conditions, namely, the producing-condition (janaka-paccaya) and kamma-condition (kamma-paccaya). 
The other elements are conditions as the support-condition (nissaya- or upanissaya-paccaya). ^ 

Mind (citta): The elements that are produced from mind (cittasamutthana) are conditions as six 
conditions, namely, (1) producing-condition, (2) co-nascence-condition (saha-jata-paccaya), (3) support- 
condition, (4) nutriment-condition (ahara-paccaya), (5) faculty-condition (indriya-paccaya), (6) presence- 
condition (atthi-paccaya). The other elements become condition as support-condition and presence- 


possible extent and made into fine dust’ (see Vism XI.89). Probably paramanu and bheda-sancunna have been read as 
separate words. Raja has been mistakenly understood as rajas in the sense of space (cf. MW) instead of in the sense 
of dust. There is no such expression as akasaparamanu.” Perhaps the Chinese translator interpreted it in accordance 
with paramanu nama akdsakotthasiko, "the smallest atom as particle of space" in Dhs-a 343 and Vism-mht. See 
footnote to Vism XI.89 in The Path of Purification. 

m" EKS render “odourless” but in Vism XI.91 "pütibhávam na dasseti" is found. The Chinese character means 
"foul stench." 

me wp gé = 1 sho = 1.588 quart, 0.48 standard gallon, 1.804 litres. This quotation is untraced. 

"6? The Chinese text adds “four” before “elements” here and below, but there should be no number here; see 
the parallel in Vism X1.111-113. The Chinese translator may have mistranslated “dhatu” as "four elements,” PUJ}. Below 
he even changes over to “four great entities," JUXA. In the introductory question and answer the number "four" is 
not given before "elements," and below "other elements" is used, which support that it is an error here. 

Vism XLtüf: Paccayavibhágato ti dhàtünam hi kammam, cittam, aharo, utü ti cattáro paccayd. Tattha 
kammasamutthananam kammameva paccayo hoti, na cittadayo. Cittadisamutthananampi cittadayova paccaya honti, na 
itare. Kammasamutthanananca kammam janakapaccayo hoti, sesánam  pariyáyato  upanissayapaccayo hoti. 
Cittasamutthananam  cittam janakapaccayo hoti, sesánam  pacchájátapaccayo atthipaccayo avigatapaccayo ca. 
Aharasamutthananam | áháro  janakapaccayo hoti, sesdnam  àhárapaccayo  atthipaccayo  avigatapaccayo ca. 
Utusamutthananam utu janakapaccayo hoti, sesanam atthipaccayo avigatapaccayo ca. Kammasamutthanam mahabhütam 
kammasamutthananampi | mahábhütüánam ^ paccayo hoti  cittadisamutthananampi.  Tathà — cittasamutthánam, 
aharasamutthanam. Utusamutthanam | mahábhütam ^ utusamutthánánampi mahabhatanam  paccayo hoti 
kammadisamutthananampi. 

"*' “The other elements" are those produced by consciousness, season and nutriment. The Chinese text has (££, 
nissaya-paccaya, however, the Vism parallel indicates that it should be upanissaya-paccaya, "decisive-support- 
condition." The Chinese translator would have misunderstood the difference or lacked the vocabulary to render it. 
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condition. 

At the moment of the mind (citta) entering the womb, the [derived] matters (upādāda-rūpāni) are 
conditions as seven conditions, namely, co-nascence-condition, reciprocality-condition (aññamañña- 
paccaya), support-condition, nutriment-condition, faculty-condition, result-condition (vipaka-paccaya), 
and presence-condition."” 

The postnascent mind becomes a condition for the prenascent body as three conditions, namely, 
post-nascence-condition (pacchá-játa-paccaya), support-condition and presence-condition."? 439c20 

Season: The elements that are produced from season (utusamutthàna) are conditions as two 
conditions, namely, producing-condition and presence-condition. The other elements are conditions as 
two conditions, namely, support-condition and presence-condition."^* 

Nutriment: The elements that are produced from nutriment (ahárasamutthàna) are conditions as 
three conditions, namely, producing-condition, nutriment-condition and presence-condition. The other 
elements are conditions as two conditions, namely, support-condition and presence-condition. 

Here the elements that are produced by kamma are co-nascent conditions for each other 
(annamanna) as four conditions," ^ namely, co-nascence-condition, reciprocality-condition, support- 
condition, presence-condition. The other elements are conditions as two conditions, namely, support- 
condition and presence-condition."^* 

Thus one should know the elements produced from kamma, 
season, and produced from food. 

The earth-element is a condition for the other elements as supporting (patittha) condition. The 
water-element is a condition for the other elements as cohesion condition. The fire-element is a 
condition of the other elements as maturing condition. The wind-element is a condition of the other 
elements as distension condition." ^ 

Thus one defines the elements by way of condition. [440a] 


"7 broduced from mind, produced from 


Characteristic 


Q. How should one define the elements by way of characteristic? 

A. The characteristic of the earth-element is hardness. The characteristic of the water-element is 
moistness. The characteristic of the fire-element is heat. The characteristic of the wind-element is 
coldness. 

Thus one defines the elements by way of characteristic. 


7€ LC: “Most of the seven are given in the same order as here in the Paccayaniddesa (Tika-Patthana 1ff.) as 


okkantikkhane. ‘Result condition’ must be a mistake, as that is purely a mental condition for mental phenomena. 
Presumably it is an error for ‘non-absence condition.’ A number of the problems here and below may be due to the 
Chinese translator not understanding that atthi and avigata are two distinct paccayas. Or, of course, the author of 
Vim might have been utilizing a slightly different version of Patth." 

Vism-mht Il 274: Okkantikkhane ti patisandhikkhane. Tasmim hi khane námarüpam okkantam viya paralokato 
agantva idha mátukucchiadim pavisantam viya uppajjati, tasma so khano okkantikkhanoti vuccati. 

"9 LC: "Vism has four ways. Avigatapaccaya is again missing. But with that we would have the four cases in the 
Paccayaniddesa of the Patthana where we have the section beginning with, Yam rüpan nissdya manodhütu ca 
manovinnanadhatu ca.” 

"4 Vism has presence-condition and non-absence condition here. Likewise in the following nutriment section. 

79 The Chinese text is not clear here. Literally it translates as ".. conascent elements, mutually/each other, they 
are conditions as four conditions." "Conascent elements" does not make sense. It is likely that the original text had 
"conascent conditions for each each other.” Cf. Vism XVII.74: Cattaro mahabhuta annamannam ... sahajatapaccayena 
paccayo, "the four great entities are a condition for each other as conascent condition.” 439c24: 
Fe DO FRIEAE FR. » RES DADO. 

"°° 1C: “Vism has five ways. Avigatapaccaya is again missing. But with that we would have in order the five cases 
in the Paccayaniddesa where we have the section beginning Cattaro mahabhita annamannam....” 

Patth | 4 (Be): Sahajatapaccayo ti .. Cattaro mahabhuta annamannam sahajatapaccayena paccayo. 
Annamarnnapaccayo ti ... Cattaro mahābhūtā annamannapaccayena paccayo. ... Nissayapaccayoti ... Cattaro mahabhuta 
annamannam nissayapaccayena paccayo. ... 

i Not found in the text, where it must have got lost, but obviously needed. 

Vism XI.112: Tattha kammasamutthana pathavidhatu kammasamutthananam itarasam 
sahajataannamannanissayaatthiavigatavasena ceva patitthavasena ca paccayo hoti, na janakavasena. Itaresam 
tisantatimahabhuatanam nissayaatthiavigatavasena paccayo hoti, na patitthavasena na janakavasena. ... 
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Similarity and dissimilarity 
Q. How should one define the elements by way of similarity and dissimilarity? 

A. The earth-element and the water-element are similar because of heaviness. The fire-element and 
the wind-element are similar because of lightness. 

The water-element and the fire-element are dissimilar because the water-element can extinguish 
[fire] and the fire-element causes dryness; therefore they are dissimilar. The earth-element and the wind- 
element are not similar to each other because the earth-element hinders the passage of the wind- 
element and the wind-element is able to destroy the earth-element; therefore they are dissimilar. 

Again, the four elements are similar to each other owing to the reciprocality condition or they are 
not similar to each other owing to their specific characteristics (salakkhana). 

Thus one defines the elements according to similarity and dissimilarity. 


Unity and difference 


Q. How should one define the four great entities by way of unity and difference? 440a10 

A. The four elements that are produced from kamma are one, because they are produced from 
kamma; [but] owing to characteristics they are different. In the same way one should know those that 
are produced from mind (citta), from season and from nutriment. 

The four conditions (nidana or paccaya) of the earth-element are one owing to characteristics; 
owing to causes (hetu) they are different. In the same way, one should know the four conditions of the 
wind-element, the fire-element and the water-element."? 440214 

The four elements are one owing to being elements; owing to being great entities; owing to being 
states (dhamma); owing to being impermanent; owing to being suffering; owing to being not-self. They 
are different owing to characteristics; are different owing to function; are different owing to kamma; 
are different owing to differences in mind (citta); are different owing to differences in season; are 
different owing to differences in nutriment; are different owing to differences in nature (bhava); are 
different owing to differences in arising; are different owing to the differences in birth; are different 
owing to differences in destination (gati). 

Thus one defines the elements by way of unity and difference. 


Element-puppet 


Q. How should one define the elements by way of the element-puppet? 

A. It is like a skilled puppeteer who makes a human [puppet] out of wood, endowed with all body 
parts, that walks following [him]. The inside [parts] are connected by strings. The fake outside is 
plastered with clay. Its shape and colour is like a human, male or female, adorned with gems and 
clothes. When this “human” is pulled by the strings, it walks, dances, leans or sits. 

Like that element-puppet is the "body"; the puppeteer who makes the body endowed with all 
body parts is past defilement; the connecting strings are tendons; the clay is flesh; the colour (i.e., paint) 
is skin; the apertures are space. By jewellery, clothes and ornaments it is called a man or woman. Its 
mental acts (citta-kiriya) are the wind-element pulling [the strings]. Whether walking, standing, going or 
coming, stretching out or drawing in, speaking or teaching—this element-puppet-person is produced 
together (sahajata) with the element of consciousness." Through the cause (nidana) of sorrow and 


"*9 This passage refers to the above set of four: kamma. citta, áhára, and utu, which are sometimes referred to as 
the four paccayas of rüpa. Cf. "By way of conditions" section above (439c12): "There are four causes, four conditions 
for the arising of the elements. ... kamma, mind, season and nutriment.” Cf. Dhs-a 304: sappaccayam eva ti ettha pana 
kammasamutthanam | kammapaccayam eva hoti, ahdrasamutthanadini ahdarddipaccayan’eva ti evam  rüpass'eva 
vuttacatupaccayavasena attho veditabbo. Sacc 59: kālenāhārajam hoti, cakkhādidasakāni ca. / catupaccayato rüpam, 
sampind' evam pavattati. 

U? Cf D-a | 197, M-a | 265, S-a III 194, Vibh-a 359: Abbhantare atta nama koci samifijento và pasárento và natthi, 
vuttappakaracittakiriyavayodhatuvippharena pana  suttákaddhanavasena  dáruyantassa  hatthapádala-calanam — viya 
saminjanapasáranam hoti ti evam parijananam panettha asammohasampajannanti veditabbam. Dhs-a 83: ... chahi cittehi 
samutthitam vayodhatum upatthambhanapaccayam labhitva attanà sahajatam rüpakayam santhambhetum sandharetum 
caletum abhikkamapetum | patikkamápetum  álokapetum vilokapetum samminjapetum pasarapetum sakkoti. Vism 
XVIII.31/p.594. Tasma yatha daruyantam sunnam nijjivam nirihakam, atha ca pana darurajjukasamayogavasena gacchatipi 
titthatipi. Sa-ihakam sabyaparam viya khayati, eva-midam nàámarüpampi sunnam nijjivam nirihakam, atha ca pana 
annamannasamayogavasena gacchati pi titthatipi. Sa-ihakam sabyaparam viya khayatiti datthabbam. S | 134: Nayidam 
attakatam bimbam, nayidam parakatam agham, hetum paticca sambhütam, hetubhangé nirujjhati. 
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grief, it has sorrow, lamentation, pain, distress and grief (soka-parideva-dukkha-domanassa-upayasa), or it 
laughs or frolics, [440b] or pats another on the shoulder and so on. Nutriment sustains this element- 
puppet; and the faculty of life (jrvitindriya) upholds it. At the end of life, the element-puppet falls apart. If 
there is action-defilement (kamma-kilesa),"” again there arises a new element-puppet. Its first beginning 
cannot be known; its end cannot be known. 

Thus one defines the elements through the element-puppet. 


Conclusion 


The meditator through these ways and means defines this body as merely an element-puppet, without a 
being (nissatta), without a soul (nijjiva). He then defines by the element-object (dhatarammana) and by 
[defining] the arising of the mental states (cetasika-dhamma) of feeling, perception, the formations and 
consciousness [that are dependent on that element object]. The meditator having defined name and 
matter," [in this manner], then defines “name and matter is suffering"; and “craving is the source of 
suffering.” He defines “the cessation of craving is the cessation of suffering”; and “the Noble Eightfold 
Path is the complete cessation of suffering.” The meditator, having extensively defined the Four Noble 
Truths, sees the disadvantage of suffering through impermanence, suffering and not-self. Always 
reflecting [on these signs] unslackeningly, he sees the benefit of the cessation of suffering through 
wisdom, seclusion (viveka, santi, upasama) and true detachment. In this way, the meditator, seeing the 
disadvantage of suffering and the benefits of its cessation, establishes the faculties, the powers, and the 
factors of awakening, and his mind emerges from the sign of formations and realizes the element of the 
deathless."? 440b13 
The definition of the four elements is finished. 


Perception of Repulsiveness of Food 


Q. What is "perception of the repulsiveness of food” (ahare patikkula-sanna)? What is the practising of it? 
What are its characteristic, function, and manifestation? What are its benefits? What is the procedure? 
po440b15 

A. The meditator, thoroughly attending to the perception of repulsiveness regarding the 
nourishment that is chewed, licked, drunk or eaten, knows and knows well. This is called “perception of 
the repulsiveness of food.” 

The unwavering dwelling of the mind in this perception is the practice of it. The understanding of 
the disadvantages of food is its characteristic. Disenchantment is its function. The overcoming of desire 
for taste and smells is its manifestation. 

Q. What are its benefits? 

A. There are eight benefits: If one practises the perception of the repulsiveness of food: (1) one [fully] 
knows the [repulsive] characteristic’ of material food (kabalikarahara); (2) fully knows the five-fold 
sense-desire; (3) [fully] knows the aggregate of matter; (4) [fully] knows the sign of the foul; (5) 
recollection of the body is fully developed; (6) the mind shrinks from desiring what is tasty; (7) one is 


m tei Cf. D-a 943: Kammakilesati tehi kammehi sattà kilissanti, tasma kammakilesa ti vuccanti. ... Kammakileso ti 
kammarnca tam kilesasampayuttattà kileso cati kammakileso. Cf. Ud-a 376: no cassa no ca me siyati atitakale mama 
kilesakammam no cassa na bhaveyya ce, imasmim paccuppannakale ayam attabhàvo no ca me siyà na me uppajjeyya. 
Yasmáà pana me atite kammakilesa ahesum, tasmà tamnimitto etarahi ayam me attabhavo pavattati. Na bhavissati na ca 
me bhavissatiti imasmim attabhave patipakkhadhigamena kilesakammam na bhavissati na uppajjissati me, āyatim 
vipdkavattam na ca me bhavissati na me pavattissatiti. Vism XXII.86: Puthujjanassa sabbasova vattamülakilesanam 
appahinattà yamkinci kariyamanam kammam kusalam akusalam va hoti. Iccassa kammakilesapaccaya vattam vattati. 

77? M-a | 72, It-a I 63: ... imasmim kaye pathavidhatu, apodhata ti ádinà nayena cattari mahübhütàni tadanusarena 
upaádárüpáni ca pariggahetva ayam rüpakkhandho ti vavatthapeti. Tam vavatthapayato uppanne tadarammane 
cittacetasikadhamme ime cattàro artipakkhandha ti vavatthapeti. Tato me pancakkhandha dukkhanti vavatthapeti. Te 
pana sankhepato nāmañca rupancati dve bhaga honti. Idafica nàmarüpam sahetu sappaccayam uppajjati, ... 

"3 Cf. Patis | 67: Bahiddhà sankharanimitta vutthahitva nirodham nibbanam pakkhandati ti gotrabhu. 

U* AU. The Chinese has "perception," safnd, f&, but this character is often confused with fH, lakkhana, 
akara or nimitta. Vism XI.23/346: .. patikkülakáravasena kabalikaraharo pákato hoti. So tam nimittam punappunam 
ásevati bhaveti bahulikaroti. Vism-mht | 422 (Be): Tam nimittanti yathavuttehi akarehi punappunam manasi karontassa 
patikkülakáravasena upatthitam kabalikaraharasannitam bhavanaya nimittam ürammanam, na 
uggahapatibhaganimittam. 
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destined to a good destination; (8) or is destined to the deathless. ? 440b21 

Q. What is the procedure? 

A. The beginner meditator goes into solitude, sits down and composes his whole mind. With his 
mind unwavering, he considers the repulsiveness of what is chewed, tasted, drunk or eaten as follows: 
"Such are the several hundred kinds of tasty preparations that are searched after. When clean, they are 
relished by the people. Their colour and smell are perfect and they are fit for great nobles. But after 
these foods and drinks enter into the body, they change and become impure, loathsome, putrid, and 
repulsive." 


Five ways 

One practises the perception of the repulsiveness of food in five ways: (1) by way of searching;"^ (2) by 
way of breaking up and using; (3) by way of location; (4) by way of oozing; and (5) by way of 
assemblage. 


Searching 


Q. How should the meditator practise the perception of the repulsiveness of food by way of "searching"? 

A. This meditator sees that beings encounter trouble in working for drink and food; they do various 
evil deeds such as killing and thieving [for the sake of food]. Also, he sees that beings experience various 
sufferings [440c] when they know that they will be killed or bound up. Also, he sees that beings commit 
various evil actions such as demanding, deceiving and pretending to be energetic. Regarding food in this 
manner gives rise to disenchantment (nibbida): "Drink and food are impure, they are is discharged as 
excrement and urine. For the sake of that one does evil deeds." 

Again, he sees a one who has gone forth living in a clean mountain forest where fragrant flowers 
bloom, and where birds and beasts sing and call. That place which the good man has made, is perfectly 
adorned with shadows of trees, groves and water which captivate the mind of others. 440c06 The 
ground is flat and exceedingly clean; without unevennesses."" Seeing this, men are amazed. There are no 
commotions. This place where the homeless man develops Awakening (bodhi) is like the abode of 
Brahma (brahmavihara).'” In such a place the mind is free from sensual desire. Constantly practising 
meditation and recitation, he easily practises wholesome states. But, whether it is cold or hot, windy or 
dusty, muddy or rainy, hilly or steep, he has to go out searching for food's sake. With bowl in hand, he 
enters among homes to beg for food. Seeing that, his mind arouses disenchantment as follows: "Drink 
and food are impure; they are discharged as excrement and urine. For the sake of that one goes in 
search of food." Thus he should give up [desire for food] "? and seek the highest happiness. 440c12 

And again, the meditator sees the practice of one who has gone forth. When he goes begging for 
food, he has to go among fierce animals such as horses and elephants, or to places with fierce dogs and 
pigs, or to places with bad people, or unclean places, where he has to tread on mud or excrement. 

He has to stand silently at the gates of other's houses for some time. He has to cover his body with 
robes. Further, he is unsure as regards obtaining alms."*° Seeing that food just as being like dog's food, 
he arouses disenchantment regarding food thus: "This searching for food is most repulsive. What use is 
there is searching it? Nevertheless, | continue begging for it from others." 440c17 

Thus one practises the perception of the repulsiveness of food by way of "searching for it." 


75 ^ Vism XL26: Imafca pana üháre patikkülasanam anuyuttassa bhikkhuno rasatanháya cittam patiliyati 


patikutati pativattati. So kantaranittharanatthiko viya puttamamsam vigatamado aharam ahareti yavadeva dukkhassa 
nittharanatthaya. Athassa appakasireneva kabalikaraharaparinnamukhena pancakamaguniko rágo parinnam gacchati. So 
pancakamagunaparinnamukhena rüpakkhandham parijanati. Aparipakkadipatikkulabhavavasena cassa 
kayagatasatibhavanapi paripurim gacchati, asubhasannhaya anulomapatipadam patipanno hoti. Imam pana patipattim 
nissaya dittheva dhamme amatapariyosanatam anabhisambhunanto sugatiparayano hotiti. Cf. Th 580: Rasesu 
anugiddhassa jhane na ramati mano. 

We gg normally corresponds to “undertaking, activity, work,” (bydpdra, samárambha), but here it would 
correspond to pariyesana. This method covers both the gamana and pariyesana methods given at Vism XI.6-13 

"7 — Cf Th 540, 1103, 1135-37. 
Cf. Th 245: Yatha Brahma tatha eko yatha devo tatha duve, yathà gamo tatha tayo, kolahalam tatuttarin ti. 
The character # can mean “equanimity” as well as "giving up.” 


178 
179 


79^ — Cf Sn 711-12: Na muni gamam agamma kulesu sahasá care, ghasesanam chinnakatho na vacam payutam bhane. 


Alattham yad, idam sádhu; nalattham kusalam iti; ubhayen' eva so tàdi rukkham va upanivattati. 
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Breaking up and using 
Q. How should the meditator practise the perception of the repulsiveness of food by way of breaking up 
and using? 

A. The meditator having searched for and obtained drink and food, sits down to eat it. He makes the 
[solid] food soft by mixing it with fish sauce and kneads it with his hand. With the mouth as mortar, the 
lips receiving and gathering, the teeth as pestles, and the tongue turning it over, and saliva and phlegm 
mixing it together, 440c21 it becomes as utterly abhorable and unsightly as the vomit of a dog. 

Thus one practises the perception of the repulsiveness of food by way of breaking up and using. 


Location 
Q. How should one practise the perception of the repulsiveness of food by way of location? 

A. Thus the food is swallowed and enters the stomach where it stays and is mixed with impurities. 
Going into the intestines, it is eaten by the hundred of kinds of worms. Through heat, it is digested and 
becomes most disgusting. It is like a sick man’s vomit put into an unclean vessel. 

Thus one practises the perception of the repulsiveness of food by way of location. 440c26 


Oozing 
Q. How should one practise the perception of the repulsiveness of food by way of oozing? 

A. The food is digested by heat and mixed with new and old impurities. Like wine put in a cracked 
cup, it oozes through the body. Oozing along, it enters into the veins, tissues, face and eyes. the nine 
holes and ninety-nine thousand pores. Everywhere it oozes and fills this body. Thus through oozing, 
[441a] the food turns into five parts: one part is eaten by the hundred kinds of worms; one part is spent 
in the (stomach’s) fire; one part sustains the body; one part becomes urine; and one part turns into the 
physical frame (sarira)."" 

Thus one practises the perception of the repulsiveness of food by way of oozing. 


Assemblage 
Q. How should one practise the perception of the repulsiveness of food by way of assemblage (samasa)? 
A. This oozing nutriment turns into head hair, body hair, nails and so on. It causes the manifestation 
of the one hundred and one parts of the body. If it does not ooze, it causes the manifestation of the one 
hundred and one diseases. 
Thus one practises the perception of the repulsiveness of food by way of assemblage. 


Conclusion 


Thus the meditator through these ways and means practises the perception of the repulsiveness of food 
and establishes disenchantment. Through the facility in disenchantment, his mind is not wavering. 
When his mind is unwavering, the hindrances are suspended, the jhana factors manifest and [the mind] 
becomes concentrated in access-concentration. 

The perception of repulsiveness of food is finished. 441a09 


The Base of Nothingness and the Base of Neither-perception-nor-non-perception 

The base of nothingness and the base of neither-perception-nor-non-perception were before taught 
under the earth kasina. 441a11 

Conclusion 


Here the verse says: 


1181 


Cf. Khp-a 58, Vibh-a 242, Vism VIII.122/p.260: ... yattha ca patitam panabhojanadi pancadha vibhagam gacchati: 
ekam bhagam panaka khadanti, ekam bhagam udaraggi jhapeti, eko bhago muttam hoti, eko karisam, eko rasabhàvam 
apajjitva sonitamamsadini upabrühayati. 
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The meditation subjects are taught to the meditator as if in person, 
It is as if a man were skilfully shown the way to Pàtaliputta, 
What's told concisely he can get to know in full. 

He knows clearly what lies before and what behind 441a14 
Constantly observing what's truth and untruth (vitatha). 


In what has been here at length set forth, 

Namely, the characteristics complete and all benefits, 
According to the Dhamma one should discern, 

The Path of Freedom's meditation subjects. 


id Paliputta, transliteration. Pataliputta, modern Patna, was the capital of Magadha and India. Its importance 
to Indians was equivalent to Rome, and the roads leading to it, to Europeans in Roman and mediaeval times. 
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CHAPTER 9: THE FIVE DIRECT KNOWLEDGES 


441a26 Now, the meditator, who has thus mastered concentration and is dwelling in the fourth jhana, 
can produce the five direct knowledges (abhinna), namely: (1) supernormal power (iddhividha, iddhi), (2) 
divine ear (dibbasota), (3) knowledge of others’ minds (cetopariya-nana), (4) [recollection of] former lives 
(pubbenivasanussati), and (5) divine eye (dibbacakkhu). 

"Supernormal power" means “miraculous transformation" (vikubbana, patihariya). 

“Divine ear" means “surpassing the human ear.""? 

"Knowledge of others’ minds” means “the understanding of others’ minds. 

"[Recollection of] former lives" means “the recollection of previous births." "^ 

“Divine eye" means “surpassing the vision of the human eye."^ [441b] 
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Three kinds of supernormal power 


Q. How many kinds of supernormal power"? 


one produce supernormal power? 

A. There are three kinds of supernormal power, namely, the supernormal power of resolve 
(adhitthana-iddhi), the supernormal power of miraculous transformation  (vikubbana-iddhi), the 
supernormal power sprung from mind (manomaya-iddhi). 

Q. What is “the supernormal power of resolve”? 

A. The meditator, being one, he becomes many; and being many, he becomes one. [...] Through the 
body he extends influence as far as the world of Brahma-—this is called “the supernormal power of 
resolve." 55 

Q. What is "the supernormal power of miraculous transformation"? 

A. The meditator discards his natural body and manifests the appearance of a boy or a dragon 
(nága) or Brahma, etc.—this is called “the supernormal power of miraculous transformation." "7? 

Q. What is "the supernormal power sprung from mind"? 

A. The meditator according to his wish conjures from this body another body created [complete] 
with all limbs and complete in faculties—this is called “the supernormal power sprung from mind." ^? 


are there? Who practises supernormal power? How should 


Seven kinds of supernormal power 


Again, there are seven kinds of supernormal power, namely, (1) supernormal due to the pervasive force 
of knowledge (riana-vipphara-iddhi), (2) supernormal power due to the pervasive force of concentration 
(samadhi-vipphara-iddhi), (3) supernormal power of the noble ones (ariyiddhi, ariya-iddhi), (4) supernormal 
power born of kamma-result (kamma-vipakaja-iddhi), (5) supernormal power of the meritorious 
(punnavato-iddhi), (6) supernormal power sprung from magic knowledge (vijjamaya-iddhi), and (7) 
supernormal power due to [right] application (sammápayoga-paccayá ijjhanatthena iddhi).'?' 


79 D 179: ... So dibbaya sotadhatuyd visuddhaya atikkantamánusikáya ubho sadde sunáti dibbe ca mánuse ca ye dure 
santike ca. 

"84 D | 79: .. So parasattànam parapuggalanam cetasá ceto paricca pajanati, ... 

75 D | 80: ... So anekavihitam pubbenivasam anussarati, seyyathidam ekampi jatim dvepi jatiyo... 

159 D | 82: So dibbena cakkhuna visuddhena atikkantamānusakena satte passati cavamāne upapajjamāne ... 

"87 $ normally means vikubbana, or pátiháriya, as at T32n1648 p0441a28—where i corresponds to iddhividha— 
but from here onwards in Vim, going by the Pali parallels, it stands for iddhi. Apparently the Chinese translator 
could not find a suitable character for iddhividha. At 441c14 he shifts over to 8% for iddhividha. 

ve Cf. Patis Il 207-10: Katama adhitthana iddhi? Idha bhikkhu anekavihitam iddhividham paccanubhoti: eko pi 
hutvà bahudha hoti, bahudha pi hutvà eko hoti ... yava Brahmaloka pi kayena vasam vatteti ... 

ne Patis Il 210: Katama vikubbana iddhi? ... So pakativannam vijahitva kumarakavannam và dasseti, nàgavannam 
và dasseti, supannavannam vā dasseti, yakkhavannam va dasseti, indavannam và dasseti, devavannam va dasseti, 
Brahmavannam và dasseti. 

1139 Patis Il 210-11: Katamā manomaya iddhi? Idha bhikkhu imamhā kaya annam kayam abhinimmināti rüpim 
manomayam sabbangapaccangam ahinindriyam ... Ayam manomaya iddhi. 

Patis Il 173: Katamani dasa iddhibalani? Adhitthana iddhi, vikubbana iddhi, manomaya iddhi, nanavipphara iddhi, 
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1. Supernormal power due to the pervasive force of knowledge 


Q. What is “supernormal power due to [the pervasive force of] knowledge”? 

A. Through the contemplation of impermanence, one succeeds in abandoning the perception of 
permanence-this is supernormal power due to the pervasive force of knowledge. [...]""* Through the 
Path of arahantship, one succeeds in abandoning all defilements—this is supernormal power due to 
pervasive force of knowledge. It is as in the case of Venerable Bakkula, of the Venerable Sankicca and of 
the Venerable Bhütapàla.'? 

This is called “supernormal power due to the pervasive force of knowledge.” 


2. Supernormal power due to the pervasive force of concentration 


Q. What is "supernormal power due to the pervasive force of concentration"? 

A. Through the first jhàna one succeeds in abandoning the hindrances-this is supernormal power 
due to the pervasive force of concentration. .. Through the attainment of the base of neither-perception- 
nor-non-perception, one succeeds in abandoning the perception of the base of nothingness —this is 
supernormal power due to the pervasive force of concentration. It is as in the case of the Venerable 
Elder Sariputta, of the Venerable Elder Sanjiva, of the Venerable Elder Kondanna, of the lay-sister Uttara 
and of the lay-sister Samavati. 


This is called “supernormal power due to the pervasive force of concentration.”"™* 


3. Supernormal power of the Noble Ones 


Q. What is “supernormal power of the Noble Ones”? 441b18 

A. “If a bhikkhu wishes "I should dwell perceiving the non-repulsive in the repulsive,” he dwells 
perceiving the non-repulsive [in that]. 

If a bhikkhu wishes “I should dwell perceiving the repulsive in the non-repulsive,” he dwells 
perceiving the repulsive [in that]. 

If a bhikkhu wishes “I should dwell perceiving the non-repulsive in the non-repulsive and in the 
repulsive,” he dwells perceiving the non-repulsive [in that]. 

If a bhikkhu wishes “I should dwell perceiving the repulsive in the repulsive and in the non- 
repulsive,” he dwells perceiving the repulsive [in that]. 

If a bhikkhu wishes “I should avoid both the non-repulsive and the repulsive and dwell equanimous, 
mindfully and aware,” he dwells equanimous therein, mindfully and aware.”"” 


samadhivipphara iddhi, ariya iddhi, kammavipakaja iddhi, punnavato iddhi, vijjamaya iddhi, tattha tattha samma 
payogappaccaya ijjhanatthena iddhi, imani dasa iddhibalani. 

mee There is a long sequence missing here. The same happens at a few of the following powers. Upatissa 
would have copied one of the abbreviated sequences (peyyála) in the Patisambhidamagga. The full sequences are 
given at Patis | 45 & 100-101, see 

bis Patis 211: Katamà nanavipphara iddhi? Aniccanupassanáya niccasaññā niccasannáya pahanattho ijjhati ti 
nanavipphara iddhi, dukkhanupassanaya sukhasannaya, anattünupassandya attasanndya .. patinissagganupassanáya 
üdánassa pahanattho ijjhati ti’ nánavipphárà iddhi. Ayasmato Bakkulassa nàánavipphàrà iddhi, dyasmato Sankiccassa 
nanavipphara iddhi, àyasmato Bhütapálassa nanavipphara iddhi. 

79^ ^ Cf. Patis 211-12: Katamá samadhivipphara iddhi? Pathamajjhanena nivarananam pahanattho ijjhati ti 
samādhivipphārā iddhi, ..  nevasannanasannáyatanasamüpattiya | akincannayatanasanna pahanattho  ijjhati ti 
samadhivipphara iddhi. Ayasmato Sáriputtassa samadhivipphara iddhi, ayasmato Sanjivassa samadhivipphaára iddhi, 
dyasmato Khánukondannassa samadhivipphara iddhi; Uttaraya upásikaya samadhivipphara iddhi, Samavatiya updsikaya 
samadhivipphara iddhi. A | 26: Etad aggam bhikkhave mama savikanam updasikanam (pathamam) jhayinam yadidam 
uttarà nandamata. 

Mid Patis I| 212-13: Katama ariya iddhi? Idha bhikkhu sace akankhati patiküle appatikülasanni vihareyyan-ti, 
appatikülasanni tattha viharati. .. Katham patiküle appatikülasanni viharati? Anitthasmim vatthusmim mettàya và 
pharati, dhatuto và upasamharati. Evam patiküle appatikülasanni viharati. Katham appatiküle patikülasanni viharati? 
Itthasmim vatthusmim asubhaya và pharati, aniccato và upasamharati. Evam .. Katham patiküle ca appatiküle ca 
appatikülasanni viharati? Anitthasminca itthasminca vatthusmim mettaya và pharati, dhatuto và upasamharati. ... Katham 
appatiküle ca patiküle ca patikülasanni viharati? Itthasminca anitthasminca vatthusmim asubhaya va pharati, aniccato và 
upasamharati. ... Katham patiküle ca appatiküle ca tadubhayam abhinivajjetva upekkhako viharati sato sampajano? Idha 
bhikkhu cakkhunà rüpam disva ... manasa dhammam vifindya neva sumano hoti na dummano, upekkhako viharati sato 
sampajano. ... Ayam ariya iddhi. 

M III 301: Kathancananda, ariyo hoti bhavitindriyo? Idhananda, bhikkhuno cakkhuna rüpam disvà uppajjati manapam, 
uppajjati amanápam, uppajjati manapamanapam. So sace akankhati patiküle appatikülasanni vihareyyan-ti, ... upekkhako 
tattha viharati sato sampajano. ... Cf. D Ill 112, S V 119, A III 169. 
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Q. How does he “dwell perceiving the non-repulsive in the repulsive”? 

A. He pervades an unattractive object with loving-kindness or regards it as elements. 

Q. How does he “dwell perceiving the repulsive in the non-repulsive”? 

A. He pervades an attractive object with the foul or regards it as impermanent. 

Q. How does he “dwell perceiving the non-repulsive in the repulsive and in the non-repulsive"? 

A. He pervades non-attractive and attractive objects with loving-kindness or regards them as 
elements. 

Q. How does he “dwell perceiving the repulsive in the non-repulsive and in the repulsive”? 

A. He pervades attractive and non-attractive objects with the foul or regards them as impermanent. 
[441c] 

Q. How does he "avoid both the non-repulsive and the repulsive, dwell equanimous, mindful and 
aware"? 

A. Here a bhikkhu, seeing a form with the eye is neither glad nor sad, but dwells equanimous, 
mindfully and aware. And so for the other sense-doors. 

This is called “supernormal power of the Noble Ones." 
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4. Supernormal power born of kamma-result 


Q. What is "supernormal power born of kamma-result”? 
A. All gods, all birds, some men, some born in the states of woe, perform the supernormal power of 
flying in the sky. "”” 

This is called “supernormal power born of kamma-result." 


5. Supernormal power of the meritorious 


Q. What is “supernormal power of the meritorious”? 

A. [The power of a] wheel-turning king, of the householder Jotika, of the householder Jatila, and of 
the householder Ghosita. Again, it is said that the five persons of great merit have it^? 

This is called “supernormal power of the meritorious.” 


6. Supernormal power sprung from magic knowledge 


Q. What is “supernormal power sprung from magic knowledge"? 
A. Sorcerers who recite charms can fly through the sky and can manifest elephants, horses, chariots, 
infantry or various arrays of troops. 


This is called “supernormal power sprung from magic knowledge.”"”” 


7. Supernormal power due to [right] application 


Q. What is “supernormal power due to [right] application.” 

A. Through renunciation, one succeeds in abandoning sensual desire; .; through the Path of 
arahantship, one succeeds in abandoning all defilements."?? It is like a potter, etc., completing his work. 
Thus, because of effecting through right application, one succeeds in all objectives. 


799 The last ariya-iddhi in the list and the question and answer about the first ariya-iddhi are omitted in the 


Taisho text but are given as variant readings in footnotes. 

me? Patis Il 213: Katamá kammavipakaja iddhi? Sabbesam pakkhinam, sabbesam devanam, ekaccanam 
manussánam, ekaccánam vinipatikanam. Ayam kammavipakaja iddhi. 

"98 Patis || 213: Katamá punnavato iddhi? Raja Cakkavatti vehasam gacchati saddhim caturanginiya senaya 
antamaso assabandhagopake purise upddaya; Jotikassa gahapatissa punnavato iddhi, Jatilassa gahapatissa punnavato 
iddhi, Mendakassa gahapatissa punnavato iddhi, Ghositassa gahapatissa punnavato iddhi, panicannam mahapunnanam 
punnavato iddhi. Patis-a 685: kesuci potthakesu Ghositànantaram Mendako likhito. Patis-a 685: Pancannam 
mahapunnanam punnavato iddhi ti ettha punniddhi pancannam mahàápunnanam datthabbati attho. Panca mahapunna 
nama mendakasetthi, tassa bhariya candapadumé, putto dhanancayasetthi, sunisà sumanadevi, doso punno namati ime 
parica jana paccekasambuddhe katadhikara. 

Mendaka is missing from the Chinese text. In Patis-a Mendaka is one of a separate list of five persons of 
mahapunna, but Patis could have meant to sum up the previous five mentioned. 

"92 Patis Il 213: Katamā vijjāmayā iddhi? Vijjādharā vijjam parijapetva vehāsam gacchanti: ākāse antalikkhe 
hatthim pi dassenti, assam pi dassenti, ratham pi dassenti, pattim pi dassenti, vividham pi senābyūham dassenti. 

200° Patis Il 213-4: Katham tattha tattha sammāpayogapaccayā  ijjhanatthena iddhi? Nekkhammena 
kāmacchandassa pahanattho ijjhati ti .. Arahattamaggena sabbakilesanam pahānattho ijjhati ti tattha tattha 
sammapayogapaccaya ijjhanatthena iddhi. 
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This is called “supernormal power due to [right] application." 


Procedure of developing supernormal power 


Q. Who practises supernormal power? 

A. One who attains to the fourth jhàna with facility on the [nine] kasinas with the space kasina as 
the ninth, or on the [five] kasinas with the space kasina as the fifth,” practises supernormal power. 

Again, it is said that one who attains to the fourth [jhāna] of the material-realm with distinction, 
develops supernormal power there. Again, it is said that one who attains the fourth [jhàna] a second 
time with facility (after emerging from the immaterial attainments), develops supernormal power there. 

Q. How should one produce supernormal power? 441c18 

A. "Here a bhikkhu develops the basis of supernormal power which is endowed with the activities 
of endeavour and the concentration due to zeal, .. concentration due to energy, .. concentration due to 
mind, ... concentration due to scrutiny.””” 

"Zeal" (chanda) is the wish to do supernormal power. 

“Concentration” (samadhi) is non-wavering of the mind."? 

The meditator desires and wishes for supernormal power and the bases of supernormal power. He 
develops concentration and resolves upon the four kinds of energy: [He arouses energy] for the non- 
arising of evil unwholesome states that have not yet arisen; for the abandoning of the evil 
unwholesome states that have already arisen; for the arising of wholesome states that have not yet 
arisen; for the fullness, non-forgetting, increase, development and fulfilment of the wholesome states 
that have already arisen. These are called “the activities of endeavour" (padhàána-sankhara).^^ 

“Endowed” (samanagata)””’ means that one is endowed with just these three states (dhamma) for 
fulfilling the six factors of the term “endowed.””°° 

"Basis of supernormal power" (iddhipada): [that which] creates the path for the obtaining of 


1201 Lit. “... with the space kasina as the ninth, or with the space kasina as the fifth, ....” In the explanations of 


the divine ear and recollection of past lives, it is said that one "attains the fourth jhàna with facility on the eight 
kasinas and the two kasinas" as a prerequisite. These 8 probably refer to the 4 element kasinas and 4 colour kasinas, 
which are mentioned together as the "eight kasinas" in commentarial Pali works, while the other two kasinas, i.e. 
light and space, are mentioned together separately too (Nett 89, Dhs-a 400). So, what could be intended here is that 
he attains the 4" jhana through the nine kasinas, i.e, the eight kasinas including the space kasina, or the five 
kasinas, i.e., the four element (or colour) kasinas and the space kasina. Given that space is also an element, it could 
be that the four element kasinas are intended. In the divine eye section, the same phrase is given with the light 
kasina. 

LC: "The point is that one either practises the nine kasinas ending with space kasina or the five elements ending 
with the space element. When one attains to the fourth jhàna (in these), one develops supernormal power. 
Alternatively, when one attains to the fourth jhàna of form with distinction (e.g. by breathing mindfulness), one 
develops supernormal power." 

7"? D | 215: Idha bho bhikkhu chandasamadhippadhanasankharasamannagatam — iddhipádam bhāveti. 
Viriyasamadhippadhanasankharasamannagatam — iddhipadam — bháveti. Cittasamadhippadhanasankharasamannagatam 
iddhipádam  bhàveti. Vimamsásamàdhippadhanasankhárasamannágatam iddhipadam bhaveti. Ime kho, bho, tena 
bhagavata jànatà passata arahata sammdsambuddhena cattàro iddhipada pannatta iddhipahutaya iddhivisavitaya 
iddhivikubbanataya. Cf. Vism XII.50-54. 

1203 ^ Vibh 216: Yo chando chandikatà kattukamyata kusalo dhammacchando, ayam vuccati chando. .. Ya cittassa 
thiti santhiti avatthiti avisaharo avikkhepo avisahatamanasata samatho samadhindriyam samadhibalam sammasamadhi, 
ayam vuccati samadhi. 

d Vibh 216: Chandam ce bhikkhu adhipatim karitvà labhati samadhim, labhati cittassekaggatam, ayam vuccati 
chandasamadhi. So anuppannanam pāpakānam akusalanam dhammanam anuppádáya chandam janeti vayamati viriyam 
árabhati cittam pagganhati padahati, uppannanam papakanam akusalanam dhammáànam pahānāya chandam janeti 
vayamati viriyam àrabhati cittam pagganhati padahati, anuppannanam kusalanam dhammanam uppádáya chandam 
janeti vayamati viriyam arabhati cittam pagganhati padahati, uppannánam kusalanam dhammanam thitiyà asammosáya 
Ime vuccanti padhanasankhara. Iti ayanca chandasamadhi, ime ca padhanasankhara. Tadekajjham abhisannahitva 
abhisankhipitva chandasamadhipadhanasankharotveva sankham gacchati. 

205 Vibh 216: Iti imind ca chandena, iminà ca samadhind, imind ca padhdnasankharena upeto hoti samupeto 
upágato samupágato upapanno sampanno samannagato. Tena vuccati chandasamadhipadhanasankharasamannagato ti. 

206 The three qualities would refer to chanda, samadhi, padhanasankhara; and the six factors to upeta, 
samupeta, upágata, samupagata, upapanna, sampanna, of the Vibh passage given the previous footnote. 
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supernormal power, just that state is the basis of supernormal power.” 


Again, it is endowed with the activities of endeavour and the concentration due to zeal-this is 
called the “basis of supernormal power.” 

“For the obtaining of supernormal power" is the principal meaning. 

“Develops” (bhaveti) means: “practises these states and practises much. 

This is called “the development of the basis of supernormal power endowed with the activities of 
endeavour and the concentration due to zeal.” 

When [the mind of] the meditator who is thus practising that means (updaya, payoga), falls back or 
abides, [then] by arousing energy he accomplishes the basis of power which is endowed with activities 
of endeavour and concentration due to energy.” [442a] 

If [while practising] that means [the mind is] sluggish, falls back, or is perturbed, when the mind is 
sluggish, he attends to the sign of exertion; when the mind falls back, he attends to the sign of 
concentration; when the mind is perturbed, he attends to the sign of equanimity."^ Thus he 
accomplishes the basis of supernormal power which is endowed with concentration due to mind (citta- 
samadhi) and the activities of endeavour. 

If the mind is without defilement, he easily discriminates benefit and non-benefit. He practises, 
[thinking]: "It is the time to develop this state," or "It is not the time to develop this state." Thus he 
accomplishes the basis of supernormal power which is endowed with concentration due to scrutiny 
(vimamsa-samadhi) and the activities of endeavour. 

The meditator develops the four bases of supernormal power. Through facility of mind, he makes 
his mind correspond to his body, and his body correspond to his mind. The meditator settles his mind in 
his body, and in his body he settles his mind; by means of his body he transforms his mind, and by 
means of his mind he transforms his body; by means of his body he resolves on his mind, and with his 
mind he resolves on his body. He dwells imbuing the body with the perception of happiness and the 
perception of lightness."" 

The body of the meditator who is practising thus becomes exceedingly soft, exceedingly light and 
exceedingly wieldable, just as a ball of iron heated in a fire can be fashioned into any shape one wishes. 
Thus, through developing the mind, his body becomes light, and, owing to the lightness, he enters upon 
the fourth jhàna. Mindfully and peacefully emerging therefrom, he adverts to space"" and resolves with 
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77 Cf Patis Il 205: Iddhiya ime cattaro pada iddhilabhaya iddhipatilabhaya iddhivikubbanataya iddhivisavitaya 
iddhivasibhavaya iddhivesarajjaya samvattantiti. 

08 vibh 216: Iddhiti: ya tesam dhammanam iddhi samiddhi ijjhanà samijjhana labho patilabho patti sampatti phusana 
sacchikiriya upasampada. ... Iddhipadam bhaveti ti. Te dhamme àsevati bhaveti bahulikaroti. 

209 Qf the “roots of success" passage in Patis II 206 (f 8). 

Cf. A I1 256: Adhicittamanuyuttena, bhikkhave, bhikkhuna tini nimittani kalena kalam manasi katabbàni kàlena 
kalam | samádhinimittam manasi katabbam, kdalena kalam | paggahanimittam manasi katabbam, | kálena  kalam 
upekkhanimittam manasi katabbam. Sace, bhikkhave, adhicittamanuyutto bhikkhu ekantam samadhinimittamyeva manasi 
kareyya, thanam tam cittam kosajjaya samvatteyya. Sace ... paggahanimittamyeva manasi kareyya, thanam tam cittam 
uddhaccaya samvatteyya. Sace ... upekkhanimittamyeva manasi kareyya, thanam tam cittam na sammā samadhiyeyya 
ásavànam khayaya. 

x Cf. the parallel in the "supernormal power of transformation section" below, which is differently 
translated. Cf. Patis | 111: So imesu catüsu iddhipddesu cittam paribhavetva paridametva mudum karitva kammaniyam 
kayampi citte samodahati, cittampi kaye samodahati, kayavasena cittam parinameti, cittavasena kayam parinameti, 
káyavasena cittam adhitthati, cittavasena kayam adhitthati; kdyavasena cittam parinametva cittavasena kayam 
parinametva káyavasena cittam adhitthahitva cittavasena kayam adhitthahitva sukhasannanca lahusannanca kaye 
okkamitva viharati. So tathabhdvitena cittena parisuddhena pariyodatena iddhividhananaya cittam abhiniharati 
abhininnameti. 

OD GES HIREZE, or "he is able to analyze/discriminate/investigate space.” 435] corresponds to paricchindati 
vibhajjati, as well as vimamsati, but here $E) 5l, in accordance with Pat II 208, it would correspond to dvajjana; cf. 
DDB s.v. 8E3 3l. According to Vism XII.131-132/p.404 one adverts to the vayokasina. According to Vism XII.87—90/p.394 
the akasakasina is used as basis for the iddhi of going through walls, etc. 

Cf. Vism XII.98/p.396ff.: Pakkhi sakuno ti pakkhehi yuttasakuno. Evam kátukamena pana pathavikasinam samapajjitva 
vuttháya sace nisinno gantumicchati, pallankappamanam thanam paricchinditva parikammam katvā vuttanayeneva 
adhitthatabbam. .. sace padasá gantukamo hoti maggappamananti evam yathànurüpam thánam  paricchinditvà 
vuttanayeneva pathavi hott ti adhitthatabbam, saha adhitthanena pathavi yeva hoti. Tatrayam pāli (Pat II 208): Akasepi 
pallankena kamati, seyyathapi pakkhi sakunoti. Pakatiyà pathavikasinasamapattiya labhi hoti, akasam dvajjati. Avajjitva 
nanena adhitthati, pathavi hott ti. Pathavi hoti. So akase antalikkhe cankamatipi titthatipi nisidatipi seyyampi kappeti. .... 
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knowledge upon it: “Thus his body will rise up in space.” By resolving with knowledge, he rises up in the 
sky like a silk fibre blown by the wind.” 442a15 

Therefore, the beginner meditator should not go far away quickly. Why? Because seeing where he 
has come to could arouse fear. If fear arises, the jhana falls away. Therefore the beginner meditator 
should not go far away hastily, but should go gradually. At first one foot, then little by little further with 
observation. Then again, depending on the indications (nimitta), he applies energy to advance one 
fathom. Through this skilful means of [going] gradually, he can rise up as he wishes. 442a20 

Q. If the meditator who is in the sky falls away from the jhana, would he fall down to earth from 
the sky? 

A. This is not the case. If he has risen and has gone far from his former sitting place, and would fall 
away [from jhanal, he returns and reaches his former sitting place. He sees his own body in the former 
sitting place [and thinks]: “This is the person with supernormal power. This is his state of serenity.""^ 

Thus the meditator goes gradually with observation until he resolves with facility. 442a24 


Supernormal power of resolve 


He wields the various kinds of miraculous transformation: Being one, he becomes many; being many, he 
becomes one. He appears or disappears."^ He goes unimpeded through a wall; through a wall; through 
a mountain, just as if [going] through space. He dives into the earth or emerges from it, as if in water. 
He walks on water as on earth. He goes in the sky as if a flying bird. He strokes the sun and the moon, 
such is his great supernormal power, such is his great might. His body rises up until the Brahmà 
world." 

"Being one, he becomes many": He, being one, makes himself many, a hundred or a thousand, or a 
ten thousand and so on through miraculous transformation. [442b] He enters upon the fourth jhàna and 
emerging therefrom peacefully, gradually resolves through knowledge: “May | be many,” like 
Cullapanthaka, the Arahant. 

"Being many, he becomes one": Desiring to change from many to one, he resolves through 
knowledge thus: “May | change from many to one!" like venerable Cullapanthaka, the Arahant."" 


7? [t is likely that the original text had “tuft of cotton wool," tülapicu. Cf. S V 283: Yasmim, ánanda, samaye 


tathagato kayampi citte samodahati, cittampi kaye samodahati, sukhasannanca lahusannanca kaye okkamitva viharati; 
tasmim, ananda, samaye tathagatassa kayo lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca. 
Seyyathapi, dnanda, ayogulo divasam santatto lahutaro ceva hoti mudutaro ca kammaniyataro ca pabhassarataro ca; 
evameva .. pabhassarataro ca. Yasmim, ànanda, samaye .. tathágatassa kayo appakasireneva pathaviya vehásam 
abbhuggacchati, so anekavihitam iddhividham paccanubhoti- ekopi hutvà .. yava brahmalokapi kayena vasam vatteti. 
Seyyathapi, ananda, tülapicu và kappásapicu và lahuko vātūpādāno appakasireneva pathaviyà vehásam abbhuggacchati; 
evameva ... 
Vism XII.131-132/p.404, Patis-a Ill 662: Sukhasannanca lahusannanca okkamitvati pàdakajjhánàrammanena iddhicittena 
sahajátam | sukhasannanca —lahusannanca —okkamitvà —pavisitvà  phusitvà  pápunitvà. Sukhasannd ca nama 
upekkhásampayuttasanna. Upekkha hi santam sukhanti vuttà, sáyeva sanna nivaranehi ceva vitakkadipaccanikehi ca 
vimuttatta lahusannatipi veditabbà. Tam okkantassa panassa karajakáyopi tülapicu viya sallahuko hoti. So evam 
vatakkhittattlapicuna viya sallahukena dissamanena kayena brahmalokam gacchati. Evam gacchanto ca sace icchati, 
pathavikasinavasena akdse maggam nimminitvà padasa gacchati. ... Sace icchati, vayokasinavasena vatam adhitthahitva 
tülapicu viya vàyunà gacchati. Apica gantukamatàva ettha pamāņam. Sati hi gantukamataya evamkatacittadhitthano 
adhitthanavegakkhittova so jiyavegakkhitto saro viya dissamano gacchati. Cf. Th-a | 222: Tattha lahuko vata me kayoti 
nivaranádivikkhambhanena cuddasavidhena cittaparidamanena caturiddhipadakabhavanaya sutthu cinnavasibhavena ca 
me rupakayo sallahuko vata, yena dandham mahabhitapaccayampi nama imam karajakayam cittavasena parinamemiti 
adhippayo. ... Tenaha tülamiva eritam malutena, pilavativa me kayo ti. Tassattho yadaham brahmalokam annam va iddhiya 
gantukamo homi, tadà málutena vāyunā eritam cittam tülapicu viya akasam langhantoyeva me kayo hotiti. 

7" ^ qpik, "state of serenity” (samatha-dhamma) or “dwelling state" (vdsa-dhamma)? Elsewhere, at 
T32n1648 po455b29ff., |; is used in the sense of dhammata. 

75 Read BFA ATH as at T32n1648. p0442b04. 

= D 1 77, Patis | 111: So anekavihitam iddhividham paccanubhoti. Eko pi hutvà bahudha hoti, bahudha pi hutva eko 
hoti; avibhavam tirobhavam; tirokuttam tiropakaram tiropabbatam asajjamano gacchati, seyyathà pi akase; pathaviya pi 
ummujjanimujjam karoti, seyyatha pi udake; udake pi abhijjamane gacchati, seyyatha pi pathaviyam; akase pi pallankena 
kamati seyyatha pi pakkhi sakuno ime pi candimasüriye evam mahiddhike evam mahanubhave panina paramasati 
parimajjati; yava brahmalokà pi kayena vasam vatteti. 

UU ^ Cf Vism XII.59. Patis | 207: .. Yathayasma Cullapanthako eko pi hutvà bahudha hoti, evam-evam so iddhima 
cetovasippatto eko pi hutvà bahudha hoti. Bahudha pi hutva eko hoti ti. Pakatiyà bahulo ekam àvajjati; avajjitva nanena 
adhitthati eko homi ti, eko hoti. .... Cf. A 1 24: Etad aggam bhikkhave mama savakanam bhikkhünam manomayam kayam 
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"He appears or disappears": What is the meaning of “appears”? It means "revealed." 

What is the meaning of "disappears"? It means "not revealed." The meditator reveals what is not 
revealed."? 442b11 

“He goes through a wall; he goes through a wall; he goes through a mountain; he goes unimpeded 
just as if [going] through space": The meditator, through developing the space kasina, enters upon the 
fourth jhàna. Emerging therefrom peacefully, he adverts to a wall, a rampart, or a mountain. Having 
adverted, he resolves through knowledge thus: "Let this be space." There being space, the meditator, in 
space goes through the wall, goes through the rampart, goes through the mountain. He goes 
unimpeded, just as if [going] through space. 

^He dives into the earth or emerges from it as if in water": The meditator through developing the 
water kasina enters upon the fourth jhàna. Emerging therefrom peacefully, he adverts to earth, 
demarcates [an area of earth], and resolves through knowledge: “Let this be water!” [There being water,] 
the meditator can dive into the earth or emerge it as if in natural water. "? 

“He can walk on water": unimpeded, just as if going on earth. 442b15 The meditator practises the 
earth kasina and enters upon the fourth jhàna. Emerging therefrom peacefully, he adverts to water and 
demarcates [an area of water] and resolves through knowledge thus: "Let this be earth!" There being 
earth, the meditator is able to go on water unimpeded, just as if going on natural earth."? 442b19 

“He goes in the sky as if a flying bird": Here there are three kinds of going: going by foot, going by 
wind, and going by mind. 

Here the meditator attains the attainment of the earth kasina and resolves through knowledge for 
a path in space, and goes by foot. If he attains the attainment of the wind kasina, he resolves upon 
wind, and like a silk fibre he goes by wind. To move by mind, he imbues his body and mind with the 
perception of happiness and the perception of lightness. Through imbuing the body, it becomes light, 
and he goes like a flying bird by going by mind. Thus he goes by mind." 

“He strokes the sun and the moon, such is his great power, such is his great might": The meditator, 
having supernormal power, acquires mastery over his mind. Through developing his mind, he attains the 
fourth jhàna and emerging from it peacefully, he strokes the sun and the moon by resolving through 
knowledge thus: "Let this be within hand's reach!" and, being within hand's reach, the meditator, 
whether sitting or lying down, strokes them with his hand.” 


abhinimminantanam yadidam Cullapanthako. (Cf. A-a | 216). 

"8 There is no mention of a method of development of this power, as found in Vism XII.69-70/p. 390 & 
XII.81/p.392 and Patis-a 347. It could be lost, or Upatissa closely follows Patis, which also does not mention it. 

Patis | 207-8: Avibhavan ti. Kenaci anavatam hoti appaticchannam vivatam pákatam. Tirobhavan ti. Kenaci ávatam hoti 
paticchannam pihitam patikujjitam. Tirokuddam tiropakaram tiropabbatam asajjamano gacchati, seyyathapi akase ti. 
Pakatiya akasakasinasamapattiya labhi hoti, tirokuddam tiropakaram tiropabbatam avajjati; avajjitva nanena adhitthati 
akaso hotü ti, akaso hoti. .... Pathaviyà pi ummujjanimujjam karoti, seyyathapi udake ti. Pakatiya apokasina-samapattiya 
labhi hoti, pathavim àvajjati; avajjitva nanena adhitthati udakam hott ti udakam hoti. So pathaviyà ummujjanimujjam 
karoti. 

The text is quite garbled in the Chinese: The iddhi of going through walls comes before the iddhi of appearing, 
which is followed again by the sentence on going through walls, etc. For clarity, the translation has been amended 
here in accordance with similar instructions earlier in this section and Vism XII.87. 

The Visuddhimagga’s description of the development is that after emerging from the fourth jhana, one resolves 
"Let this what is dark become light" or "Let this what is hidden be revealed," etc. No particular kasina attainment is 
mentioned for developing these powers, but the dispelling of darkness (andhakaravidhamana) is listed as one of the 
benefits of the white and the light kasina in both the Vim (423c) and the Vism (V.35/p. 176), while Vism V.37 (but not 
Vim) lists “revealing what is hidden” (paticchannanam vivatakaranam) as a benefit of the space kasina, and Vism V.3 
lists “making darkness” (andhakàárakarana) as one of the benefits of the blue kasina. 

7? Vism XIL92: Pathaviyà pi ummujjanimujjan-ti ettha ummujjanti utthanam vuccati. Nimujjanti samsidanam. 
Ummujjanca nimujjanca ummujjanimujjam. Evam katukamena àpokasinam samapajjitva utthaya ettake thane pathavi 
udakam hotüti paricchinditva parikammam katvà vuttanayeneva adhitthatabbam. Saha adhitthanena yathà paricchinne 
thane pathavi udakameva hoti. So tattha ummujjanimujjam karoti. Tatrayam pāli: Pakatiya apokasinasamapattiya labhi 
hoti. ... 

7? Patis | 208: Udake pi abhijjamane gacchati, seyyathapi pathaviyan ti. Pakatiya pathavikasina-samapattiya labhi 
hoti, udakam avajjati; àvajjitvà nanena adhitthati pathavi hotü ti pathavi hoti. 

i Patis Il 208: Akdse pi pallankena kamati, seyyathà pi pakkhi sakunoti pakatiyà pathavikasinasamapattiya labhi 
hoti. Akasam àvajjati. Avajjitva nanena adhitthati pathavi hott ti. Pathavi hoti. So ākāse antalikkhe cankamati pi titthati pi 
nisidati pi... 


ine Patis | 208-9: Ime pi candimasuriye evam-mahiddhike evam-mahanubhave panina paramasati parimajjati ti. 
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“His body rises up as far as the Brahma world”: The meditator, having supernormal power, acquires 
mastery over his mind and comfortably goes as far as the Brahma world.” [442c] 

Thus, by means of the four bases of supernormal power, and through such development of mind, he 
resolves the far as near, or the near as far. He resolves much as little, or little as much. By means of 
divine eye, he sees Brahma’s form. By means of divine ear, he hears the sound of Brahma. By means of 
the knowledge of others’ minds, he knows Brahma’s mind." 

The meditator, having three formations (sankhara), goes to Brahma’s world through two 
formations.” 

This is the teaching of the supernormal power of resolve in full. 

The supernormal power of resolve is finished. 


Supernormal power of miraculous transformation 


Now, the meditator who wishes to produce the supernormal power of miraculous transformation and 
has thus developed the four bases of supernormal power, by acquiring mastery over his mind, settles his 
mind in his body, and in his body he settles his mind; by means of his body he transforms his mind, and 
by means of his mind he transforms his body; by means of his body he resolves on his mind, and with 
his mind he resolves on his body."^ He dwells imbuing the body with the perception of happiness and 
the perception of lightness. The body of the meditator who is practising thus becomes exceedingly soft, 
exceedingly light and exceedingly wieldable, just as a ball of iron heated in a fire can be fashioned into 
any shape one wishes. 

The meditator, who has practised thus and whose mind is exceedingly soft, light and wieldable, 
imbues his body with his mind. If the meditator wishes to take the appearance of a boy, he, discarding 
his material appearance, attains the fourth jhana and emerging from it peacefully, gradually adverts to 
the appearance of a boy. Having adverted, he resolves through knowledge: “Let me be in the appearance 
of a boy!” Attending thus, he accomplishes the appearance of a boy."" In the same way in transforming 
into the appearance of a dragon (naga), a harpy (supanna), a spirit (yakkha), an asura, or into the 
appearance of Inda"? or Brahma, the ocean, a mountain, a forest, a lion, a tiger, a leopard, an elephant, a 
horse, infantry and arrays of troops. He resolves through knowledge thus: "Let me be arrays of troops!” 
Attending thus, he accomplishes the appearance of arrays of troops."? 


Idha so iddhima cetovasippatto nisinnako và nipannako và candimasuriye àvajjati; avajjitva nanena adhitthati hatthapàáse 
hotü ti, hatthapase hoti, ... 

U5 Patis II 209: Sace so iddhima cetovasippatto dissamanena kayena brahmalokam gantukamo hoti, kayavasena 
cittam parinameti, kayavasena cittam adhitthati. Kayavasena cittam parinámetvà, kayavasena cittam adhitthahitva, 
sukhasannanca lahusannanca okkamitvà dissamanena kayena brahmalokam gacchati. 

4 Patis | 209: Yava Brahmalokà pi kayena vasam vatteti ti. Sace so iddhima cetovasippatto Brahmalokam 
gantukamo hoti, dire pi santike adhitthati santike hott ti santike hoti, Santikepi dūre adhitthati dure hott ti. Düre hoti. 
Bahukampi thokam adhitthati thokam hott ti. Thokam hoti. Thokampi bahukam adhitthati bahukam hott ti. Bahukam 
hoti. Dibbena cakkhuná tassa brahmuno rüpam passati. Dibbáya sotadhàátuya tassa brahmuno saddam suņāti. 
Cetopariyananena tassa brahmuno cittam pajanati.... Yarinad eva hi so iddhima karoti, tan tad eva hi so nimmito karotiti. 

75 ^ This probably refers to not being able to wield bodily power (the bodily formation, kayasankhara) in the 
Brahmaloka, but only verbal and mental power (vaci- and citta-sankhara). Cf. Vism XII.136. 

775 The Chinese of this passage is corrupt in places; see the parallel above at 442a07-10. 

At Vism XII.138 the resolve is made twice after emerging from the fourth jhàna. First he should emerge 
and attend to his appearance as a boy. Then he should attain the fourth jhàna again and after emerging he should 
resolve "Let me be a boy!" The same procedure is found in the next section on supernormal power of mind. 

Vism XII.138/p.406: Vikubbanam tava karontena, so pakativannam vijahitva kumárakavannam và dasseti, nagavannam 
và dasseti, supannavannam va dasseti, asuravannam và dasseti, indavannam và dasseti, devavannam và dasseti, 
brahmavannam và dasseti, samuddavannam va dasseti, pabbatavannam va dasseti, sihavannam và dasseti, byagghavannam 
va dasseti, dipivannam va dasseti, hatthimpi dasseti, assampi dasseti, rathampi dasseti, pattimpi dasseti, vividhampi 
senábyüham dasseti ti (Pat 11 209) kumárakavannádisu yam yam akankhati, tam tam adhitthatabbam. Adhitthahantena ca 


1227 


parikammavasane puna samapajjitva vutthaya evarüpo nama kumarako homiti adhitthatabbam. Saha adhitthanacittena 
kumarako hoti devadatto viya. Esa nayo sabbattha. 

ua naga is a serpent-king or dragon. A supanna is a mythical bird or a harpy. A yakkha is an (evil) spirit. An 
asura is a fallen deity or Titan. EKS rendered "Sakka-Inda" but the Pali has Inda. The Chinese text has #7## = "King 
Sakka,” i.e., Inda; see DDB s.v. 55 f&. Cf. sakko devanam indo: “sakka the lord of gods, " M 1 252, S 1 220, 230. 

7? ^ Patis | 210: Katamá vikubbaná iddhi? Sikkhissa Bhagavato Arahato Sammasambuddhassa Abhibhü nama sávako 
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Q. What is the difference between the supernormal power of resolve and the supernormal power of 
miraculous transformation? 

A. Through the supernormal power of resolve, one resolves without discarding one’s material 
appearance. Through the supernormal power of miraculous transformation, one discards one’s material 
appearance. This is the difference. 

The supernormal power of miraculous transformation is finished. 


Supernormal power sprung from mind 


Now, the meditator who wishes to produce the supernormal power sprung from mind and has thus 
developed the four bases of supernormal power, by acquiring mastery over his mind, attains the fourth 
jhana. Emerging therefrom peacefully, he attends to the interior of his body [thinking]: “It is like an 
empty pot.” The meditator attending thus [thinks]: “In this empty body of mine | will do miraculous 
tranformation as | wish.” He adverts in accordance to that. Having adverted, he resolves through 
knowledge thus: “In accordance to that (body), let there be (a mind-created body)!” Thus attending, 
there is a resemblance [of that body]. Through this means he much practises the miraculous 
transformation. Having done the miraculous transformation, he goes. 

If the meditator wishes to go to the world of Brahma with a created body, before approaching the 
Brahma world, he transforms his body in accordance with the appearance of a Brahma. [The body] 
which he created according to his wish is complete with all limbs, lacking no faculty."? [443a] 

If the one who possesses supernormal power walks to and fro, that created man also walks to and 
fro. If the one who possesses supernormal power sits, or lies down, or issues smoke and flames, or asks 
questions, or answers, that created man also sits or lies down, issues smoke and flames, or asks 
questions, or answers. Whatever the one who possesses supernormal power and has created the 
miraculous transformation does, that man created also does. 

Supernormal power sprung from mind is finished. 


Miscellaneous Topics on supernormal power 


Q. What are the miscellaneous topics? 

A. Forms created by [the supernormal power of] miraculous transformation disappear when the 
[previously] determined time is reached. If the determined time has not yet been reached, but he should 
he wish to speak during this period, he resolves that they shall disappear. If he has not determined a 
time, they momentarily disappear. 443a08 

The created men have no life-faculty. The created drinks and foods, as objects and various kinds of 
knowledge, are nine objects, namely: limited object, exalted object, object that is not to be said (na 
vattabba), past object, future object, present object, internal object, external object, internal-external 
object. 

The miscellaneous topics are finished. 


Brahmaloke thito sahassilokadhatum sarena vinnapeti. So dissamanena pi kayena dhammam deseti, .. vividham pi 
senábyüham dasseti. 

— Patis | 210-11: Katamá manomaya iddhi? Idha bhikkhu imamha kaya annam kayam abhinimminati rüpim 
manomayam sabbangapaccangam ahinindriyam. .. Vism X11139: Manomayam katukamo pana pddakajjhanato vutthaya 
kayam tava avajjitva vuttanayeneva susiro hotüti adhitthati, susiro hoti. Athassa abbhantare annam kayam avajjitvà 
parikammam katva vuttanayeneva adhitthati, tassa abbhantare anno kayo hotüti. So tam munjamha isikam viya kosiya 
asim viya karandaya ahim viya ca abbahati. .. Patis-a Ill 666: .. imamha kaya annam kayam abhinimminatitiadisu 
iddhima bhikkhu manomayiddhim katukamo dkdsakasinarammanapadakajjhanato vutthdya attano ripakayam tava 
ávajjitvà vuttanayeneva susiro hotü ti adhitthati, susiro hoti. Atha tassa abbhantare pathavikasinavasena annam kayam 
avajjitva parikammam katvà vuttanayeneva adhitthati, tassa abbhantare anno kayo hoti. .. Ettha ca yatha isikadayo 
munjadihi sadisa honti, evamidam manomayam rüpam iddhimata sabbakarehi sadisameva hotiti dassanattham ima upama 
vuttati. Manomayena kayena, iddhiya upasankami ti ettha abhinnamanena katakayo manomayakayo nama. Annataram 
manomayam kāyam upapajjati ti ettha jhanamanena nibbittitakayo tena manena katattà manomayakayo nama. Idha pana 
abhifinamanena uppáditakayo tena manena katattà manomayakayo nama. 

1 Cf. Vism XIII.108/p.430, Patis-a 382, : Tattha iddhividhanánam parittamahaggataatitanagatapaccuppannaajjhatta- 
bahiddharammanavasena sattasu àrammanesu pavattati. LC: “Neither Vism XIII.108 nor Vibh-a 373 allows internal- 
external object. Indeed it is hard to see why ajjhatta and bahiddha should alternate rapidly here." 
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Divine ear 


Q. Who produces the divine ear? How is it to be produced? 

A. One who attains the fourth jhana with facility on the eight kasinas and the two kasinas 
produces the divine ear element from his natural ear. 

Again, it is said, “Why the material realm [as basis for this knowledge]? When the fourth jhana is 
obtained with facility, then it can be produced.” 

And again, it is said “In [all] the four jhanas it is also produced. 

Q. How is it to be produced? 443a15 

A. The beginner meditator, having developed the four bases of supernormal power, by acquiring 
mastery over his mind, enters upon the fourth jhana. Emerging therefrom peacefully and depending on 
the natural ear, he gradually [attends to the sound sign]. If hearing a distant sound, he attends to the 
sound sign; if hearing a nearby sound, he attends to the sound sign. If hearing a gross sound, he attends 
to the sound sign; if hearing a subtle sound, he attends to the sound sign. If hearing a sound from the 
eastern direction, he attends to the sound sign. Thus as to all directions. 

The meditator, through developing purity of mind and purity of the ear element, increases the 
mind's range. Through the purified divine ear element the meditator hears what is beyond the reach of 
the human ear. 

He hears both sounds, namely, divine sounds and human sounds, those that are distant as well as 
near." 443323 Here, the ancient teachers said: “The beginner meditator first hears the sounds of the 
beings inside his own body,”” then he hears the sounds of the beings outside his body, and then he 
hears the sounds of the beings that on his dwelling place. Thus he gradually attends and increases [the 
rangel.” 

Again, it is said that the beginner meditator cannot thus first hear the sounds of beings inside his 
own body. Why? He cannot hear fine sounds with the natural ear because they are not within its range. 

The beginner meditator hears the sounds of distant conches, drums, and so on. The sounds that 
depend on the natural ear. For the divine ear knowledge, he should attend to the signs of these sounds 
as this causes the divine ear knowledge to arise. Subtle sounds or gross sounds, [443b] sounds distant or 
sounds nearby should be grasped with just the divine ear. 

Herein, the beginner meditator should not attend to very fearful sounds. Why? It is said that he 
[arouses] craving for sense-pleasures towards agreeable sounds, and that he stirs up fear in his mind to 
fearful sounds. 

Knowledge of divine ear occurs with three objects, namely, limited object, present object and 
external object.”® If one loses the natural ear, one also loses the divine ear element 

Here, the disciple who acquired mastery hears the sounds of a thousand world-systems. The Solitary 
Buddhas hear more. There is no limit to the power of hearing of the Tathagatas. 

The Divine Ear is finished. 443b06 
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Knowledge of Others’ Minds 


Q. Who can produce the knowledge of others’ minds? How is it to be produced? 
A. One who acquires facility in the fourth jhana on the on the light kasina acquires the divine eye 


us Probably the 4 element kasinas and 4 colour kasinas, which are mentioned together as the "eight kasinas" 


in non-canonical Pali works, while the other two are mentioned together separately (Nett 89, Dhs-a 400). This is 
also found at the start of the recollection of past lives section. 

735 This same passage is also found at the start of the recollection of previous lives section below at 443c05- 
07. In both places the Chinese text has "four jhànas," Uff, not "fourth jhana” 20H. This statement would 
suggest that one can also produce it on the first jhàna, etc. Below, at 443co6, the text has “obtains 
arising/production,” #8, instead of "also arises/is produced,” 7j&E. 

"34 D179: Seyyatha pi maha-raja puriso addhana-magga-patipanno so suneyya bheri-saddam pi ... Tassa evam assa: 
“Bheri-saddo” iti pi, “.. Evam eva .. evam samühite citte parisuddhe ... dibbdya sota-dhatuya cittam abhiniharati 
abhininnameti. So dibbaya sota-dhatuya visuddhaya atikkanta-manusikaya ubho sadde sunati, dibbe ca manuse ca, ye dūre 


santike ca. 
1235 


Cf. Vism XIII.3 sadehakanissita panakasadda. 

LC: “It is surprising that only external object is allowed for dibbasota. Vism XIII.109 & others allow also 
internal and Dhs-a 426 & Vibh-a have that and internal-external as well. Dhs §1420 indicates that at least one of 
these knowledges has an internal-external object.” 
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and produces the knowledge of others’ minds. 

Q. How is it to be produced? 

A. The beginner meditator who has thus developed the four bases of supernormal power, by 
acquiring mastery over his mind, which is pure and immovable, enters upon [the fourth jhana by way 
of] the light kasina. Emerging from the fourth jhana peacefully, he, at first, pervades his own body with 
light. 

He sees the colour of his own mind (cittamano) ^ through the divine eye. He knows “Dependent 
upon this colour, mind-consciousness (manovifindna) arises.” He sees the changes of colour through the 
changes in his own mind (citta): ^* “This colour has arisen from the faculty of joy; this colour has arisen 
from the faculty of distress; this colour has arisen from the faculty of equanimity." 

If there is the arising of mind (citta) accompanied by the faculty of joy, the colour of the mind 
(mano) is like the colour of curd. If there is the arising of mind accompanied by the faculty of distress, it 
is like the colour purple. 443b15 If there is the arising of mind accompanied by the faculty of equanimity, 
it is like the colour of honey. If there is the arising of mind which is accompanied by sensual desire 
(kamaraga), it is like the colour yellow. If there is the arising of mind which is accompanied by ill-will 
(vyapada), it is like the colour black. If there is the arising of mind which is accompanied by delusion 
(moha, avijja), it is like a murky (avila) colour. If there is the arising of mind which is accompanied by 
faith (saddha), it is like a pure (suddha) colour. Thus the meditator investigates the changes within 
himself through the changes in colour. 

Then he pervades the bodies of others with light. With the divine eye he analyses ^* the colour of 
others' minds. He analyses the changes of colours through the changes in their minds, and analyses the 
changes in their minds through the changes in colours. Having analysed thus, he produces knowledge of 
others' minds. Having produced the knowledge of others' minds, he abandons analysing the changes of 
colour and only takes the mind as object. 

The meditator, with his mind thus developed and purified, if the mind is with lust, he knows "the 
mind is with lust." If the mind is without lust, he knows "the mind is without lust." If the mind is with 
hate, he knows "the mind is with hate." If the mind is without hate, he knows "the mind is without 
hate.""? Thus he knows all [states of mind]. 

The knowledge of others’ minds has eight objects, namely, limited object, exalted object, path 
object, immeasurable object, past object, future object, present object and external object." 

The knowledge of the minds of those who are without taints (andsava) is not within the range of 
the commoner. The minds of the beings of the immaterial realms are within the range only of the 
Buddhas. [443c] 

If the disciple acquires facility, he knows the minds [of beings] of a thousand world-systems. The 
Solitary Buddhas know more than. As to the Tathagatas, there is no limit. 

Knowledge of others' minds is finished. 
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73 Whereas the Visuddhimagga states that the meditator sees the colour of the blood of the physical heart, 
hadaya, the Vimuttimagga, or at least the Chinese translation of it, stresses that he sees the colour of the mind or 
mind-consciousness. 

Vism XIII.9/p.409: Tasma tena bhikkhuna àlokam vaddhetva dibbena cakkhuná parassa hadayarüpam  nissáya 
vattamanassa lohitassa vannam passitva cittam pariyesitabbam. Yadà hi somanassacittam vattati, tadà rattam 
nigrodhapakkasadisam hoti. Yada domanassacittam vattati, tada kalakam jambupakkasadisam. Yada upekkhacittam 
vattati, tada  pasannatilatelasadisam. | Tasmá tena idam  rtipam  somanassindriyasamutthanam, idam 
domanassindriyasamutthanam, idam upekkhindriyasamutthananti parassa  hadayalohitavannam — passitvà | cittam 
pariyesantena cetopariyananam thamagatam katabbam. 

"38 When contemplating the minds at others at 443b21-22 “and he sees the changes in his mind through the 
changes in colours” is added. Perhaps the original had it here too. 

15? 255I can correspond to vibhanga, paricchindana, pariccheda, abhisamaya, etc. The Vism (XIII.9) has pariyesana, 
"seeking out, investigating." 

io Cf. A 1 255; D I 79-80; S V 265: Evam bhavitesu kho bhikkhu catusu iddhipádesu evam bahulikatesu 
parasattànam parapuggalanam cetasá ceto paricca pajanati. Saragam va cittam sarágam cittan ti ... vimuttam va cittam 
vimuttam cittan ti pajanati. Patis | 112: So imesu catüsu iddhipddesu cittam paribhàvetvà paridametva, mudum karitva 
kammaniyam evam pajanati idam rüpam somanassindriyasamutthitam, idam rüpam domanassindriyasamutthitam, idam 
rüpam upekkhindriyasamutthitanti. So tathabhavitena cittena parisuddhena pariyodátena cetopariyanandya cittam 
abhiniharati abhininnameti. So parasattanam parapuggalanam cetasá ceto paricca pajánáti sarágam và cittam saragam 
cittanti pajanati ... 

Tn Vism XIII.110: Cetopariyananam paritta-mahaggata-appamana-magga-atitanagata-paccuppanna- 
bahiddharammana-vasena atthasu árammanesu pavatti. 
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Recollection of Past Lives 


Q. Who can produce the knowledge of the recollection of past lives? How many kinds of knowledge of 
the recollection of past lives are there? How is it to be produced? 

[Q. Who can produce the knowledge of the recollection of past lives?] 

A. One who acquires facility in the fourth jhana on the eight kasinas and the two kasinas can 
produce the knowledge of the recollection of past lives. 

Again it is said: "Why is the material realm the basis (rüpa-dhatu-vatthu) [for this knowledge]? The 
answer is: When the mind attains the fourth jhana with facility, then it can be produced.”443c06 

And again, it is said, “In [all] the four jhanas it [also] obtains arising.””” 

Q. How many kinds of knowledge of the recollection of past lives are there? 

A. There are three kinds of recollection of past lives: born of much keeping up (dharana?), originated 
naturally,” originated through practice. 

“Born of much keeping up": Through four ways there is knowledge of the recollection of past lives: 
one well grasps the sign, sees the counterpart sign, cleans the faculties and encompasses (sangahati?) 
[previous] births. These four ways born of much keeping up [producel the recollection of past lives. At 
the most one recalls seven past lives. 

“Originated naturally": gods, dragons (naga) and harpys (supanna) remember their past lives 
naturally. At the most they recall fourteen past lives. 

“Originated through practice" is [recollection developed through] the practice of the four bases of 
supernormal power. 

Q. How is the knowledge of the recollection of past lives to be produced? 

A. The beginner meditator, having thus developed the four bases of supernormal power, having 
acquired mastery [over his mind] through confidence (sampasáda or saddha), becomes pure and 
immovable [in mind].” He recollects the actions by way of body, speech or mind that he had done in 
the day [starting] from [the action of] sitting down. Likewise, the actions done in the night. Likewise, he 
gradually recollects all actions that he had done in one day, in two days until one month. Likewise, he 
gradually recollects all the actions that he had done during two months, one year, two years, three 
years, a hundred years until [what is] preceding birth (purejata)."^ 443c20 

Then [he contemplates] the mind and mental properties of long past existences and rebirths, and 
the mind and mental properties of the present birth: "Dependent on the preceding mind and mental 
properties, one obtains birth." Through the mind and the succession of births, he contemplates the 
causes (nidana) [of birth]. He recollects the stream of consciousness (vifndnasota) which is not cut off 
with regards both birth in this world and birth in the other world." 

The meditator, with his mind thus developed and purified, [recollects] manifold past lives: one birth, 
two births, three births, four births and so forth."" If the beginner meditator who has recollected 
everything in this birth is not able to recollect other births, he should not give up making effort. He 


"*' This obscure passage is also at the start of the divine ear section above at 443a15. 


"9 Read Ptffry "naturally originated" or “produced naturally" (pakatisamutthana, pakatija?, instead of Æ FFX, 
"birth originated" or “accomplished by birth," jatisamutthana. The characters 4: and ^E are very similar. 


7" — [n the sections "Knowledge of others' thoughts" and "Divine Sight procedure," this same passage occurs 


75 XE. At 439c19, 448b02, 449a19 this corresponds to purejáta (-paccaya), “prenascent (condition)." Here it could 
correspond to  pathamabhinibbatti, “first arising’; cf. Ud-a 43; Vibh-a 95:  Tattha  tattha — bhave 
pathamabhinibbattilakkhana jati ... However, the way the Vim text continues indicates that the meditator has already 
recollected previous births, which would support purejata. 

1246 descrip o MARET © SIELTHZE © ÑA. The last two clauses could also be translated as: “in this world- 
birth and in the other world-birth." Cf. D III 105: ... idhekacco samano và brahmano và atappamanvaya ... tathárüpam 
cetosamadhim phusati, yathasamdahite citte imameva kayam uddham pádatalà adho kesamatthaka tacapariyantam püram 
nànappakárassa asucino paccavekkhati: atthi imasmim kaye kesà lomā .. lasikà muttanti. Atikkamma ca purisassa 
chavimamsalohitam atthim paccavekkhati. Purisassa ca vinnaánasotam pajānāti, ubhayato abbocchinnam idha loke 
patitthitanca paraloke patitthitanca. Ayam tatiyà dassanasamapatti. D-a II] 888: Vinnanasotanti vinnanameva. Ubhayato 
abbocchinnanti dvihipi bhagehi acchinnam. Idha loke patitthitancati chandarágavasena imasminica loke patitthitam. ... 
Kammam và kammato upagacchantam idha loke patitthitam nama. 

"7 Patis | 113: So tathabhavitena cittena parisuddhena pariyodatena pubbenivasanussatinanaya cittam abhiniharati 
abhininnameti. So anekavihitam pubbenivasam anussarati, seyyathidam ekampi jatim dvepi jatiyo tissopi jatiyo catassopi 
jatiyo pancapi jatiyo ... 
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should produce jhana again and again. He, producing jhana well, causes facility. It is like the teaching on 
polishing the mirror.” Having well acquired facility, when he is recollecting [this birth] as before, there 
will be recollection of the other [births]. If his mind emerges from [this] one birth, then he succeeds in 
recollecting [his past births]. [444a] Having seen the means, he becomes very glad. 

He should not recollect animal births, immaterial births, and, because of non-percipience, non- 
percipient (asanna) births. 

The Venerable Sobhita is foremost in this [recollection]. 

The knowledge of the recollection of past lives has seven objects: limited, exalted, not to be spoken 
of, past, internal, external and internal-external.””° 

When one has already attained Paths and Fruits in the past, the country or the village [where one 
has attained] should be recollected.” 

To have perception of the past is knowledge of the recollection of past lives. To recollect the 
continuity of aggregates through knowledge is knowledge of the recollection of past lives. 

Sectarians recollect forty aeons. They cannot recollect more than that, because of weakness.”” The 
noble disciples recollect ten thousand aeons; more than this, the chief disciples; more than this, the 
Solitary Buddhas (paccekabuddha); and more than this, the Tathagatas. The Rightly Awakened Ones 
(sammasambuddha) recollect their own and others’ previous lives, activities, places and everything. The 
rest recollect only their own previous lives and a few of the previous lives of others. 

The Rightly Awakened Ones recollect everything as they wish; the rest recollect only sequentially. 
The Rightly awakened Ones, whether entering upon concentration or not entering upon concentration, 
are always able to recollect; the rest can recollect only through entering upon concentration. 

The recollection of past lives is finished. 444a12 
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Divine eye 
Q. Who can produce the divine eye? How many kinds of divine eye are there? How is the divine eye to 
be produced? 

A. One who attains the fourth jhana with facility on the [nine] kasinas with the light kasina as the 
ninth, or on the [five] kasinas with the light kasina as the fifth, "? can produce the divine eye element 
from his natural eye. 

Q. How many kinds of divine eye are there? 

A. There are two kinds of divine eye: born of kamma-result (kammavipakaja) and sprung from 
development (bhavanamaya). 

Here, the treasure trove divine eye is "born of [kamma] result.” Thereby one can see whether a a 


248 — Cf Vism XVIIL16: Yathà hi cakkhumato purisassa aparisuddhe adase mukhanimittam olokentassa nimittam na 


pannayati, so nimittam na paññāyatī ti na adasam chaddeti, atha kho nam punappunam parimajjati. Tassa parisuddhe 
üdáse nimittam sayameva pákatam hoti. Vism-mht 1l 355: .. àádásassa aparisuddhakálo viya rüpapariggahassa 
avikkhalitakalo, tadà mukhanimittassa apannáyanam  viya rüpapariggahassa | avisuddhatáya arupadhammanam 
anupatthanam, ádásassa punappunam parimajjanam viya rüpapariggahassa punappunam visodhanam, suparimajjite ādāse 
subyattam mukhanimittassa pannáyanam viya suvikkhálite nijjate rapapariggahe artipadhammanam sutthu upatthananti. 
D 1 80; MI 19-20: Seyyathapi, Udayi, itthi và puriso va daharo yuvà mandakajatiko ādāse va parisuddhe pariyadate acche 
và udakapatte sakam mukhanimittam paccavekkhamano sakanikam và sakanikan ti janeyya, akanikam và akanikan ti 
janeyya, evam eva kho, Udayi, akkhata maya savakanam patipada, yatha patipannà me sāvakā parasattanam 
parapuggalanam cetasá ceto paricca pajananti, saragam và cittam: saragam cittan ti pajandati ... 

iud A 125: Etad aggam mama savakanam bhikkhünam pubbenivasam annussarantanam yadidam Sobhito. 
Cf. Vism XIlII.120/p.433: Pubbenivasandnam paritta-mahaggata-appamana-magga-atita-ajjhattabahiddha na 
vattabbarammanavasena atthasu àrammanesu pavattati. 

a D I 81-2; M I 20-1: Seyyathapi, Udayi, puriso sakamha gama aññam gāmam gaccheyya ... 
2 fy te Fike, lit. “because of bodily/body weakness,” but this must be a corruption, as this recollection can't refer to 
the body because it is based on concentration (D | 13) and wisdom (Vism XII.16). 
Cf. D 1 13: Idha, bhikkhave, ekacco samano và brahmano và atappamanvaya padhanamanvaya anuyogamanvaya 
appamadamanváya sammamanasikaramanvaya tathárüpam cetosamadhim phusati, yathasamahite citte anekavihitam 
pubbenivasam anussarati. Seyyathidam ekampi jatim dvepi .. anekanipi jatisatasahassani amutrásim evamnamo ... Iti 
sakaram sauddesam anekavihitam pubbenivdsam anussarati. Cf. Vism XIII.16/p.411: Tattha titthiya cattálisamyeva kappe 
anussaranti, na tato param. Kasma, dubbalapannatta. Tesanhi namaripaparicchedavirahitatta dubbala panna hoti. 
Pakatisavaka kappasatampi kappasahassampi anussarantiyeva, balavapannatta. Asitimahásávakà satasahassakappe 
anussaranti. ... 


1253 
See note 491 above (under “Procedure of developing supernormal power"). 
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treasure trove is with gems or without gems. ^* 


"Sprung from development": [produced by the] development of the four bases of supernormal 
power." 

Q. How is divine eye to be produced? 

A. The beginner meditator, having developed the four bases of supernormal power, through 
[acquiring] mastery over his mind, 444a20 which is pure and immovable, enters upon the fourth jhàna 
on the light kasina. He attends to perception of light and resolves upon the perception of day thus: "This 
day is like night; this night is like day." ^^ With a mind that is uncovered and unenveloped, he develops 
a mind accompanied by illumination. 

The meditator who develops a mind accompanied with illumination, not covered by darkness, 
surpasses the sun in illumination. 

Developing his mind thus, the meditator pervades [himself] internally with light and attends to 
forms. When through knowledge he [just] pervades with light, that is not the divine eye; and when 
through knowledge he sees illuminated forms internally, this is the divine eye." 

The meditator with the divine eye, which is purified, which surpasses the human eye, sees beings 
passing away and rearising, inferior and superior, fair and ugly, born in good destinations and born in 
bad destinations, faring according to their deeds.”* 

Now, if one is to produce the divine eye, [444b] these [lesser] defilements are to be abandoned: 
uncertainty, inattention, sloth and torpor, fear, exhilaration, grossness, overexertion, overly sluggish 
exertion, longing, perceptions of diversity, and excessive reflection on forms.” If any one of these 
[lesser] defilements manifests during the production of the divine eye, his concentration falls away. If 
concentration falls away, light and vision of objects also disappear"? Therefore these [lesser] 
defilements should be well abandoned. 


75! Supposedly Jj is a corruption or synonym of £j, nidhi, used later in the same sentence (444a17). Cf. 
tikt "treasure store/collection," at T10n0309_p1030b23, etc. Probably RARIS, “with gems or without gems 
(mani)” is due to a misunderstanding of sassamikampi assamikampi in the Pali parallel; cf. D I 176, M III 175: Puna 
caparam, ananda, rañño mahásudassanassa gahapatiratanam paturahosi. Tassa kammavipakajam dibbacakkhu páturahosi 
yena nidhim passati sassamikampi assamikampi. 

75 C£ D- I 56: Duvidhanhi dibbacakkhum kammamayam bhavanamayanti. Tatridam kammamayanti aha na 
bhavanamayanti. Bhavanamayam pana bodhimüle uppajjissati. Cf. D-a Il 453: Kammavipdkajanti na bhavanamayam, 
kammavipákavasena pana devatanam cakkhusadisameva mamsacakkhu ahosi. Mil 122: Yam pana sutte vuttam 
mamsacakkhusmim natthe ahetusmim avatthusmim natthi dibbacakkhussa uppádo ti. Tam bhavanadmayam cakkhum 
sandhaya vuttam. 

IM Cf. D III 223: Idh’ avuso bhikkhu alokasanrnam manasikaroti, divasannam adhitthati yatha diva tatha rattim, 
yatha rattim tathà diva, iti vivatena cetasá apariyonaddhena sappabhasam cittam bhaveti. 

"7 Perhaps “[When] through knowledge he sees [with] light forms inside.” 
DB SD CHA JERE > DUE RLAJCBHERIIESEKHB. The could stress difference between the development of 
perception of light, alokasanna, which is for repelling sleepiness, and the proper development of light for the seeing 
of forms. For "seeing forms internally" see D II 109: Ajjhattam rüpasanni eko bahiddhà rüpàni passati parittani 
suvannadubbannani. Tani abhibhuyya janami passami ti evamsanni hoti. Idam pathamam abhibhayatanam. D-a |l 561: 
Ajihattam | rüpasannitiadisu pana ajjhattarüpe parikammavasena  ajjhattam | rüpasanni nàma hoti. Ajjhattanhi 
nilaparikammam karonto kese và pitte và akkhitarakaya và karoti. M Ill 156: .. obhásanceva sanjanami dassananca 
rüpaánam. So kho pana me obhaso nacirasseva antaradhayati dassanarca rüpánam. 

laci It 100; A IV 178: Iti dibbena cakkhunàá visuddhena atikkantamdanusakena satte passámi cavamdane 
upapajjamane, hine panite suvanne dubbanne sugate duggate yathakammupage satte pajanami. Cf. D III 111-12. 

m Cf. M III 158ff: So kho aham, anuruddhà, vicikicchà cittassa upakkileso ti iti viditva vicikiccham cittassa 
upakkilesam pajahim, amanasikaro ... thinamiddham ... chambhitattam ... ubbillam ... dutthullam ... accaraddhaviriyam ... 
atilinaviriyam ... abhijappa ... nànattasanná ... atinijjhayitattam ripanamcittassa upakkileso ti iti viditvà atinijjhayitattam 
rüpánam cittassa upakkilesam pajahim. 

The Chinese translator did not understand some Pali terms, instead of “inattention,” amanasikara, the Chinese 
has FIE “unreasoned attention," ayoniso manasikar and instead of chambhitatta, “consternation,” mana, “conceit,” 
1&. The characters used for conceit and fright, I and , are somewhat similar and would have been confused. 
Below, at 444b12, there is a reference back to “fear,” tff. (^... should neither delight in forms nor fear forms, as in 
the faults taught above.") Ubbilla, “exhilaration” or “elation,” is rendered as “wrong rapture,” 35€. Dutthulla, and 
"grossness" or “inertia,” is “wicked speech,” 3211, which would be due to dutthulla being intrepeted as “lewd 
speech,” dutthulla vaca. Abhijappd, meaning “talk” or “prayer,” but also “longing,” is 42%, “much talk.” 

"6° Cf. M Ill 160: .. atinijjhayitattadhikaranafica pana me rüpánam samādhi cavi. Samadhimhi cute obhdso 
antaradhayati dassananca rüpánam. 
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If he has abandoned these defilements, but does not acquire mastery in concentration, the divine 
eye is limited due to non-mastery. The meditator perceives limited light with a limited divine eye and 
the vision of forms is also limited. Therefore the Blessed One taught thus: “At the time when my 
concentration is limited, at that time my eye is limited; and with a limited eye | perceive limited light 
and I see limited forms. At the time when my concentration is immeasurable, at that time my divine eye 
is immeasurable; and with this immeasurable divine eye, | perceive immeasurable light and | see 
immeasurable forms.””*' 444b11 

Now, the beginner meditator should neither delight in forms nor fear forms, as in the faults taught 
above. 

The divine eye has five objects, namely, limited-object, present-object, internal-object, external- 
object and internal-external-object."^ 

Dependent on the divine eye four kinds of knowledge are produced: the knowledge of the future, 
the knowledge of the ownership of kamma, the knowledge of the faring according to deeds, and the 
knowledge of the result of deeds."? 

Here, through the knowledge of the future, he knows, “In the future [these] forms will arise. 

Through the knowledge of the ownership of kamma, he sees the kamma that another person has 
created: “Through this kamma this person will go to that destination.” 444b16 

Through the knowledge of the faring according to deeds, he sees the rebirth-destination of people 
and knows “Through this deed, this person’s former rebirth was here.” 

Through the knowledge of the result of deeds, he knows “He arrived at this time. He arrived at this 
destination. He arrived through this defilement. He arrived through this means. This deed will mature. 
This deed will not mature. This deed will be experienced much. This deed will be experienced little.””” 

Here the disciples who acquire mastery see a thousand world-systems; the Solitary Buddhas see 
more than that; and the Tathagatas’ vision is without limit. 444b22 

The Divine Eye is finished. 
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Miscellaneous Topics 


Now, these are the miscellaneous topics: If one develops one kind of concentration for the purpose of 
seeing forms with the divine eye, one only sees forms and does not hear sounds. 

If one develops one kind of concentration for the purpose of hearing sounds with the divine ear, 
one only hears sounds and does not see forms. 


idi M III 161: Yasmim kho samaye paritto samadhi hoti, parittam me tamhi samaye cakkhu hoti; so ‘ham parittena 


cakkhuna parittan c’ eva obhdsam sanjanami parittani ca rūpāni passami. Yasmim pana samaye apparitto me samādhi 
hoti, appamanam me tamhi samaye cakkhu hoti; so ‘ham appamanena cakkhunà appamanani c’ eva obhāsam sanjanami 
appamanani ca rüpáni passami kevalam pi rattim kevalam pi divasam kevalam pi rattindivan ti. 

9? ^ Cf Vism XIII.124/p. 434: Dibbacakkhunanam paritta-paccuppanna-ajjhatta-bahiddharammana-vasena catüsu 
árammanesu pavattati. The fifth, ajjhattabahiddha-àrammana, is not in Vism. Cf. Dhs-a 426: Dibbacakkhucatuttham 
attano kucchigatadirüpadassanakále ajjhattarammanam, avasesartpadassanakdale bahiddhárammanam, ubhayavasena 
ajjhattabahiddharammanam. 

LC: “It is perhaps incorrect to say that ajjhattabahiddharammana is excluded by Buddhaghosa in Vism. Possibly 
the comment at Vism XIII.129/p. 435 is meant to apply to the three preceding knowledges. In any case, it is included 
at Dhs-a 426f.; Vibh-a 375, but not at Abhidh-av 1153, Nidd-a II 381f.; Patis-a 1 383." 

ve Anágatamsa-nàána, kammassakata-nana, yathakammupaga-nana, kammavipaka-nana. Vism mentions only the 

first and the third. 
"64 Dhsa 426: Anagatamsandnacatuttham attano andgatakkhandhanussaranakdle ajjhattarammanam, parassa 
anagatakkhandhanam va  anindripabaddhassa vā  rüpassa anussaranakale bahiddharammanam, ubhayavasena 
ajjhattabahiddharammanam. Akificannhdyatanassa navattabbaérammanataya karanam hettha vuttameva. Vibh-a 373: 
Anágatamsanánacatuttham  anāgate kamadhdatuya — nibbattijananakale ^ parittàrammanam, — rüpárüpabhavesu 
nibbattijananakale mahaggatarammanam, andgate buddhapaccekabuddhakhindsava maggam bhavessanti, phalam 
sacchikarissantiti jananakale | appamaánárammanam, andgate sankho nama_ raja  bhavissatitiadinà nayena 
namagottanussaranakale navattabbarammanam. 

26 Cf A IV 382: Kim nu kho, avuso sáriputta, yam kammam  paripakkavedaniyam, tam me kammam 
aparipakkavedaniyam hotü'ti, ... yam kammam bahuvedaniyam, tam me kammam appavedaniyam hotüti, ... M-t II 214 (Be): 
Catuppancakkhandhaphalataya |^ sannübhavüpagam kammam _ bahuvedaniyanti — vuttam. Ekakhandhaphalatta 
asannábhavüpagam | kammam — appavedaniyam. Keci pana, arüpávacarakammam — bahukálam — veditabbaphalattà 
bahuvedaniyam, itaram appavedaniyam. Rüpárüpávacarakammam va bahuvedaniyam, parittakammam appavedaniyan-ti 
vadanti. 
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If one develops both concentrations for the purpose of seeing [forms] and hearing [sounds], one 
sees [forms] and also hears [sounds]. 

If one develops concentration for the purpose of seeing [forms], hearing [sounds] and knowing 
others’ minds, one sees [forms], hears [sounds] and knows others’ minds. 

If one develops concentration for the purpose of seeing [forms] in one direction, one does not see 
[forms in] the other directions, does not hear [sounds] and does not know others’ minds. 

If one much develops [all three kinds of] concentration [in all directions], one sees [forms], hears 
[sounds] and knows others’ minds in all directions. 

The five direct knowledges are worldly direct knowledge, [444c] with taints, connected to the 
material realm and shared with the commoner;"^ the wholesome direct knowledge of the learner and 
of the commoner; and the indeterminate direct knowledge of the Arahant. 

The five kinds of direct knowledge are not produced in the immaterial realm. 


The direct knowledges are finished. 


"6° batis I 191: Puthunánáabhinnásu nánam pavattatiti puthupaññā. Puthujjanasadharane dhamme atikkamma 
paramatthe nibbane nanam pavattatiti puthupanna. D-a IM 931: ... puthunánaariyamaggesu sámannaphalesu abhinnásu 
puthujjanasadhàrane dhamme samatikkamma paramatthe nibbàne nanam pavattati ti puthupanna. Patis-a | 249: .. sa 


ásavuppattihetuto oghaniyato ... samkilesikato puthujjanasadharanato ... 
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CHAPTER 10: TREATISE ON WISDOM (PANNANIDDESA) 


Definition and Benefits of Wisdom 


Q. What is “wisdom” (panna)? What is its characteristic? What is its function? What is its manifestation? 
What is its near cause? What are its benefits? What is the meaning of wisdom? How many qualities [are 
needed] for obtaining wisdom? How many kinds of wisdom are there? 
Q. What is “wisdom”? 

A. The mind seeing the object as it is—this is called “wisdom. 

Again, the attending to what is benefit (hita) and non-benefit, and to the sublime, is called 
“wisdom.””® 444c07 

As is taught in the Abhidhamma: "What is wisdom? This wisdom is understanding, investigation of 
the Dhamma (dhammavicaya), discerning (sallakkhana), contemplation (anupassana), insight (vipassana), 
cleverness (nepunna), clarity (vebhavya), analysis (vibhanga), consideration (cinta), examination 
(upaparikkha), comprehensiveness (bhüri) intelligence (medha), reasoning (parinayika), awareness 
(sampajanna); the goad of wisdom, faculty of wisdom, power of wisdom, sword of wisdom, palace of 
wisdom, light of wisdom, splendour of wisdom, lamp of wisdom, gem of wisdom; the non-delusion, 
investigation of the Dhamma, right view—these are called *wisdom.""?? 

Penetration of reality (yathasabhavapativedha) is its characteristic. Investigation is its function. Non- 
delusion is its manifestation. The Four Noble Truths are its near cause." 
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99 Tibetan (244b): "Seeing the object as it is (yatháva) by mind-this is called wisdom." (yid kyis ci Ita ba bzhin 


du dmigs pa mthong ba...) Cf. S I1 13: Samadhim bhikkhave bhavetha, samahito bhikkhave bhikkhu yathübhütam pajanati. 
S Il 3-2: .. pitüpanisa passaddhi, passaddhüpanisam | sukham, | sukhüpaniso samādhi, | samadhüpanisam 
yathabhütananadassanam, ... 

268 Tibetan (244b): "By attending to benefit and non-benefit, [it is] making much (bahulikarana) of the sign-aspect 
of the mind (cittanimitta?)—this is called wisdom." (yang na phan pa dang mi phan pa yid la byed pas yid kyi rgyu rnam 
pa mang du byed pa.). 

"Sublime" is #£ig%, which corresponds to alankara, sobhana, etc. 

Cf. S V 151: Sa kho so, bhikkhave, pandito byatto kusalo bhikkhu labhi ceva hoti dittheva dhamme sukhaviharanam, 
labhi hoti satisampajannassa. Tam kissa hetu? Tatha hi so, bhikkhave, pandito byatto kusalo bhikkhu sakassa cittassa 
nimittam ugganhati ti. M 1118: ... yam nimittam adgamma yam nimittam manasikaroto uppajjanti papaka akusala vitakka 
chandüpasamhitàpi dosüpasamhitapi mohipasamhitapi, tena, bhikkhave, bhikkhund tamha nimittà annam nimittam 
manasi katabbam kusalüpasamhitam. Cf. Th 85: cittanimittassa kovido. 

Cf. Nidd-a 1 156, Dhs-a 123: Yatha pana cheko bhisakko aturanam sappdyasappayani bhojanadini janati, evam panna 
uppajjamáná  kusalákusale sevitabbasevitabbe hinappanita-kanhasukka-sappatibhaga-appatibhage dhamme pajānāti. 
Vuttampi cetam dhammasenapatina: Pajanati pajanati ti kho, àvuso, tasmā pannavati vuccati. Kinca pajanati? Idam 
dukkhanti pajanati ti vittharetabbam. Evamassá pajananalakkhanata veditabba. Ud-a 222: So satiya kusalanam 
dhammanam gatiyo samanvesamano pannáya sattanam hitahitam yathabhütam janitva, samádhinà tattha ekaggacitto 
hutvà,  viripena satte ahita — nisedhetvà hite ^ niyojeti. Cp-a 267:  sattanam hitaáhitavicaranavasena 
danasiladisamvidahanavasena ca pannaparami. Cp-a 321: sattanam hitahitavinicchayakaranavasena tisso pannaparamiyo. 

P9 Cf. Dhs 11, f 16: Ya tasmim samaye panna pajanana vicayo pavicayo dhammavicayo sallakkhanà upalakkhana 
paccupalakkhana pandiccam kosallam nepufnam vebhavya cinta upaparikkha bhüri medhà parinayika vipassana 
sampajannam patodo panna pannindriyam pannabalam panndsattham pannapasado panna-aloko panna-obhaso 
pannápajjoto pannáratanam amoho dhammavicayo sammaditthi—idam tasmim samaye pannindriyam hoti. Cf. Dhs 191, 
Vibh 250, Patis 1 119, Nidd | 44, 77, Nett 76, Pug 125, Kv 595, D-a 759. 

The Pali has 30 synonyms. The Chinese, not able to find suitable characters, lists 24 synonyms, several of which 
are not found in the Pali. The Tibetan (Ssv 244b-45a) lists 29, which are the same as the Pali, except for combining 
panna-dloka and panna-obhása into one synonym, shes rab snang ba. Instead of pannáratana, "gem of wisdom,” the 
Tibetan and Chinese version have “reality/thusness of wisdom,” panna + tathata? The Taisho edition gives 8% = 
pannaratana as a variant reading. 

170 Ssv 245a: ^... Methodical/reasonable penetration (rigs pas mngon du byed pa) is wisdom. What is the function of 
wisdom? Thorough investigation (pavicaya) is [the function of] wisdom. .. Non delusion is the manifestation of 
wisdom. The near cause of wisdom [is the four noble truths].” 

Cf. Vism 438: .. dhammassabhava-pativedhalakkhana panna; dhammánam  sabhàvapaticchádakamohandhakara- 
viddhamsanarasá; asammohapaccupattháná; samahito yathabhitam janati passati ti vacanato pana samadhi tassá 
padatthanam. Nidd-a | 156, Dhs-a 123, lta Il 27, Aparo nayo yathasabhavapativedhalakkhanad panna, 
akkhalitapativedhalakkhana và, kusalissasakhitta-usupativedho viya. Visayobhasarasa, padipo viya. 
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Again, elucidating is its characteristic; the entering into the True Dhamma (saddhamma) is its 
function; the dispelling of the darkness of ignorance is its manifestation; the four discriminations 
(patisambhida) are its near cause.” 444c14 

Q. What are its benefits? 


A. Incalculable (appamana) are the benefits of wisdom.” 


It can be stated in brief by these verses: 
Through wisdom one purifies all virtue, 

Entering jhana is the second wisdom, 

Through wisdom one develops the Paths, 

Through wisdom one sees their Fruits.” 


Wisdom is the superior goodness, 

The eye of wisdom is unsurpassed, 

The decline of wisdom is impurity, 

Growth in wisdom is unsurpassed. 

Wisdom crushes the arguments of outsiders, 
And is not sullied by worldly states. 


Those endowed with wisdom, the most excellent, 
Expound in good words, 

about this world and the other, and freedom. 
When hearing about suffering, happiness 

and the goal, they apply energy. 


Those endowed with wisdom, 

Fully seeing this whole Dhamma 

The teachings of dependent arising, 

When instructed about name and form 

They are drawn to the teaching of the Four Truths 


Those who have wisdom as their pasture (gocara), 
Through wisdom abandon the evils 

Of craving, hatred, and ignorance, 

Through wisdom they abandon samsara, 

They abandon what others can not abandon. 


Q. What is the meaning of “wisdom”? 
A. It means “understanding” (pajanana) and it means “abandoning” (parinna?).^"^ 


Asammohapaccupattháná, arannagatasudesako viya. Cp-a 281: Yathdasabhavapativedhalakkhana pannaparami, 
arannagatasudesiko viya, samdadhipadatthana, catusaccapadatthanad vā Pet 129: Pajadnanalakkhana panna, 
bhitatthasantiranapaccupatthana, tassa cattári ariyasaccani padatthanam. 

7" Mil 39: .. kimlakkhanad panna ti? .. api ca obhasanalakkhana panna ti. .. Panna, maharaja, uppajjamana 
avijjandhakaram vidhameti, vijjobhasam janeti, nanadlokam vidamseti, ariyasaccani pakatani karoti. Tato yogdavacaro 
aniccanti và dukkhanti và anatta ti va sammappannaya passati ti. 

Ssv 245a gives the function differently: "Fathoming the profound is the manifestation of wisdom," gting yongs su 
dpag pa. 

77^ This sentence is not in the Tibetan. 

77 Ssv 245a: “Through wisdom one practices virtue, [and] establishes [oneself] in jhana. Through wisdom one 
develops the Paths, sees the fruits. Through wisdom there is superior goodness. The unexcelled eye of wisdom, 
dispels the decline of wisdom. Unexcelled wisdom improves/increases engagement in the arguments of others (? pha 
rol rgol ba 'jug byed cing). [It] is not sullied by worldly states. Those endowed with wisdom speak in supremely good 
words (? legs par smras pa shin tu srid) about this world, the other world and release, attainment of fame,* 
happiness, goal and courageous exertion. Understanding** name and form as being dependently originated, they 
teach beings each truth. The wise who have wisdom as their pasture, get rid of the evils of greed, hatred, delusion 
and birth and death (or samsara) without remainder. They conquer what is the hardest to conquer." 

* grags pa thob pa = “one who has attained fame" or "fame and gain" This might accord with the variant reading 
ui =H, "suffering = auspicious” in the Taisho edition. It is difficult to make sense of the Tibetan. ** Read rnam rtog 
instead of rnam rtag. 

In accordance with the Tibetan ‘jig rten chos kyis, the Chinese text should be ammended to (EX, instead of [t 45, 
at 444c20. 
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Q. How many qualities (dhamma or guna) [are needed] for obtaining wisdom? [445a] 

A. Eleven qualities, namely, (1) examining the meaning of discourses, (2) many good deeds,” (3) a pure 
abode,"^ (4) serenity and insight, (5) [reflecting on the] the Four Noble Truths,”” (6) cleansing of the 
physical basis,"* (7) the mind dwelling regularly (abhinha?) in jhàna,"? (8) a mind without hindrances, 
(10) avoidance of unwise persons and (10) association with wise persons, and (11) intentness upon that 
(tadadhimuttata).”*° 


Two Kinds of Wisdom 


Q. How many kinds of wisdom are there? 

A. Two kinds, three kinds and four kinds. 

Q. What are the two kinds of wisdom? 

A. Mundane wisdom and supramundane wisdom. Here, wisdom which is associated with the Noble 
Path and Fruit is supramundane wisdom. Other wisdom is mundane wisdom. 

Mundane wisdom is subject to taints, is subject to fetters, knots, torrents, yokes, hindrances, to 
holding on to, clinging, defilement. 

Supramundane wisdom is without taints, is without fetters, knots, torrents, yokes, hindrances, 
holding on to, clinging, defilement."?' 


Three Kinds of Wisdom 


The three kinds of wisdom are: wisdom sprung from thought, wisdom sprung from learning and 
wisdom sprung from development. 
Here, when one acquires knowledge of the ownership of kamma 
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"* or knowledge in conformity 


U^ Tibetan (245a-b): "What is the meaning of ‘wisdom’? Understanding (pajdnana)—this is wisdom. Also, the 


abandoning (pahana) of all faults—this is wisdom." Cf. Patis 1 87 (f 415): Tam natatthena nanam, pajananatthena panna. 
bhàvaná panna ekarasatthe nanam, sacchikiriya panna phusanatthe nanam. 

UP 4,248 Ssv 245b has yang dag pa mang du gtam pa nyid = “much talk,” sambahula kathá? = sakacchd? Or pari- 
pucchakata of Patis || 1 (see 2 fn below). Cf. M 1 294: Pañcahi kho, āvuso, angehi anuggahità sammaditthi ... 
pannavimuttiphalanisamsa ca. Idhavuso, sammaditthi silanuggahita ca hoti, sutanuggahita ca hoti, sakacchanuggahita ca 
hoti, samathanuggahita ca hoti, vipassananuggahita ca hoti. 

"76 v8 fi. Ssv has btegs gnas su gnas pa nyid, "dwelling in a supportive abode.” 

77 Ssv omits samatha-vipassaná and has “reflection on the Truths,” bden pa la rtog pa. 

"78 In the Pali commentaries vatthuvisadakiriyà, “cleansing of the physical basis,” is explained as cleaning the 
body and the surroundings as a preliminary for meditation practice. See Vibh-a 276: Vatthuvisadakiriyati 
ajjhattikabahiranam vatthtinam visadabhavakaranam. Yada hissa kesanakhalomani dighani honti, sariram va 
ussannadosanceva sedamalamakkhitanca, tadà ajjhattikam vatthu avisadam hoti aparisuddham. ... 

"7° Tibetan: “Practice of virtue and jhana,” sila ca jhana anuyoga? 

Cf. Vibh-a 276/Vism IV 54: satta dhamma dhammavicayasambojjhangassa uppádáya samvattanti: paripucchakata, 
vatthuvisadakiriyà, indriyasamattapatipadana, duppannapuggalaparivajjana, pannavantapuggalasevana, 
gambhirananacariyapaccavekkhana, tadadhimuttatà ti. Patis 11 1: Assaddhe puggale parivajjayato, saddhe puggale sevato 
bhajato payirupásato, pasádaniye suttante paccavekkhato imehi tihakarehi saddhindriyam visujjhati. Kusite puggale 
parivajjayato, araddhaviriye puggale sevato bhajato payirupásato, sammappadhane paccavekkhato imehi tihakarehi 
viriyindriyam  visujjhati. Mutthassati puggale parivajjayato, upatthitassati puggale sevato bhajato payirupasato, 
satipatthane paccavekkhato imehi tihakarehi satindriyam visujjhati. Asamahite puggale parivajjayato, samahite puggale 
sevato bhajato payirupásato, jhanavimokkhe paccavekkhato imehi tihakarehi samadhindriyam visujjhati. Duppanne 
puggale parivajjayato, pannavante puggale sevato bhajato payirupdsato, gambhirandnacariyam paccavekkhato imehi 
tihakarehi pannindriyam visujjhati. 

81 Vibh 322: Tisu bhümisu kusalabyakate panna lokiya panna, catüsu maggesu catüsu phalesu panna lokuttara 
panna. .. Tisu bhümisu kusalabyakate panna sāsavā panna, catüsu maggesu catüsu phalesu panna andsava panna. ... 
ásavavippayuttà sdsava panna, catüsu maggesu catüsu phalesu panna àásavavippayuttà andsava panna. ... samyojaniya ... 
asamyojaniya ... samyojanavippayuttà samyojaniya ... samyojanavippayuttà asamyojaniya ... ganthaniya ... aganthaniyà ... 
ganthavippayutta ... oghaniya ... anoghaniya ... oghavippayutta .... yoganiya ... ayoganiya ... yogavippayutta ... nivaraniya ... 
anivaraniyà .. nivaranavippayuttà .. paràmatthà ... aparamattha ... paramasavippayutta .. Tisu bhümisu vipdke panna 
upādinnā panna, tisu bhümisu kusale tisu bhümisu kiriyabyakate .. anupádinnà panna. .. upādāniyā ... anupadaniya ... 
upddanavippayutta ... samkilesikà ... asamkilesikà ... kilesavippayutta .... Cf. Dhs 125 $ 584: Lokiyam sásavam samyojaniyam 
ganthaniyam oghaniyam, yoganiyam, nivaraniyam paramattham updadaniyam sankilesikam. 

282 According to the Pali tradition, kammassakata means "ownership of kamma.” The Tibetan rang gi las las, and 
Chinese E\{F3 mean “kamma done by oneself.” The Pali tradition interprets kammassakata as kamma + saka [= Skt: 


svaka] + ta = “one’s-own-state/owner-ship” while the Tibetan and Chinese as karma + svakrta: “kamma + done by 
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with the truths or [knowledge] in the sphere of crafts or the field of sciences, without having heard it 
from another-this is called “wisdom sprung from thought." 

When one aquires wisdom in these areas (vatthu), having heard it from another-this is called 
"wisdom sprung from learning." 

All wisdom developed by one who has attained concentration-this is “wisdom sprung from 
development.""? 

Again, there are three kinds of wisdom: skill in improvement, skill in detriment, skill in means. 

Here, when one is attending to these [states], unwholesome states decrease and wholesome states 
increase. The wisdom therein is called "skill in improvement." 

Again, when one is attending to these [states], unwholesome states increase, and wholesome states 
decrease. The wisdom therein is called "skill in detriment." 

The wisdom of all the means thereto—this is called "skill in means. 

And again, there are three kinds of wisdom, namely, wisdom leading to accumulation, wisdom 
leading to disaccumulation, wisdom leading to neither accumulation nor to disaccumulation. 

Wisdom regarding the wholesome in the three planes (tebhümika) is called “wisdom leading to 
accumulation.’””” 

The wisdom regarding the four Paths is called “wisdom leading to disaccumulation.” 

The wisdom regarding the result in the four planes and regarding the functional-indeterminate""^ in 
the three planes—this is “wisdom leading to neither accumulation nor to disaccumulation.""? 


Four Kinds of Wisdom 

445a20 The four kinds of wisdom are: knowledge of the ownership of kamma, knowledge in conformity 
with the Truths, knowledge of one who possesses the Paths and knowledge of one who possesses the 
Fruits. 
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oneself.” Cf. Vibh-a 411: Kammassakatam và ti idam kammam sattanam sakam, idam no sakanti evam jananananam. A I 
185: kammassakata tasmim puggale adhitthatabba kammassako ayamayasma kammadayado kammayoni kammabandhu 
kammappatisarano, yam kammam karissati kalyanam và pápakam và tassa dayado bhavissati ti. 

95- d D IN 219: Cintd-maya panna, suta-mayā panna, bhāvanā-mayā panna. Vibh 324: Tattha katamā cintāmayā 
panna? Yogavihitesu va kammayatanesu yogavihitesu và sippáyatanesu yogavihitesu và vijjatthanesu kammassakatam va 
saccanulomikam và rüpam aniccanti và vedana... sannd... sankhard... vinnánam aniccanti và, yam evarüpim anulomikam 
khantim ditthim rucim mudim pekkham dhammanijjhanakkhantim parato assutvà patilabhati—ayam vuccati 'cintámayá 
panna. Tattha katama sutamaya panna? Yogavihitesu và .. aniccanti và, yam evarüpim anulomikam khantim ditthim 
dhammanijjhanakkhanti... parato sutva patilabhati-ayam vuccati sutamaya panna. Sabba pi samüpannassa panna 
bhavanamaya panna. Cf. Vism XIV.16/Vibh 324-25. 

P ^ D 5 Tini kosallani: Ayakosallam, apayakosallam, upayakosallam. Vibh 325: Tattha katamam àyakosallam? 
Ime dhamme manasikaroto anuppanna ceva akusalà dhammā na uppajjanti, uppanná ca akusala dhamma pahiyanti. Ime 
và panime dhamme manasikaroto anuppanná ceva kusala dhamma uppajjanti, uppannā ca kusala dhamma bhiyyobhavaya 
vepullaya bhavanaya páripüriyà samvattanti-ti. Ya tattha panna .. sammüditthi-idam vuccati dyakosallam. Tattha 
katamam apayakosallam? Ime dhamme manasikaroto anuppanna ceva kusala dhamma na uppajjanti, uppannà ca kusala 
dhamma nirujjhanti. Ime và panime dhamme manasikaroto anuppanna ceva akusalà dhamma uppajjanti, uppanna ca 
akusala dhamma bhiyyobhavaya vepullaya samvattanti-ti. Ya tattha panna ... sammaditthi idam vuccati apayakosallam. 
Sabba pi tatrupaya panna upayakosallam. Cf. Vism XIV.16-18/pp.439-440, Vibh-a 414. 

"85 Ssv 246a: “Whatever wisdom regarding the four Paths of stream-entry, once-returning, non-returning, and 
arahantship—this is wisdom is leading to accumulation. Whatever wisdom regarding the four results (vipáka) of 
stream-entry .. arahantship-this wisdom is leading to disaccumulation. Whatever wisdom regarding the four 
functional-indeterminates of stream-entry ... arahantship—this wisdom is leading to disaccumulation." 

286 =Æ = “functional-determinate.” The Tibetan (Ssv 246a) has bya ba lung du ma bstan pa, which 
corresponds to kiriyavyákata, "functional-indeterminate. The Chinese translator misunderstood the sandhi in 
kiriyavyakate as kiriyá-vyákate instead of kiriya-avyakate. 

2897 Cf Vibh 326: Tisu bhümisu kusale pannà acayagamini panna. Catüsu maggesu panna apacayagamini panna. 
Catüsu bhümisu vipake tisu bhümisu kiriyabydkate panna nevacayagamindpacayagamini panna. Cf. M Ill 288: Tassa 
asárattassa asamyuttassa asammülhassa adinavanupassino viharato àyatim pancupaádanakkhandhà apacayam gacchanti. 
.. Evamassáyam ariyo atthangiko maggo bhāvanāpāripūrim gacchati. Cf. A V 242: Sammaditthi ... sammavimutti—ayam 
vuccati, bhikkhave, apacayagami dhammo ti. Cf. Dhs 238, § 1413 (Be). Katame dhamma nevacayagaminapacayagamino? 
Catusu bhümisu vipako, tisu bhümisu kiriyabyakatam, rupanca, nibbananca—ime dhamma nevacayagaminapacayagamino. 
Dhs § 1015/Be 1022. Katame dhammā neva dcayagami na apacayagamino? Kusalakusalanam dhammanam vipaka 
kamavacara, rtipavacara, arüpávacarà, apariyapanna; vedanakkhandho... pe... vinnanakkhandho; ye ca dhamma kiriya neva 
kusala nákusalà na ca kammavipaka; sabbanca rüpam, asankhata ca dhatu-ime dhamma neva dcayagami na 
apacayagamino. 
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?5* this is called “knowledge of the ownership of 


Herein, right view endowed with ten grounds 
kamma." 

When one sees the aggregates as impermanent, suffering, and not-self, such conformable 
acceptance is called "knowledge in conformity with the Truths." 445a23 

The wisdom regarding the four Paths is called "knowledge of one who possesses the Paths." 

The wisdom concerning the four Fruits is called "knowledge of one who possesses the Fruits. 
45224 

Again, there are four kinds of wisdom, namely, wisdom regarding the sensuous realm, wisdom 
regarding the material realm, wisdom regarding the immaterial realm and wisdom regarding the 
unincluded. 

Wisdom regarding the wholesome-indeterminate ~ in the sensuous realm is “wisdom regarding the 
sensuous realm." Wisdom regarding the wholesome-indeterminate in the material realm is called 
"wisdom regarding the material realm." Wisdom regarding the wholesome-indeterminate in the 
immaterial realm is called ^wisdom regarding the immaterial realm." Wisdom regarding the Paths and 
the Fruits is called “wisdom regarding the unincluded.""?' 

And again, there are four kinds of wisdom, namely, knowledge of the Dhamma, inferential 
knowledge, knowledge of others' minds, and conventional knowledge. 

The wisdom regarding the Four Paths and the Four Fruits is called "knowledge of the Dhamma.” 
[445b] 

Endowed with this knowledge of the Dhamma, the meditator has knowledge regarding [the Truths 
in] the past, future. This knowledge of the Truths in the present is also knowledge of [the Truths in] the 
past and future. This is called “inferential knowledge." 

Knowledge of the minds of others—this is called “knowledge of others’ minds. 

Putting aside these three knowledges, the remaining wisdom is called "conventional knowledge. 
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288 Cf. Nidd | 188: Dasavatthukà sammáditthi: atthi dinnam, atthi yittham, atthi hutam, atthi sukatadukkatanam 


kammanam phalam vipako, atthi ayam loko, atthi paro loko, atthi mata, atthi pita, atthi sattà opapatika, atthi loke 
samanabrahmana sammaggatà sammapatipanná ye imanca lokam paranca lokam sayam abhinna sacchikatvà pavedenti 
ti. 

Unlike the Niddesa’s mundane right view, the Tibetan text (Ssv 246a) gives supramundane right view: “Here, the 
ten grounds are: (1) knowledge of the truth of suffering, (2) knowledge of the truth of origination, (3) knowledge of 
the truth of cessation, (4) knowledge of the truth of the path, (4) development of the noble path, (5) knowledge and 
vision of Nibbana, (6) the faculty of wisdom, (7) the power of wisdom, (8) the basis of supernormal power of 
scrutiny, (9) the awakening factor of investigation of the Dhamma, (10) faith in the triple gem.” 

1289 Vibh 328: Atthi dinnam ...pavedentiti: ya evarüpa panna ... sammaditthi: idam vuccati kammassakatam nanam. 
Thapetvà saccanulomikam nanam sabba pi sásavà kusala panna kammassakatam nanam. ... Rüpam aniccan ti ... vinhanam 
aniccan ti và. Ya evarüpà anulomika khanti .. dhammanijjhanakhanti: idam vuccati saccanulomikam nanam. Catüsu 
maggesu panna maggasamangissa nànam. Catüsu phalesu panna phalasamangissa nanam. Maggasamangissa nanam 
dukkhe p'etam nanam ... dukkhanirodhagaminiya patipadaya p'etam nanam. 

oe 274427028 As before [see FAFE ], the Chinese translator failed to notice the 
negating prefix a- of avyákata because of the junction with preceding kusala. The Tibetan (Ssv 246b) has lung du ma 
bstan pa = avyákata. 

ins See note 301. Vibh 329: Kàmávacarakusalàvyákate paññā kàmávacarà paññā. Rüpávacarakusalàvyákate panna 
rüpávacard panna. Arüpávacarakusalàvyákate panna artipavacarad panna. Catüsu maggesu ca catüsu phalesu panna 
apariyapanna panna. 
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93 fiù, gzhan gyi sems shes pa, thus the Chinese and Tibetan translators understood pariye as para. Pariye 
means ‘knowledge as to the ways (of the mind)’ = pariyaya cf. BHS) or it means ‘knowledge that 
pervades/encompasses (the mind)’ (cetasd ceto paricca). Paricchede and paricce are variant readings given in some 
editions (e.g. D III 226 Ee and the Vibh quotation D-a Be; see next fn.). 

1234 Vibh 329: Tattha katamam dhamme nanam? Catüsu maggesu catüsu phalesu panna dhamme ñāņam. So imina 
dhammena natena ditthena pattena viditena pariyogalhena atitanagatena nayam neti: Ye hi keci atitamaddhanam samana 
và brahmana va dukkham abbhannamsu dukkhasamudayam .. patipadam abbhannamsu, imanneva te dukkham 
abbhannamsu, .. abbhannamsu. Ye hi keci anagatamaddhanam samana và brahmana và dukkham abhijanissanti, ... 
patipadam abhijanissanti ti. Ya tattha panna ... sammaditthi—idam vuccati anvaye nanam. Tattha katamam pariye nanam? 
Idha bhikkhu parasattanam parapuggalanam cetasá ceto paricca pajanati. Sarágam và cittam saragam citan-ti pajānāti, ... 
avimuttam cittanti pajanati ti. Ya tattha ... sammaditthi—idam vuccati pariye nanam. Thapetva dhamme nanam anvaye 
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And again there are four kinds of wisdom, namely, wisdom which is for accumulation and not for 
disaccumulation; wisdom which is for disaccumulation; and not for accumulation; wisdom which is for 
accumulation and also for disaccumulation; and wisdom which is neither for accumulation nor for 
disaccumulation. 

Herein, wisdom regarding the wholesome in the sensuous realm is for accumulation and not for 
disaccumulation. Wisdom regarding the Four Paths is for disaccumulation and not for accumulation. 
Wisdom regarding the wholesome in the material realm and the immaterial realm is for accumulation 
and also for disaccumulation. Wisdom regarding the result in the four planes and the functional- 
indeterminate in the three planes is neither for accumulation nor for disaccumulation."? 445b10 

And again, there are four kinds of wisdom, namely, wisdom which is for disenchantment (nibbida) 
but not for penetration (pativedha). There is wisdom which is for penetration but not for 
disenchantment. There is wisdom which is for disenchantment and also for penetration. There is 
wisdom which is neither for disenchantment nor for penetration. 

Herein, the wisdom whereby one is passionlessness towards sense-pleasures, but does not penetrate 
the direct knowledges and the Four Truths-this is called “wisdom which is for disenchantment but not 
for penetration.” 

The wisdom whereby one is passionless towards sense-pleasures and penetrates the direct 
knowledges, but does not penetrate the four Truths—this is wisdom which is for penetration but not for 
disenchantment. 

The wisdom in the Four Paths is for disenchantment and also for penetration. 

The remaining wisdoms are neither for disenchantment nor for penetration.”°° 445b17 

And again, there are four kinds of wisdom, namely, discrimination of meaning, discrimination of the 
Dhamma, discrimination of language and discrimination of perspicuity. 

Knowledge in regard to meaning-this is called "discrimination of meaning." Knowledge in regard to 
Dhamma-this is called "discrimination of the Dhamma." Knowledge in regard to speech and language 
[of the Dhammar-this is called “discrimination of language.” Knowledge in regard to the knowledges— 
this is called “discrimination of perspicuity."? 


ünam pariye nanam, avasesa panna sammutinanam. 


79  Vibh 310 Acayagamini paññā, apacayagamini paññā, nevacayagamindpacayagamini paññā. Vibh 330: Tattha 


katama panna acayaya no apacayaya? Kamavacarakusale panna acayaya no apacayaya. Catüsu maggesu panna apacayaya 
no ácayáya. Rupavacara-arupavacarakusale paññā dcayaya ceva apacayaya ca. Avasesá panna neva acayaya no apacayaya. 
Cf. Vibh 326: Catüsu bhümisu vipáke tisu bhümisu kiriyabyakate panna nevacayagaminapacayagamini panna. 


There is some confusion in the Tibetan because the translator inadvertedly inverted the meanings of ácaya and 
apacaya, ácaya is here ‘grib pa (which, normally, e.g., at 246a = apacaya) and apacaya here is nye bar 'phel or 'phel ba 
(normally acaya). 

Moh 399 Be, § 797. Kamavacarakusale panna ti ayanhi ekantena vattasmim cutipatisandhim dcinateva, tasma ácayáya 
no apacayaya ti vuttà. Lokuttaramaggapanna pana yasmá cutipatisandhim apacinateva, tasmā apacayáya no ácayáyá ti 
vuttd. Rupdavacararipavacarapanna cutipatisandhimpi acinati, vikkhambhanavasena kilese ceva kilesamülake ca dhamme 
apacinati, tasma ácayáya ceva apacayaya cá ti vuttà. Sesá neva cutipatisandhim ácinati na apacinati, tasmā neva dcayaya 
no apacayaya ti vutta. 

"99 ^ Vibh 330: Tattha katama panna nibbidaya no pativedháya? Yaya pannáya kamesu vitardgo hoti, na ca 
abhinnayo pativijjhati na ca saccáni: ayam vuccati panna nibbidaya no pativedhaya. Sveva pannaya kamesu vitarágo 
samano abhinnayo pativijjhati, na ca saccani: ayam vuccati panna pativedhaya no nibbidaya. Catüsu maggesu panna 
nibbidaya ceva pativedhaya ca. Avasesa panna neva nibbidaya no pativedhaya. 

79! Vibh 293, 331: Atthapatisambhida, dhammapatisambhidà niruttipatisambhida patibhanapatisambhida. Atthe 
nánam  atthapatisambhida | dhamme | nánam dhammapatisambhida. Tatra dhammaniruttabhilape nanam 
niruttipatisambhida. Nanesu nànam patibhanapatisambhida. Ima catasso patisambhidà. A-a | 119 (cf. Patis 1 119): Tattha 
atthesu nánam atthapatisambhida, dhammesu nanam dhammapatisambhida, atthadhammaniruttabhilape nanam 
niruttipatisambhidà, nanesu nanam patibhanapatisambhida. Patis-a | 3, Vibh-a 385, Ud-a 136: Atthappabhedassa 
sallakkhanavibhavanavavatthanakaranasamattham atthe pabhedagatam ñāņam — atthapatisambhidà. .. dhamme 


27 


And again, knowledge in regard to cause and consequence (hetu-phala)-this is called 
“discrimination of meaning.” Knowledge in regard to cause-this is called “discrimination of the 
Dhamma. Knowledge in regard to the speech and language of the Dhamma is discrimination of 
language. Knowledge in regard to the knowledges-this is called “discrimination of perspicuity." ^? 
445b21 

And again, the knowledge of suffering and cessation—this is called “discrimination of meaning.” The 
knowledge of origination and the Path-this is called “discrimination of the Dhamma.” Knowledge in 
regard to the speech and language of the Dhamma-this is called "discrimination of language." 
Knowledge in regard to the knowledges-this is called “discrimination of perspicuity."?? 

And again, when one knows the Dhamma, namely, what is called “discourses (sutta, transliteration), 
recitations (geyya) expositions (veyyakarana), verses (gatha), inspired utterances (udana), sayings 
(itivuttaka), birth-stories (jataka), marvels (abbhütadhamma), extensive dialogues (vepulla/vedalla)’—this is 
called "discrimination of the Dhamma." 

When one knows the meaning of what is spoken: “This is the meaning of what is spoken" —this is 
called "discrimination of meaning." 

Knowledge in regard to the speech and language of the Dhamma-this is called "discrimination of 
language." 

Knowledge in regard to the knowledges is called "discrimination of perspicuity. 

And again, eye-knowledge-this is called “discrimination of the Dhamma.” Eye-knowledge in the 
sense of vision (dassana)-this is called “discrimination of meaning." Knowledge in regard to the 
speech and language of the Dhamma-this is called "discrimination of language." Knowledge in regard to 
the knowledges-this is called "discrimination of perspicuity." [445c] 

And again, there are four kinds of wisdom, namely, knowledge of suffering, knowledge of the 
origination of suffering, knowledge of the cessation of suffering and, herein, knowledge of one who 
possesses the Path. 

Knowledge concerning (drabbha) suffering is knowledge of suffering. Knowledge concerning the 
origination of suffering is knowledge of the origination of suffering. [Knowledge concerning the 
cessation of suffering is knowledge of the cessation of suffering." Knowledge concerning the practice 


leading to the cessation of suffering) of one who is endowed with knowledge,"^ is Path-knowledge."^" 
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pabhedagatam nanam dhammapatisambhida. ... niruttabhilape pabhedagatam nànam niruttipatisambhida. ... patibhane 
pabhedagatam nanam patibhanapatisambhida. 

795  Vibh 293: Hetumhi nanam dhammapatisambhida, hetuphale ñāņam  atthapatisambhidà, tatra 
dhammaniruttabhilape nanam niruttipatisambhidà, nànesu nànam patibhanapatisambhida. 

Patis | 36: Tatthápi paccayuppanno  attho  dukkhasaccam viya  pákato  suvinneyyo  cáti pathamam 
atthapatisambhidananam uddittham, tassa atthassa hetudhammavisayattà tadanantaram dhammapatisambhidananam, 
tadubhayassa niruttivisayattà tadanantaram niruttipatisambhidananam, tesu tisupi nánesu pavattanato tadanantaram 
patibhanapatisambhidananam. Cf. Nidd | 234: Idhekaccassa adhigata honti cattàro satipatthana .. ariyo atthangiko 
maggo cattaro ariyamagga cattari samannaphalani catasso patisambhidayo cha abhinnayo, tassa attho nato dhammo nato 
nirutti nàtà, atthe nate attho patibhayati, dhamme nate dhammo patibhayati, niruttiya nataya nirutti patibhayati; imesu 
tisu nánesu nanam patibhanapatisambhida. 

799 vibh 293: Dukkhe naànam atthapatisambhida. Dukkhasamudaye nanam dhammapatisambhida. Dukkha-nirodhe 
nanam atthapatisambhidà. Dukkhanirodhagaminiya patipadaya nanam dhammapatisambhida. ... 

300 Vibh 294: Idha bhikkhu dhammam janati suttam geyyam veyyákaranam gatham udànam itivuttakam jatakam 

abbhutadhammam vedallam: ayam vuccati dhammapatisambhida. So tassa tass’ eva bhüsitassa attham janati: ayam 
imassa bhasitassa attho, ayam imassa bhasitassa attho ti: ayam vuccati atthapatisambhida.. ... 
P?' Cf. Patis II 149ff: Cakkhum dhammo, &ánam dhammo, panna dhammo, vijja dhammo, áloko dhammo. Ime parca 
dhamma dhammapatisambhidaya arammana ceva honti gocara ca. Ye tassà árammaná te tassá gocara. Ye tassá gocara te 
tassa àrammaná. Tena vuccati dhammesu nnam dhammapatisambhida. Patis 11 150: Cakkhum udapaditi dassanatthena. 
Vibh 296: Yasmim  samaye akusalam cittam | uppannam hoti somanassasahagatam —ditthigata-sampayuttam, 
rüpàrammanam và ... dhammarammanam và yam yam và panarabbha, tasmim samaye phasso hoti ... avikkhepo hoti: ime 
dhammoa akusala. Imesu dhammesu nanam dhammapatisambhida. Tesam vipake nanam atthapatisambhida. Yaya niruttiyà 
janati: imani nanani idam atthajotakaniti, hanesu nanam patibhanapatisambhida. 

°° The explanation of this knowledge, which is mentioned in the introductory sentence, is missing from the 
Chinese text. 

°° The characters HŒ can correspond to samannagata and sampanna, “being possessed of” or to sampatti or 
paripüra, “completion.” 

nos D III 227: Dukkhe nanam, samudaye nanam, nirodhe nánam, magge nanam. Vibh 328: Maggasamangissa nanam 
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dukkhepetam | nánam, dukkhasamudayepetam fnanam, dukkhanirodhepetam fndanam,  dukkhanirodhagaminiya 
patipadayapetam nanam. Tattha katamam dukkhe nanam? Dukkham arabbha ya uppajjati panna pajānanā ... pe ... amoho 
dhammavicayo sammaditthi idam vuccati dukkhe nanam. Dukkhasamudayam arabbha .. dukkhanirodhagaminim 
patipadam arabbha ya ... sammaditthi idam vuccati dukkhanirodhagaminiya patipadaya nanam. 
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CHAPTER 11: THE FIVE SKILLS 


445c12 Now, the beginner meditator who desires release from ageing and death, who desires to abandon 
the cause of samsara, desires to abandon the darkness of ignorance, desires to cut the rope of craving 
and desires to acquire noble wisdom, should give rise to five skills (kosalla) in five sites," namely, the 
aggregate-skill, sense-base skill, element-skill, dependent-arising-skill and the Noble-Truths-skill.”°° 


Aggregate-skill 
Q. What is the aggregate-skill? 
A. The five aggregates are: the aggregate of matter (rüpa); the aggregate of feeling (vedana); the 


aggregate of perception (sand), the aggregate of formations (sankhara); and the aggregate of 
consciousness (vinnana). 


Aggregate of Matter 


Q. What is the aggregate of matter? 


A. The four great entities and the matter derived from the great entities.” 


Four great entities 


Q. What are the four great entities? 

A. Earth-element, water-element, fire-element, wind-element. 

Q. What is the earth-element? 

A. [Earth has] the intrinsic nature of hardness and the characteristic of hardness. This is the meaning 
of earth-element. 

Q. What is the water-element? 445c18 

A. Water moistens and coheres matter. This is called the water-element. 

Q. What is the fire-element? Fire heats and matures matter. This is the meaning of fire-element. 

Q. What is the wind-element? 

A. Wind supports matter. This is the meaning of wind-element. 

The beginner meditator overcomes the hindrances in two ways, namely, through defining [the 
elements] briefly and through defining at length, as was fully taught in the [section on] defining of the 
four great entities. 
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Derived matter 


Q. What is matter derived from the four great entities? 
A. (1-5) The sense-bases of eye, ear, nose, tongue, and body; (6-9) the sense-bases of form, sound, 
odour and taste; (10) the feminine faculty, (11) the masculine faculty, (12) the life faculty, (13) body 


5? ^ The Tibetan quotation (179a) has “skill with regards five sites (thàna)." Cf. Skilling 1994, p. 176. 


EKS rendered "method" and supplied the Pali word upaya, “skilful means.” The characters used here, 77{&, 
are elsewhere in the Vimuttimagga and in other Chinese works usually used for translation upáya. Dr. Peter Skilling 
(1994 p. 176 n. 1) pointed out that the Tibetan has mkhas pa which corresponds to the Pali kosalla/kusala and Skt 
kausalya. While forms with kosalla/kusala are well attested in this context in other Pali and Sanskrit texts, e.g. D III 
312 & M III 61, the use of upaya is not. 

In the section on skill in developing the earth-kasina, in chapter 8, 77{# also stands of kosalla. see fn. @@. 

Cf. Nidd-a | 99: Khandhakusala ti  pancasu  khandhesu | salakkhanasámannalakkhanesu | cheka, 
natatiranapahanavasena kusala ti attho. Nidd | 69: Kusalà ti ye te khandhakusala dhatukusala àyatanakusalà 
paticcasamuppádakusalà — satipatthànakusalaà | sammappadhaànakusalà — iddhipadakusalà — indriyakusalà _ balakusalà 
bojjhangakusalà maggakusala phalakusalà nibbānakusalā, .... 

5? MI 185: Katamo cavuso, rüpupádánakkhandho? Cattari ca mahabhatani, catunnafica mahabhatanam upddaya 
rüpam. Cf. $113, M 152: .. upádáya rüpam. Idam vuccati rüpam. Cf. Dhs 124, para. 584: ... vuccati sabbam rüpam. 

95 The Tibetan text skips the next part of defining the elements and continues with the 20 derived matters. 
Cf. Vism 351-2: Yo imasmim kaye thaddhabhavo và, kharabhavo và ayam pathavidhatu; yo abandhanabhavo va, 
dravabhavo và ayam dpodhatu; yo paripdcanabhavo và unhabhavo va, ayam tejodhatu; yo vitthambhanabhavo va 
samudiranabhavo và, ayam váyodhátü ti evam sankhittena dhátuyo pariggahetva punappunam: pathavidhatu āpodhātū ti 
dhátumattato nissattato nijjivato avajjitabbam manasikatabbam paccavekkhitabbam. 
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intimation, (14) speech intimation, (15) the element of space, (16) lightness of matter, (17) softness of 
matter, (18) wieldabilty of matter, (19 accumulation of matter, (20) continuity of matter, (21) birth of 
matter (jatirüpa), (22) ageing of matter, (23) impermanence of matter, (24) solid food,” (25) matter as 
basis (vatthurüpa)"" and (26) torpor of matter (middhartipa).”” 445c25 


Sense-bases 


Q. What is the sense-base of eye? 
A. By this forms are seen. Dependent upon forms impinging on this, eye consciousness arises. 
Again, the eye sensitivity (cakkhu-pasáda) which depends on the flesh demarcated as the three discs 
of white, iris, and pupil, and which resides inside the five layers of flesh, blood, wind, phlegm and 
serum;"" is half a mustard-seed in size, like the head of a louse; made by former kamma;”” is derived 
from the four great entities, [in which] the great entity of heat is most (adhika)""—this sensitive matter 
is called "the sense-base of the eye." [446a] 


As was taught by Venerable Sariputta: "The eye sensitivity by which one sees forms, small or subtle, 
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BIR Cf. Vism XIV.36-71/pp.444-450: Cakkhu, sotam, ghanam, jivha, kayo, rüpam, saddo, gandho, raso, itthindriyam 


purisindriyam, jivitindriyam, hadayavatthu, kayavinnatti, vacivinnatti, akasadhátu, rüpassa lahutd, rüpassa muduta, 
rüpassa kammannata, rüpassa upacayo, rüpassa santati, rüpassa jaratà rüpassa aniccata, kabalinkaro aharo. 

A LC: "Vatthurüpa is a Mahaviharavasin term. It is in fact quite common, if a little less common than 
hadayavatthu which may have been introduced by Buddhaghosa. The Patthàna uses simply vatthu. It is possible that 
the use of middha(-rüpa) is evidence that the author of Vim was a follower of the Abhayagiri school, given that this 
is considered a view of that school in the tikds. However, it is also possible that the position of the Mahavihara had 
not yet been determined at the time that Vim was written. There is quite a fine line between holding that middha 
like lahutà is a distinct form of rüpa and holding that middha is a modification of the four elements, etc. or the mere 
absence of lahutá, etc. Although jatirtipa is used in various sources (e.g. Abhidh-av 693) as a designation for upacaya 
and santati, it is used differently in Vim." 

The Tibetan quotation is identical except that it adds the sense base of photthabba, touches, which is left out 
both in the Chinese version and the Vism XIV.36. The Tibetan quotation skips over the next explanatory section and 
goes straight to the conclusion at 446a28-29, and then skips over the next few sentences to the five ways of 
analysing matter at 446b05. 

BP ^ a. Cf. Vism 450: Atthakathayam pana balarüpam .. rogarüpam, ekaccanam matena middharüpan ti evam 
patikkhittam. (= Ekaccánan ti Abhayagirivasinam—Vism-mht, 455). b. Abhi-av 72: Tattha: samodhanan ti sabbam eva idam 
rüpam samodhanato pathavidhatu apodhatu tejodhatu vayodhatu, cakkhayatanam ... jaratà aniccatà ti atthavisatividham 
hoti; ito annam rüpam nama natthi. Keci pana middhavadino middharüpam nama atthiti vadanti, te addhà muni ‘si 
sambuddho, natthi nivarana tavā ti ca, thina-middha-nivaranam nivaranan c’ eva avijjanivaranena nivarana-sampayuttan ti 
sampayutta-vacanato ca; mahápakarane Patthane: nivaranam dhammam paticca nivarano dhammo uppajjati na purejata- 
paccayá ti ca; arüpe pi kamacchando-nivaranam paticca thina-middha-uddhacca-kukkuccavijja-nivaranani ti. Evam adhihi 
virujjhanato arüpam eva middhan ti patikkhipitabba. 

Skilling (1994 p. 187-88) points out that the Mahavihara,Visuddhimagga tradition did not include jatirtipa, 
vatthurüpa, and middharüpa in their list of 24 types of derived matter Játirüpa was included in the categories of 
growth and continuity of matter; the vatthurüpa is identical with the hadayavatthu in the corresponding list in the 
Visuddhimagga, while the middharüpa was unacceptable to the Mahaviharins as shown by the references above. 

Cf. Abidh-av v. 698. Arüpe pi pan’ etassa, middhass' uppatti-pathato / nittham etth' avagantabbam, na tam rüpan ti 
vinnund. 
n M III 285: Cakkhun ca, bhikkhave, paticca rüpe ca uppajjati cakkhuvinnanam. 

RB's rendering. EKS "three small fleshy discs round the pupil, and the white and black of the eye-ball that 
is in five layers of flesh, ...” Cf. Vism XIV.47. 

us S IV 132: Cakkhum .. mano purànakammam abhisankhato abhisancetayito vedaniyo datthabbo. S-a |l 402: 
Cakkhu, bhikkhave, purdnakamman-ti na cakkhu purdnam, kammameva puràánam, kammato pana nibbattattà 
paccayanamena evam vuttam. Abhisankhatan-ti paccayehi abhisamagantva katam. 

In the following sense organs the Chinese text does not have Fisk, “accomplished” (bhüta, etc.) or “made of" (- 
maya) as here, but B5, "made by/of, derived from" (kata, upádáya) which is the same as used with the four 
elements in this section. 

n Cf. Vism XIV.42, Dhs-a 312: Keci pana tejadhikanam bhütánam pasado cakkhu, vayu-pathavi-apadhikanam 
bhütànam pasádà sotaghanajivha, kayo sabbesampi ti vadanti. Apare tejadhikanam pasádo cakkhu, vivara-vayu-dpa- 
pathavadhikanam sotaghanajivhakaya ti vadanti. Moh 82 (Be) reads: Apare tejadhikanam bhutanam pasado ... Cf. Vism- 
mht II 90 (Be): Tejadinam viya pana vivarassa bhütabhavabhàvato yathayoga-ggahanam. Atha và rüpádayo viya vivarampi 
bhütagunoti paradhippaye tejassa alokartipena, akasasankhatassa vivarassa saddena, vayussa gandhena, udakassa rasena, 
pathaviya photthabbenati evam yathayogam tamtambhütagunehiti yojana. Abhi-av 67: Keci panáhu: Tejadhikanam 
bhütànam, pasado pana cakkhu ti; / Ákasanilatoyubbiadhikanam tu sesaka. 
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is comparable to [the head of] a louse."?" 446a02 

Q. What is the sense-base of ear? 

A. By this sounds are heard. Dependent upon sounds impinging on this, ear consciousness arises. 
This is called "the sense-base of ear." 

Again, the sensitive matter that is inside the two ear-holes, is fringed by tawny hair, it resides 
dependent on the membrane, is [coiling] like the stalk of a runner bean [plant], made by former kamma, 
is derived from the four great entities, [in which] the element of space is most-this is called “the sense- 
base of ear." ?* 

Q. What is the sense-base of nose? 

A. By this odours are sensed. Dependent upon odours impinging on this, nose consciousness arises. 
This is called "the sense-base of nose." 

Again, the sensitive matter that, in the centre of the nasal passages, where the three [passages] 
meet,"? resides dependent on a small aperture, is like a Kovilàra"? (flower) in shape, made by former 
kamma, is derived from the four great entities, [in which] the great entity of wind is most-this is called 
"the sense-base of nose." 446a09 

Q. What is the sense-base of tongue? 

A. By this tastes are known. Dependent upon tastes impinging on this, nose consciousness arises. 
This is called "the sense-base of tongue." 

Again, the sensory matter that resides in the flesh on top of the tongue, is two fingers in size, is 
shaped like a blue lotus flower," made by former kamma, is derived from the four great entities [in 
which] the primary of water is most—this is called "the sense-base of tongue." 

Q. What is the sense-base of body? 

A. By this tangibles are sensed. Dependent upon the impinging of tangibles on this, body 
consciousness arises. This is called the "sense-base of body." 

Again, it is the sensitive matter that is in the entire feeling body, excepting body hair, head hair, 
nails, teeth and other parts without feeling, made by former kamma, is derived from the four great 
entities [in which] the primary of earth is most—this is called "the sense-base of body." 446a16 


Remainder of derived matters 


The impingement of form [on the eyel-this is called “sense-base of form." The impingement of sound— 
this is called "sense-base of sounds." The impingement of smell—this is called "sense-base of smell.” The 
impingement of taste—this is called "sense-base of taste.” 

The state (bhava) of femininity is the "feminine faculty." The state of masculinity is the “masculine 
faculty." 

That which maintains the matter brought about by kamma-this is called "life-faculty." 

That which by means of the body causes the manifestation of all activities reckoned as activity—this 
is called "body intimation." 

That which by means of speech causes the manifestation of all activities reckoned as activity—this is 
called "speech intimation." 446a20 

That which delimits matter is called "the element of space." 

The state of lightness of matter—this is called “lightness of matter." 

The state of softness of matter—this is called “softness of matter.” 

The state of wieldability of matter—this is called ^wieldability of matter." These three are the states 
of non-torpor in the body. 


kid EKS: "The organ of visual sense ...” Vism 446; Abhi-av 66; Dhs-a 307: Vuttam pi c’ etam Dhammasenapatina: 


Yena cakkhuppasadena rüpàni samanupassati, parittam sukhumam c’ etam ükásirasamüpaman ti. The common source of 
this verse has not been traced. The Chinese text transliterates “louse,” tka, here as you-ké, fifu]. Above (445c29), the 
Chinese text has $% 754, literally "louse-nit-head." 

En Cf. Abhi-av 66: Sundti ti sotam; tam tanu-tamba-lomacite angulivethaka-santhane padese vuttappakarahi 
dhatuhi kat’ upakaram utu-citt’ aharehi upatthambhiyamanam āyunā paripdliyamanam, sotavinnáanadinam, vatthu-dvara- 
bhavam sadhayamanam titthati. 

ids Cf. Ibid: Ghayati ti ghanam, tam sasambhara-ghanabilassa anto ajapada-santhane padese yathavuttappakaram 
hutvà titthati. 

5" ^ Bauhinia variegata. 

Transliteration of Uppala. Cf. Abhi-av 66: Sayatiti jivha; jivitam avhayatiti và jivhà; sā sasambhara- 
jivhamajjhassa upari uppala-dalagga-santhane padese yathavuttapparkara hutva titthati. 
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That which the sense-bases accumulate—this is called “accumulation of matter.” 

This accumulation of matter is called the “continuity of matter.” 

That which causes the arising (uppada) of matter is called "birth of matter.” 

That which causes the maturing of matter is the “ageing of matter.” 

The disintegration of matter—this is called “impermanence of matter.” 

The nutritive essence (0ja) which sustains beings""—this is called “solid food.” 

On matter depend [mind] element and the arising of the mind consciousness element-this is called 
“matter as basis" (vatthurtipa).”” 

The torpor of the elements-this is called torpor of matter. 

These twenty-six derived matters and the [four] great entities make up thirty [kinds of] matter 
(rüpa).^^ [446b] 


Difference between the four great entities and derived matter 
Q. What is the difference between the four great entities and the matter that is derived from the four 
great entities? 


A. The four great entities are born together (sahajata) dependent on (nissaya) the four great entities. 
Matter that is derived from the four great entities arises dependent on the four great entities. Matter 


The four great entities should be understood to be like three sticks [which stand] dependent on 
[each other].°” The matter that is derived from the four great entities should be understood as the 
g 


shadow of the three sticks depending on each other. 
This is the difference. 446b05 


Matter to be known in five ways 


Thereupon, the meditator should know these thirty [derived] matters at length in five ways: by way of 
producing, group, birth, diversity, unity. 


By way of producing 
Q. How by way of producing (samutthana)?’”° 

A. Nine matters are produced through the condition?" of kamma, namely, the sense-bases of eye, 
ear, nose, tongue and body, the feminine faculty, masculine faculty, life faculty , and the material basis 
(vatthurüpa). 

Two [kinds of] matter are produced by the condition of mind (citta), namely, body-intimation and 
speech-intimation. 

One [kind of] matter are produced by the condition of season (utu) and mind, namely, the sense- 
base of sounds. 

Four [kinds of] matter are produced by the condition of season, mind and nutriment, namely, 
lightness of matter, softness of matter, wieldabilty of matter and torpor of matter. 

Twelve [kinds of] matter are produced by (all) the four conditions, "^ namely, the sense-bases of 
form, smell and taste, the space-element, accumulation of matter, continuity of matter, birth of matter, 


5"? Cf, Vism XIV.70/p.450: Ojalakkhano kabalikaro aharo, rüpáharanaraso .. Yaya ojaya sattà yápenti, tassa etam 


adhivacanam. D IIl 211, A V 51, Khp 2: Sabbe sattà aharatthitika. 

po Vism XIV.60/p.447: Manodhátumanovinnanadhátünam nissayalakkhanam hadayavatthu, tásanneva dhatünam 
adharanarasam, .. manodhatumanovinnanadhatunanceva tamsampayuttadhammananca vatthubhavam sadhayamanam 
titthati. 

324 According the Mahavihara tradition there are twenty-eight only, see Abhi-av 71, v. 695: Bhütà rüpàni cattari, 
upada catuvisati, atthavisati rüpàni, sabban’ eva bhavanti hi. 

755 Cf. Vism XVIII 78/p.535, Yam-a 107: Aññamaññam uppadanupatthambhanabhavena upakarako dhammo affiam- 
annapaccayo annamannupatthambhakam tidandakam viya. Cf. Abhidharmakosa l.51d. 

326 Cf. Abhidh-av 72-73, Samutthananti cattári rapasamutthanani utucittaharakammaniti. Kammam utu ca cittarica, 
aharo rüpahetuyo; / Eteheva ca rüpani, jayanti na panannato. ... 

7" Cf. Abhidh-av-pt 58 (Be): Catusamutthito kammacittautuaharasankhatehi catühi paccayehi samutthito nibbatto... 

9" The four conditions are the above mentioned kamma, season, mind and nutriment. Cf. the section on 
contemplating the four element by way of conditions at 439c. 
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solid food and the four elements. 

Two [kinds of] matter are not produced, namely, ageing of matter and impermanence of matter. 

However, with birth as condition, there is ageing; and with ageing as condition, there is 
impermanence.” 

Thus it should be understood at length by way of producing. 
By way of groups 
Q. How by way of groups (kalàpa)? 446b15 

A. Nine groups are produced by kamma. Nine groups are produced by mind. Six groups are 
produced by season. Three groups are produced by nutriment.P? 

Q. What are the nine groups that are produced by kamma? 

A. They are the eye-decad, ear-decad, nose-decad, tongue-decad, body-decad, feminine-faculty-decad, 
masculine-faculty-decad, basis-decad, life-faculty-ennead. ^" 

Q. What is the “eye-decad”? 

A. Eye-sensitivity (cakkhu-pasada) with as its basis (vatthu) the four great entities. 

Also it is the forms, smells, tastes, tangibles,"? life-faculty and eye-sensitivity dependent on the four 
great entities. These ten states occur together (sahavutti, anuvutti) and are inseparable (avinibbhoga) 
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5? The Tibetan and Chinese translations correspond in this “by way of producing" section. 

"8° The Tibetan text omits this sentence and starts: “Groups: nine groups are kamma-produced: eye-decad ...” 

n Abhidh-s VI § 46: Tattha jivitam avinibbhogarüpan ca cakkhunàá saha cakkhudasakan ti pavuccati. Tatha 
sotádihi saddhim sotadasakam ghanadasakam jivhadasakam | kayadasakam itthibhavadasakam pumbhavadasakam 
vatthudasakan ceti yathakkamam yojetabbam. Avinibbhogarüpam eva jivitena saha jivitanavakan ti pavuccati. Ime nava 
kammasamutthanakalapa. 

P? ^ Qf. Dhs-a 316: Tattha cakkhupasddassa paccayani cattéri mahabhitani, vanno gandho raso ojà, jivitindriyam 
cakkhupasádo ti idam ekantato avinibhuttanam dasannam nipphannarüpánam vasena cakkhudasakam nama. Vism 
XVII.156/553: Tattha vanno gandho raso ojā catasso cà pi dhatuyo cakkhupasddo jivitan-ti ayam dasarüpaparimáno 
rüpapunjo cakkhudasako nama. Vibh 70/{ 156: Tattha katamam cakkhayatanam? Yam cakkhu catunnam mahabhitanam 
upddaya pasado attabhavapariyapanno anidassano sappatigho... Patis-a | 246: Olarikan-ti cakkhusotaghanajivhakayarupa- 
saddagandharasam photthabbasankhata pathavitejovayo cà ti dvddasavidham rüpam ghattanavasena gahetabbato 
olarikam. Sesam pana āpodhātu itthindriyam purisindriyam jivitindriyam hadayavatthu ojà ākāsadhātu kayavinnatti 
vacivinnatti rüpassa lahutà mudutà kammannata upacayo santati jarata aniccatati solasavidham rüpam ghattanavasena 
agahetabbato sukhumam. 

55 The Chinese translation has f, corresponding to photthabba, “tangibles,” which can't be correct because 
the sense-base of tangible is not given in the above list of derived matters and their explanations. The Tibetan 
quotation has gzi-brjid, which normally corresponds to teja, but here to ojà, see Skilling, 1994, p. 184, n. 1. Vism and 
Dhs-a (see preceding fn) have ojā here. The Chinese characters for oja, as used above at 446a26 are Sa". Perhaps a 
corruption occurred during transmission of the text because If, “tastes,” precedes fig in this list, i.e. Rfg. The 
original would have had IRIK, which could have been misunderstood and “corrected” during the translation's 
transmission. Because in the "by way groups" section under the contemplation of the elements at 439b20 there is 
also ojà instead of photthabba, it seems likely that the Chinese translator or a copyist held the view that tangibles 
are derived matter. Probably, not knowing the Theravada Abhidhamma viewpoint, he assumed that there had to be 
photthabba here and that ojà was a corruption. The Sarvastivadins held that, although the other sense-bases are 
derived matter, the sense base of tangibles is sometimes primary matter (because the characteristic of tangible 
solidity of the earth-element, etc) and sometimes secondary/derived matter; see Abhidharmakosa 1.10d, 23b, 35a-b; 
11.22a-c. The Vaibhasikas held that tangibles are only derived matter (see ibid II.22c). See Karunadasa, 1967, pp. 32-33, 
154-55 

The Theravadins held that tangibles are primary matter consisting of the earth, fire and wind-elements, but not 
the water-element because of its intangibility, see Dhs 144, $ 646: Katamam tam rüpam no upādā? Photthabbayatanam, 
apodhatu. $ 647: Katamam tam rüpam photthabbayatanam? Pathavidhatu tejodhatu vayodhatu kakkhalam mudukam 
sanham  pharusam sukhasamphassam | dukkhasamphassam | garukam  lahukam, yam | photthabbam | anidassanam 
sappatigham kayena anidassanena sappatighena phusi và phusati và phusissati và phuse và photthabbo peso 
photthabbayatanam petam photthabbadhatu pesa - idam tam rüpam photthabbayatanam. Cf Vism-mht II 108 (Be): 
Kimidam photthabbam nama ti? Pathavitejovayodhatuttayam. Kasma panettha apodhatu aggahità, nanu sitatà phusitva 
gayhati, sã ca Gpodhatu ti? Saccam gayhati, na pana sa apodhatu. Kincarahi ti? Tejodhatu eva. ... 

In the definition of the sense-base of tangibles below (@Sense-base skill first Section@) all the four elements are 
given. 

4 Ssv 179b: “Herein, the eye-decad is eye-sensitivity, with as base the four great entities, colours, scents, tastes, 


brilliance (-nutritive essence), the life faculty and eye-sensitivity.” zhes pa ni rab tu dang ba'i mig gi dngos por gyur pa'i 


2 


oo 


from each other. These are called “group.” This is called *eye-decad." ^^ 


occur together. 
446b22 

This eye-decad gives birth to a second eye-decad, dependent upon [the first in its] ageing phase,; the 
accrual (ácaya) of these two kinds of decads is called “accumulation” (upacaya), Their being sequentially 
bound together (anupabandhana) is called "continuity." These six states [and] that [group] occur 
together .^* 

Again, the second eye-decad, dependent upon [the first in its] ageing phase, gives birth to a third 
decad. These second and third eye-decads are called "groups." The being sequentially bound together of 
these states is called "continuity." 

The disintegration of the first decad, the decay of the second decad, and the arising of the third 
decad occur in a single moment (eka-khana). The interval between the thus arisen eye-decads cannot be 
known; because the moment is so quick, in this life (ditthadhamma) it cannot be known."? [446c] There 
are meditators who see the eye continuity like a flowing stream, like the flame of a lamp.?^? 

This is called the "eye-decad." 

In the same way the ear-decad, the nose-decad, the tongue-decad, the body-decad, femine-faculty- 
decad, masculine-faculty-decad, basis-decad,"" and the life-faculty-ennead should be understood at 
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Ssv 179b: “ 


they are called the “eye-decad.” (Cf. Skilling, 1994, p. 183.) 
yin pas mig bcu zhes brjod do mig bcu ni. 


There is some variation in the Chinese text for the characters for "occur together.” In 446b20, co7, +4, in b22, 
b24, c10 #£E are used, both meaning “arising together,” saha-jdta, saha-vattana, which might correspond to sahavutti 
of Abhidh-s (see below), while in co9, PERE, “arising sequentially" is used. The Tibetan parallel of 446b20-24, has only 
rjes su ‘jug par byed pa, corresponding to anu-vattana, anuvattati; rjes su = anu, not saha. 

Cf. Abhidh-s 42 (Be), $45: Ekuppada ekanirodhà ekanissayà sahavuttino ekavisati rüpakalapà nama. Abhidh-s 211 
Sahavuttino ti visum visum kalapagatarüpavasena sahavuttino, na sabbakalapanam annamarnnam sahuppattivasena. 

75 vism.mht II 100 (Be): Ayam hi ākāsadhātu tam tam rüpakalàpam paricchindanti viya hoti. Tenáha 

rüpapariyantappakasanarasá ti. 
5? ^ Abhidh-av 7t  Pavattilakkhanà ^ rüpassa  santati,  anuppabandhanarasü,  anupacchedapaccupatthàná, 
anuppabandharüpapadattháná. Vism-mht || 102: .. Tattha yo àyatanàánanti yo addhekadasannam rūpāyatanānam 
adicayatta ácayo ti vutto. So eva upacayo pathamuppadabhàvato upa-saddo pathamatthoti katva. Yo pana tattheva 
uppajjamananam upari cayattà upacayo, sa eva santati anupabandhavasena uppattibhavato. Atha và yo dyatananam ácayo 
pathamabhavena upalakkhito uppádo, so pana tattheva uppajjamananam upari cayattà upacayo, vaddhiti attho. Upacayo 
vaddhibhavena upalakkhito uppádo, sā eva santati pabandhakdarena uppattibhavato. 

77 Ssv 180a: "The eye-decad: arising is called ‘birth’. Decay is called ‘ageing.’ Disintegration is called 
occuring sequentially 
(anuvattana? | (chos bzhi po “di rnams ni tshogs pa dei rjes su ‘jug par byed pa yin no). Again, at the time of aging of the 
eye-decad itself, depending on that eye-decad, a second eye-decad arises. The accumulating of these two eye-decads 
is called accumulation. Their being sequentially bound together is called continuity. The arising of the previous four 
at the beginning and these two: these six states are proceeding sequentially. Again, at the time of ageing of the 
second eye-decad, depending on that second eye-decad, the third eye-decad arises. The assembling of the second and 
third is called accumulation. Their being sequentially bound together is called continuity. The disintegration of the 
previous decad and the ageing of the second and the arising of the third occur at once. The interval or space 
between the thus occurring eye-decads cannot be known because of the quickness of the moment. It is seen like 


539 KIRRI, or "in the present world/life the interval can't be known." 


5*0 Abhidh-s VI 10: Catu-samutthana-rupa-kalapa-santati kamaloke dipa-jala viya nadi soto viya. 


The vatthudasaka is not found the Chinese text here, but is listed above at 448b18, and it is found here in the 
Ssv as dngos po bcu ldan. 
After this sentence the Tibetan skips over the rest of this method and resumes at 446c23. 
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length.” 


Q. What are the nine groups produced by mind (citta)? 

A. Bare-octad, bare-body-intimation-ennead, bare-speech-intimation-decad, bare-lightness-ennead, 
lightness-body-intimation-decad, lightness-speech-intimation-undecad, bare-torpor?*"-ennead, torpor- 
body-intimation-decad, torpor-speech-intimation-undecad."^ 446c05 

Q. What is the bare-mind-born-octad? 

A. The four elements and the forms, smells, tastes and tangibles dependent on the elements. These 
eight states occur together and are inseparable. These eight are called the “bare-octad.” 

The arising of these is birth; the decay of these is ageing; their disintegration is impermanence; 
what delimits them is the space-element. These four states and that [group] occur sequentially. 

At the time of disintegration of that [first] bare octad, a second mind occurs together with a second 
bare octad. 

The disintegration of the first bare [-octad] and the arising of the second bare [-octad] occur in a 
single moment.” These are not mutual (= aññamañña) as a group. Through the three occurring 
together, they become a group."^ In the same way, the bare-lightness-ennead and the bare-torpor- 
ennead (should be understood). The six intimation groups?" do not disintegrate first and do not arise 
second, do not occur in one moment. Why? One mind does not produce two intimations. 446c14 

The rest should be understood in the way it was fully taught before. 

Q. What are the six groups produced by season? 

A. Bare-octad, bare-sound-ennead, bare-lightness-ennead, lightness-sound-decad, bare-torpor-ennead, 
torpor-sound-decad.?^ 

There are two external groups: bare-octad and sound-ennead. 

Q. What are the three groups which are produced by nutriment? 

A. Bare octad, bare-lightness-ennead and bare-torpor-ennead.P^? 


iia Vism-mht 107: Kammato jatanti ettha yam ekantakammasamutthanam atthindriyani, hadayancati navavidham rüpam, 


yanca navavidhe catusamutthane kammasamutthanam navavidhameva rüpanti evam attharasavidhampi kammato 
uppajjanato kammajam. Abhidh-s 42: Tattha jivitam avinibbhogarüpanca cakkhuna saha cakkhudasakanti pavuccati. 
Tatha sotadihi saddhim sotadasakam ghanadasakam jivhadasakam kayadasakam itthibhavadasakam pumbhavadasakam 
vatthudasakanceti yathakkamam yojetabbam. Avinibbhogarüpameva jivitena saha jivitanavakanti pavuccati. Ime nava 
kammasamutthanakalapa. 

99? In accordance with the variant reading below, see note @@ Taisho reads "eye," @@ this and the next 
occurrences of "eye" have been changed to "torpor" upon suggestion by LC, who observes: "It would make perfect 
sense for 'torpor' to be produced by mind, nutriment and season. Eye groups should not be produced by mind, 
nutriment and season." 

D^ Cf Vism-mht 107: Viññattidvayam, saddo, akdsadhatu, lahutádittayam cittasamutthanani avinibbhogarapaniti 
etam pancadasavidham rüpam cittajam. Abhidh-s 42 (Be) VI § 47: Avinibbhogarüpam pana suddhatthakam, tadeva 
kayavinnattiya saha kayavinnattinavakam, —— vacivinnattisaddehi saha  vacivinnattidasakam, ^ lahutadihi 
saddhimlahutadekadasakam, kayavinnattilahutadidvadasakam, vacivinnattisaddalahutaditerasakanceti cha 
cittasamutthanakalapa. 

The variant reading “ten” instead of “seven,” of the The Taisho edition, has been taken here. EKS had ‘bare- 
speech-intimation-heptad’ but as LC notes, this is impossible because no kalàápa can have less than the basis eight 
and that "it should be a dasaka, i.e, one more than the ennead for body intimation. That is because it should be 
‘bare-speech-intimation-sound-decad.’ Lightness-speech-intimation-undecad' is a group of eleven precisely because it 
includes ‘sound’.” The Taisho edition has a variant reading "ten" instead of "seven," which has been taken here. 

75 Because two sentences further it is said that there are "three .. produced together" presumably this should, 
in accordance with the parallel above, be read as "the disintegration of the first bare [octad], the decay of the 
second bare [octad], and the arising of the third bare [octad] occur in a single moment." 

kd 446cl1-12; EJERE A o M= Br. It is not clear what is meant here with “three.” The text might be 
corrupt and it might stand for "two." There is a v.l. in the previous sentence which has "third consciousness" 
instead of "second consciousness." 

EP. The characters #,3% can mean "mutually/reciprocally" (affamanna) “successive/in sequence,” 
(parampara). 

ici Bare-body-intimation, bare-speech-intimation, lightness-body-intimation, lightness-speech-intimation, eye- 
body-intimation, eye-speech-intimation. 

555 Abhidh-s 43 (Be) $48-49. Suddhatthakam saddanavakam lahutadekadasakam saddalahutadidvadasakanceti cattaro 
utusamutthanakalapa. Suddhatthakam lahutadekadasakariceti dveaharasamutthanakalapa. Vism-mht 107: Akasadhdatu, 
lahutadittayam, ahdrasamutthanani avinibbhogarupaniti etam | dvádasavidham | rüpam | áhárajam. Ettha saddam 
pakkhipitva terasavidham rüpam ututo samutthitam utujam. 

34 Taisho reads "eye," but gives a variant reading with "torpor" (middha), which makes more sense here because 
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Of the groups that are produced by season and nutriment: continuity, kamma and [matter as] basis 
[groups] should be understood as alike. 

The rest is as was taught above. 

The life-ennead”” of devas is fulfilled in the sensuous realm or in kamma and [matter as] basis. 

There are eight ^ groups through which there is life: nose, tongue, body, and the masculine and 
feminine faculties. Thus the three [groups] beginning with lightness, and [the group of] torpor do not 
exist in the material-realm. 

The non-percipient Brahmas (asannabrahma) [have the] life-ennead group through which there is 
obtaining of life and [have] in their bodies all of the sense-bases.”” 

Thus [one should know] through groups. 
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By way of birth 
Q. How through birth??? 446c23 

A. Now, when a male or female enters a womb, at the moment of birth (upapattikkhana) thirty 
matters are produced," namely, [matter as] basis-decad, body-decad, the feminine-faculty-decad or the 

p y y y 

masculine-faculty-decad. 

In the case of one who is neither a male nor a female (napumsaka), twenty Matters are produced,”” 

y: 


eye-groups are not produced by mind. Middharūpa, torpor of matter, is the last kinds of matter given in the list of 
kinds of matter, which includes lightness, lahută, at 445c25. The Chinese characters for eye and torpor, IÑ and IR, 
are similar and could have been easily confused. 

350 LKR.” RB: “In the Taisho ed, there are footnotes to the two occurrences of ‘divine’ here and below at 
the "life-[facultyl-ennead pertaining to the Brahmas.” Regarding the second occurrence the note says ‘divine’ is 
missing in most other editions. Re the first, the note says that in one edition ‘divine’ is replaced by ‘not,’ this being a 
character that resembles ‘divine’ and could have been accidentally substituted for it. In the text, ‘divine’ does not 
precede ‘life.’ Rather, the order is ‘life ennead divine group, which is odd. Deleting ‘divine’ yields ‘life-ennead- 
group.” Probably the character for ‘divine’ was moved from before ‘sensuous’, where it needs to be, to here due a 
copyist’s mistake. 

31 LC: “It should be five groups. The error has obviously arisen by the addition of five and the three following. 
However, it is four of the six season-born groups which do not occur in rūpadhātu, i.e., those with lightness and 
middha. Nutriment-born groups are not found there.” 

®? RB: “Likely is that the character Æ “there is/are not" has been lost from the sentence: HH E—WA “in 
their bodies all the sense bases are lacking.” Supporting this suggestion is the presence of two nearby occurrences 
of variant readings involving the character X “divine, heaven, deva” (Taisho footnotes 9 and 10 on p. 446; see fn 
@@ above). One of these involves an apparent misreading of Æ as K; the other involves an apparent insertion of K 
where it does not belong (in MILK “the life-ennead" ). Perhaps, then, the Æ in J/4EEEZE— UJ A was somehow 
moved up half a line and inserted into the phrase JL, at the same time being misread as K.” Perhaps it refers to 
the fact that these Brahmas have a physical eye, etc. but it does not operate as a sense base as there is no 
pasádarüpa. 

Cf Moh 73 Be: asanninam pana sabbani pi vatthuvinnanani na santi. Tesam hi jivitanavakameva rüpam patisandhi, 
pavattiyam bhavangam, maranakále cuti ca hutva pavattati. Vibh 419: Asafinasattanam devanam upapattikkhane eko 
khandho patubhavati: rüpakkhandho; dve ayatanàáni patubhavanti: rüpáyatanam, dhammayatanam; dve dhütuyo 
patubhavanti: rüpadhátu, dhammadhatu; ekam  saccam pdatubhavati: dukkhasaccam; ekindriyam | pátubhavati: 
rüpajivitindriyam. Cf. Vibh-mht Be p. 108. Yam III 170-173 (Be): Asannasattanam arüpanam tesam tattha jivitindriyam 
uppajjittha, no ca tesam tattha cakkhundriyam ... manindriyam uppajjittha. Abhidh-s 44 (Be), $ 59. Asannasattànam pana 
cakkhusotavatthusadda pi na labbhanti, tathà sabbanipi cittajartipani, tasma tesam patisandhikàále jivitanavakameva, 
pavattiyarca saddavajjitam utusamutthàánarüpam atiricchati. Cf. Kv 396. 


75 vism XVII155-156 / pp. 552-53 clarifies this section somewhat: Timsa nava ceva rüpisu, / sattati ukkamsatotha 
rupani; /  Samsedupapátayonisu, atha va | avakamsato  timsa.  Rüpibrahmesu tava — opapüátikayonikesu 
rūpāni ^ uppajjanti. | Rüpi brahme | pana  thapetvà | annesu X samsedajaopapátikayonikesu |^ ukkamsato 
cakkhusotaghanajivhakayavatthubhavadasakanam vasena sattati, tani ca niccam devesu. Tattha vanno gandho raso ojà 
catasso capi dhatuyo cakkhupasddo jivitanti ayam dasarüpaparimáno rüpapunjo cakkhudasako nama. Evam sesá 
veditabbà. Avakamsato pana jaccandhabadhiraaghanakanapumsakassa jivhakayavatthudasakanam vasena timsa rūpāni 
uppajjanti. Ukkamsávakamsaánam pana antare anurüpato vikappo veditabbo. 

5 ^ Abhidh-s 77, V 746: Gabbhaseyyaka-sattassa, patisandhikkhane pana timsa rüpàni jayante, sabhdvass’ eva 
dehino. 

75 a. Ibid. V 747: Abhava-gabbhaseyyanam; andajána ca visati / bhavanti pana rüpàni, kayavatthuvasena tu. b. Cf. 
Vbh-a 169-70: Evam pavattamane c etasmim  námarüpe yasma abhavaka-gabbhaseyyakanam andajanan ca 
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namely, the basis-decad and the body-decad.””° 

When a male or a female fully possessed of the sense-faculties and the sense-bases is spontaneously 
born (opapátika)"" in the sensuous realm, seventy Matters are produced at the moment of birth, 
namely, the basis-decad, the body-decad, the eye-decad, the ear-decad, the nose-decad, the tongue-decad, 
the feminine-faculty-decad or the masculine-faculty-decad. 

When a male or female is spontaneously born blind in a bad destination, at the moment of birth 
sixty matters are produced, namely, [all] except the eye-decad. 

Likewise, when one is born deaf [447a] sixty matters are produced, namely, [all] except the ear-decad. 

In one born deaf and blind fifty matters are produced namely, [all] except the eye-decad and the ear- 
decad. 

When one who is neither a male nor a female, who is fully possessed of the faculties and the sense- 
bases, is spontaneously born in a bad destination, or is a human at the beginning of an aeon, at the 
moment of birth, sixty matters are produced, namely, [all] except the feminine-and-masculine faculty 
[decad]. 

In the case of one who is [born] blind, and who is neither a male nor a female, fifty matters are 
produced, namely, [all] except the eye-faculty-decad and the neither-feminine-nor-masculine-faculty 
[decad]. 

In the case one who is [born] deaf, and who is neither a male nor a female, fifty Matters are 
produced, namely, [all] except the ear-decad and the neither-feminine-nor-masculine-faculty [decad]. 

In one [born] blind and deaf, who is neither a male nor a female, forty matters are produced: the 
basis-decad, the body-decad, the nose-decad and the tongue-decad. 

At the moment of birth of a Brahma god forty-nine?? matters are produced, namely, the basis- 
decad, the eye-decad, the ear-decad, the body-decad and the life-faculty-ennead. 

At the moment of birth of a non-percipient-being (asaffasatta) nine matters are produced, namely, 
the life-faculty-ennead. 

Thus it should be understood through birth. 447a10 


By way of diversity 
Two Kinds of Matters 


Q. How through diversity? 
A. All matters are of two kinds, namely, coarse or subtle. Here, twelve matters"^ are coarse in the 


patisandhikkhane vatthu-kayavasena rüpato dve santatisisani tayo ca arüpino khandhà patubhavanti, tasma tesam 
vittharena rüparüpato visati-dhamma tayo ca arüpino khandha ti ete tevisati-dhamma vifndnapaccaya námarüpan ti 
veditabba. 

° Forthe Tibetan quotation, see Skilling 1994 p. 184f. 

The characters {44E correspond to Pali opapatika = Skt upapdduka, "spontaneously reborn.” Rdzus skyes in the 
Tibetan quotation confirms this. 

755 The Tibetan text instead has ‘dod pa bcu Idan, kama-dasaka, “sensual-decad,” or perhaps “sexual-decad,” here 
and in the next two paragraphs. 

559 The Tibetan text (180b): "At the moment of birth of Brahmas thirty-nine matters arise: the base-decad, the 
eye-decad, the ear-decad, and the life-faculty-ennead.” 

The number 39 is confirmed by the Abhidh-s (Mm 38,8 Ch. VI § 27), which states that the body-decad is not found 
in the Brahmaloka. Therefore the Chinese translation is either incorrect or has been adapted to fit a tenet another 
Buddhist school. See Skilling 1994 p. 183, n. 1. 

999 Vim 447312: fME+-— AANA ALIASES. The Chinese text is corrupt. It has “twelve matters are coarse— 
the internal and external sense-base of forms—in the sense...” "Internal and external form sense-base” appears to be 
an intrusion from the next pair of matters. 

The Tibetan text (180b) has: "All matter is of two kinds: coarse in the sense of having impact, and subtle in the 
sense of having no impact. Herein the coarse matters are twelve: eye, ear, nose, tongue, body, forms, sounds, smells, 
tastes, earth-element, fire-element, wind-element. The subtle matters are eighteen: the others, i.e., the life-faculty, 
etc." 
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The 12 matters in the Tibetan quotation correspond to the ones given in the Vism and the Patis-a, where the 
sense base of tangibles are defined as the elements of earth, fire and water. Below, at 44728, the 12 coarse matters 
are again not defined, but the water-element is given separately, implying that the other three elements are 
included in the coarse matters. 

Vism XIV.73/p.450: Cakkhadini nava dpodhatuvajjita tisso dhatuyo cati dvadasavidham ghattanavasena gahetabbato 
olarikam, sesam tato viparitattà sukhumam. Patis-a | 246: Olarikan-ti cakkhusotaghanajivhakayartupasaddagandharasam 
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sense of being with impact; the other eighteen Matters are subtle in the sense of being without impact. 
Again, there are two kinds of matter, namely, internal and external. Here, five matters-the five 
sense-bases of the eye, etc—are internal in the sense of having a sense-object (visaya); "^ the other 
twenty-five are external matter, in the sense of not having a sense-object. 
And again, there are two kinds of matter. They are faculty and non-faculty."" Here, eight Matters 
are faculty in the sense of authority?"?—the five internal [sense-faculties], the feminine faculty, 
masculine-faculty and life-faculty— the other twenty-two [Matters] are non-faculty, in the sense of non- 


authority."^ 447217 


Three Kinds of Matters 


All matters are of three kinds, namely, clung-to Matter (upádinna-rüpa), non-clung-to matters 
(anupádinna-rüpa) and divided matters (vibhatta-riipa).°” 

Here nine Matters are clung-to—the eight faculties and matter as basis—in the sense of being 
produced through kamma-result. 

Nine Matters are non-clung-to-the sense-base of sound, body-intimation, speech-intimation, 
lightness of matter, softness of matter, wieldabilty of matter, ageing of matter, impermanence of matter, 
and torpor—in the sense of not being produced through kamma-result. 

The remaining twelve matters are divided in the sense of being both [clung-to and non-clung-to]. 

Again, matters are of three kinds: visible (sanidassana) and with impact (sappatigha), invisible and 
with impact and invisible and without impact.””° 

Here, one Matter is visible and with impact, that is, the sense-base of form, in the sense of being 
seeable and being touchable.”®” 


photthabbasankhata pathavitejovayo cà ti dvadasavidham rüpam ghattanavasena gahetabbato olárikam. Sesam pana 
apodhatu itthindriyam purisindriyam jivitindriyam hadayavatthu ojà ākāsadhātu kayavinnatti vacivinnatti rüpassa lahuta 
mudutà kammarnnatà upacayo santati jaratà aniccatati solasavidham rüpam ghattanavasena agahetabbato sukhumam. 

59 jer ts The characters H£/ are used below as "sense-object" in the "through sense-object" section in the 
"Sense-base skill.” Tibetan text (180b-181a): "Here, five kinds are internal in the sense of having a sense-object, 
namely, eye, ear, nose, tongue and body; twenty-five kinds external in the sense of not having a sense-object, 
namely, forms and the others." 

me. qui “life-faculty and non-life-faculty," (jivitindriya, ajivitindriya). Cf.  anindriyabaddharüpa, “matter not 
bound up with the faculties,” below at @@. 

The Tibetan text has "Furthermore, there are two types of form: form as faculty (indriyarüpa) and form as non- 
faculty (anindriya-rüpa). Herein, in the sense of exercising sovereignity (adhipatiyatthena), there are 8 [types of] form 
as faculty: the eye, ear, nose, tongue, and body, the femininity-faculty, masculinity-faculty, and life-faculty. In the 
sense of not possessing faculties* there are 22 [types of] matter that are non-faculty, that is the remaining [types of] 


matter." (* Possibly "sovereignity" as above.) (Skilling 1994 p. 197) 
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correspond to adhikara, “supervisor.” 

5^5 — Cf Dhs 125-27, § 585. 

Cf. Vism 381 (f 73) Pasádarüpam [= cakkhadi pancavidham rüpam] eva itthindriyadittayena saddhim 
adhipatiyatthena indriyam, sesam tato viparitata anindriyam. “: “Just the form of the [5] sense-bases together with the 
three starting with the femininity-faculty are faculty, in the sense of exercising sovereignity; the remaining [22 
faculties] are non-faculty for the opposite reason [that is, because they do not exercise sovereignityl.” Cf. Abhidh-s 
(Mm 35,2; Bodhi VI § 7): Pasada-bhava-jivita-sankhatam atthavidham-pi indriyarüpam itaram anindriyarüparm. 

Ber uS Skilling (1994 p. 189, n.2) points out, the Chinese translation £j5€ “perishable” appears to be a 
mistranslation of vibhatta, the translator misinterpreting it as vibhüta or vipatta. The Tibetan has rnam par phye ba, 
which corresponds to vibhakta. Cf. Vibh-mt 4 (Be): Cattáro ca mahabhita ... pe ... rüpanti evam vibhatto. Katthati ce? 
Ekadasasu okasesu. Iti-saddena nidassanatthena sabbo vibhajananayo dassito. 

59 D Ip 217: Tividhena rüpa-sangaho. Sanidassana-sappatigham | rüpam, anidassana-sappatigham | rüpam, 
anidassana-appatigham rüpam. S-a I 997: Sanidassan’ àdisu attanam arabbha pavattena cakkhu-vinnána-sankhatena 
saha nidassanenáti sanidassanam. Cakkhu-patihananasamatthato saha-patighena ti sappatigham. Tam  atthato 
rüp'ayatanam eva. Cakkhu-vinnána-sankhátam nāssa nidassanan ti anidassanam. Sot’ ádi-patihananasamatthato saha- 
patighena ti sappatigham. Tam atthato cakkhayatanan’ ādīni nava dyatanani. Vuttappakáram nàssa nidassanan ti 
anidassanam. Nassa patigho ti appatigham. Tam atthato thapetva das’ ayatanani avasesam sukhuma-rüpam. Vism-mht Il 
107 (Be): Sanidassanakammajadinam  tikananti sanidassanattikassa, kammajadittikananca. Oldriketi dvàádasavidhe 
olárikarüpe. Rüpanti rüpdyatanam. Datthabbabhavasankhatena saha nidassanenati sanidassanam, 


patihananabhavasankhatena saha patighenati sappatigham ... 
1367 


28 


Eleven Matters are invisible and with impact, that is, except the sense-base of form, [all] coarse 
matters, in the sense of not being seeable but being touchable. 

Eighteen Matters are invisible and without impact, that is, except subtle matter, [all matters] in the 
sense of not being seeable and not being touchable. 447a26 


Four Kinds of Matters 


Again, all matters are of four kinds, namely, intrinsic matter (sabháva-rüpa), alteration matter (vikara- 
rüpa), characteristic matter (lakkhana-rüpa) and delimiting matter (pariccheda-rüpa).^^ 

Here nineteen Matters—the twelve coarse Matters and the feminine-faculty, masculine-faculty, life- 
faculty, water-element, solid food, matter as basis and matter as torpor—are intrinsic matter in the sense 
of being produced (nipphanna)." 

Seven Matters—namely, body-intimation, speech-intimation, [447b] lightness of matter, softness of 
matter, wieldabilty of matter, accumulation of matter, and continuity of matter—are alteration matter in 
the sense of transforming intrinsic matter. 

Three Matters are characteristic matter—birth of matter, ageing of matter and impermanence of 
matter—in the sense of characterising. "^? 

One material quality is delimiting matter, namely, the space-element, in the sense of delimiting the 
groups (kalapa). Herein, intrinsic matter is delimited (paricchinna); the remainder is not delimited.”” 

Thus one should analyse through diversity. 

By way of unity 

Q. How should one analyse through unity? 447b05 

A. All materiality is neither a cause (hetu) nor without a cause, is dissociated from cause, is with 
condition, conditioned, worldly, included, is subject to taints, subject to fetters, knots, torrents, yokes, 
hindrances, to holding, clinging, defilement, is indeterminate, without object, not a mental factor, 
dissociated from mind, restricted, connected to the sense-realm, is not fixed, is not leading out, is not 
accompanied by pleasure, is not accompanied by pain, is not accompanied by neither-pain-nor-pleasure, 
is neither accumulating nor disaccumulating, is neither training nor non-training, and is neither to be 
abandoned through seeing nor through contemplative development (bhavana).”” 

Thus one should know at length through unity. 
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The Chinese apparently did not understand vikāra and rendered it as JE, "shape," santhana- or viggaha, but 
this is not in accordance with the explanation, the Vism parallel, and the Tibetan rnam par 'gyur ba, corresponding 
to viparinama. Cf. Skilling 1994, pp. 192-193 & 193 n. 3. Cf Vism XIV.77/p.451): Nipphannarüpam panettha rüparüpam 
nama, akasadhatu paricchedarüpam nama, káyavinnattiadi kammannatapariyantam vikararüpam nama, jatijarabhangam 
lakkhanarüpam namati. 

Cf. Abhidh-s 39 (Be): Iti ca attharasavidhampetam rüpam sabhāvarūpam salakkhanarüpam  nipphannarüpam 
rüparüpam sammasanarüpanti ca sangaham gacchati. Akdsadhatu paricchedarüpam nama. Kayavininatti vacivinnatti 
vinnattiripam nama. Rüpassa lahutà mudutà kammannata vinnattidvayam vikararüpam nama. Rüpassa upacayo santati 
jaratà aniccatà lakkhanarüpam nàma. 

599 Vism XIV.73: .. sabhaveneva pariggahetabbato nipphannam. Vism XIV.77: Nipphannarüpam panettha rüparüpam 
nama, ... 

57 Cf. Abhidh-s 202 (Be): Lakkhanartipam nama dhammanam tamtamavatthávasena lakkhanahetuttà. Apparently the 
Tibetan translator misunderstood sankhata, “reckoned” as sankhata (‘dus byas). See Skilling 1994, p. 193. 

77 See Skilling 1994, p. 193-194. 

Cf. Vibh 12: Sabbam rüpam na hetu, ahetukam, hetuvippayuttam, sappaccayam, sankhatam, rüpiyam, lokiyam, 
sásavam, samyojaniyam, ganthaniyam, oghaniyam, yoganiyam, nivaraniyam, paramattham, upádàniyam, samkilesikam, 
abyákatam, anárammanam, acetasikam, cittavippayuttam, nevavipakanavipakadhammadhammam, 
asamkilitthasamkilesikam, na savitakkasavicaram, na avitakkavicaramattam, avitakkaavicaram, na pitisahagatam, na 
sukhasahagatam, na upekkhdsahagatam, neva dassanena na bhavanaya pahatabbam, neva dassanena na bhàvanáya 
pahatabbahetukam, neva ácayagàmi na apacayagami, nevasekkhanasekkham, parittam, kamavacaram, na rüpávacaram, 
na arüpávacaram, pariyapannam, no apariyapannam, aniyatam, aniyyánikam, uppannam, chahi vinnánehi vinneyyam, 
aniccam, jarabhibhatam. Also Dhs 124-25. Cf. Vibh 63: .. Rüpakkhandho ahetuko. Cattaro khandha siya sahetuka, siya 
ahetuka. Rüpakkhandho hetuvippayutto. Cattaro khandha siya hetusampayuttà, siya hetuvippayutta. Rüpakkhandho na 
vattabbo hetu ceva sahetuko ca tipi, sahetuko ceva na ca hett tipi. .. Rüpakkhandho na vattabbo hetu ceva 
hetusampayutto cà tipi, hetusampayutto ceva na ca hetü tipi. .. Rapakkhandho na hetu ahetuko. ... Cf. Patth I1 21 (Be): 
Ahetukam dhammam paticca sahetuko ca ahetuko ca dhamma uppajjanti hetupaccaya, vicikicchasahagatam 
uddhaccasahagatam moham paticca sampayuttaka khandha cittasamutthananca rüpam; patisandhikkhane vatthum 
paticca sahetukà khandha, mahábhüte paticca katattartiipam. 
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This is called “the aggregate of matter.” 447b12 


Aggregate of Feeling 


Q. What is the aggregate of feeling? 

A. By way of characteristic (lakkhana), there is one feeling: the one experienced by the mind.” 

By way of basis (vatthu), there are two feelings, namely, bodily feeling and mental feeling. 

By way of intrinsic nature (sabhava), there are three feelings, namely, pleasant feeling, painful 
feeling, neither pleasant nor painful feeling.” 

By way of states (dhamma), there are four feelings, namely, wholesome feelings, unwholesome 
feelings, resultant (vipaka) feelings and functional (kiriya) feelings. 

By way of faculties, there are five feelings, namely, pleasure-faculty, pain-faculty, joy-faculty, 
distress-faculty, equanimity-faculty.”” 

By way of black and white (kanhasukka), there are six feelings, namely, pleasant feeling subject to 
taints (sásava), pleasant feeling free from taints (andsava), feeling of pain subject to taints, painful feeling 
free from taints, neither pleasant nor painful feeling subject to taints, feeling of neither pain nor 
pleasure free from taints.” 

By way of door (dvara),°” there are seven feelings, namely, feeling born of eye-contact, feeling born 
of ear-contact, 447b20 feeling born of nose-contact, feeling born of tongue-contact, feeling born of body- 
contact, feeling born of mind-element-contact and feeling born of mind-consciousness-element- 
contact.” 

In full (vittharato), there are one hundred and eight feelings: six feelings [of joy] arisen dependent on 
desire (of the household-life, gehasita);?? six feelings [of joy] arisen dependent on renunciation 
(nekkhammasita); six feelings of distress arisen dependent on desire (of the household-life); six feelings of 
distress arisen dependent on renunciation; six feelings of equanimity arisen dependent on desire (of the 
household-life); six feelings of equanimity arisen dependent on renunciation.”*° Six times six are thirty- 


9? Ssv 182a: “Feeling: through characteristic it is one, namely, that which is experienced (anubhavana) as the 
object of mind (cittarammana).” (tshor ba ni mtshan nyid kyis gcig ste ‘di Itar gang sems kyi dmigs pa nyams su myong 
ba'o dngos po'i dbang gis rnam pa gnyis ni ‘di Itar lus las byung ba dang sems las byung ba'o.) 

Vism-mht II 255 (Be): Vedanà anubhavanalakkhanato, lokiyasasavadibhavato ca ekavidha. Vism XIV.125/p.460: Idàni 
yam vuttam yamkinci vedayitalakkhanam, sabbam tam ekato katva vedanakkhandho veditabbo ti, etthapi 
vedayitalakkhanam nama vedandva. Yathaha vedayati vedayatiti kho àvuso, tasma vedanati vuccati ti. Sā pana 
vedayitalakkhanena sabhavato ekavidhapi jativasena tividhà hoti kusalà, akusalà, abyakata cati. 

D-t | 252: Vedanànan-ti ettha vedanággahanena avasitthaupddanakkhandhanampi sangaho khandhalakkhanena 
ekalakkhanatta. 

D^ S IV 231-32: Katamá ca, bhikkhave, dve vedand? Kayika ca cetasikà ca. Ima vuccanti bhikkhave dve vedana. ... 
Sukha vedana dukkha vedana adukkhamasukha vedana. Ima vuccanti bhikkhave tisso vedana. 

BP Ibid. 232: Sukhindriyam dukkhindriyam somanassindriyam domanassindriyam upekkhindriyam. Imà vuccanti 
bhikkhave parica vedana. 

376 Instead of sásava, fjjg, and nirásava, f, Ssv 182a has zang zing dang bcas pa & zang zing med pa, 
corresponding to sámisa & niramisa, carnal & non-carnal. It is possible that the Chinese translator, like English 
translators nowadays, could not find a satisfactory translation for samisa & nirdmisa and chose this term £j, and 
$t, which according to DDB can also correspond to samala & nimmala, lokika & lokuttara. 


77 Cf Patis-a 1 362, Nidd-a 1 228: Dvárato vedaná vuttà, cakkhusamphassajadika; ... Vibh-a 178: 
Cakkhusamphassajavedanatiadina hi nayena páliyam ima cakkhusamphassajadika dvarato chaleva vedana vutta. 

9575 (cf Vibh 15, etc: Sattavidhena vedanakkhandho: cakkhusamphassaja vedand, sotasamphassaja vedana, 
ghànasamphassajà vedanà, jivhásamphassajà vedanàá, kdyasamphassaja vedand, manodhdtusamphassaja vedana, 
manovinnanadhatusamphassaja vedana. 

75? The Pali term geha means “household-life” but in the Pali commentaries it is primarily taken as sensual 
desire, perhaps due to its similarity to gedha. The Chinese translation gives this latter sense, “dependent upon 
desire,” Æ, while the Tibetan has both senses, “dependent on desire/longing (asa) of the household-life,” khyim gyi 
re ba la brten pa. Cf. D-t I1 332: Gehasitan-ti kamagunanissitam. Kamaguna hi kamaragassa gehasadisatta idha gehan-ti 
adhippeta. M-a V 21, Vibh-a 508: Gehasitani-ti kamagunanissitani. 

55? Cf. M III 216: Chattimsa sattapada veditabbé ti. ... Cha gehasitani somanassani, cha nekkhammasitàni somanassani, 
cha gehasitani domanassani, cha nekkhammasitàni domanassani, cha gehasita upekkha, cha nekkhammasita upekkha. 
Tattha katamani cha gehasitani somanassaáni? Cakkhuvifineyyanam rüpánam itthanam kantanam manàápaánam 
manoramanam lokamisapatisamyuttanam patilabham và patilabhato samanupassato pubbe và patiladdhapubbam atitam 
niruddham viparinatam samanussarato uppajjati somanassam. ... Cf. S IV 232: Cha gehasitani somanassani, ... cha 
nekkhammasità upekkha, ima vuccanti, bhikkhave, chattimsa vedanā. Katamanca, bhikkhave, atthasatam vedana? Atita 
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six, and in the three divisions of time, three times thirty-six [are one hundred and eight feeling]? 


This is called the aggregate of feeling. 447b25 


Aggregate of Perception 


Q. What is the aggregate of perception? 

A. By way of characteristic, there is one perception, through the mind knowing the object. 

By way of black and white, there are two perceptions, namely, inverted perception (viparita-sanna) 
and non-inverted perception. 

By way of unwholesomeness (akusala), there are three perceptions, namely, sense-desire-perception, 
ill-will-perception and harming-perception. 

By way of wholesomeness (kusala), there are three perceptions, namely, renunciation-perception, 
non-ill-will-perception and non-harming-perception.”” 

By way of the door of not knowing the grounds of selfhood,” there are four perceptions, [447c] 
namely, the perception of beauty in what is foul, the perception of happiness in what is suffering, the 
perception of permanence in what is impermanent, the perception of self in what is not-self. 

By way of the door of knowing the grounds of selfhood, there are four perceptions, namely, 
perception of the foul, perception of suffering, perception of impermanence and perception of not- 
self. ^? 
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According to the Vinaya, " there are five perceptions: [perception of appropriateness (kappiya) 


chattimsa vedanà, anágatà chattimsa vedaná, paccuppanna chattimsa vedana ... Cf. Vibh 381/§ 947. Tattha katamani cha 
gehasitani somanassáni? Manàpiyesu rüpesu gehasitam cetasikam sátam cetasikam sukham cetosamphassajam sátam 
sukham vedayitam cetosamphassajà sata sukhà vedana, .. Tattha katamani cha gehasitani domanassani? Amanüàpiyesu 
rüpesu gehasitam cetasikam asatam ... dukkhà vedana, ... Tattha katama cha gehasità upekkha? Upekkhatthaniyesu rüpesu 
gehasitam cetasikam neva sátam nasatam .. adukkhamasukha vedana, .. Cf. D-a lll 775, Patis-a Ill 696, M-a I 279: 
Samisam và sukhantiddisu samisa sukha nàma paricakamagunamisasannissita cha gehasitasomanassavedanà. Niramisa 
sukhà nama cha nekkhammasitasomanassavedanà. Sāmisā dukkha nama cha gehasitadomanassavedana. Niramisa dukkha 
nama cha nekkhammasitadomanassavedana. Samisa adukkhamasukha nama cha gehasitaupekkhavedana. Niramisa 
adukkhamasukha nama cha nekkhammasitaupekkhavedana. 


7" “Here, the three feelings [in] six divisions of six, become 108 feelings,” ‘di Itar ‘di dus gsum la tsor ba drug tshan 
= *... through characteristic there is one, namely, that which is perceived as object by the mind." gang sems kyis 


D Ill 215: Tisso akusala-sanna. Kama-sannd, vyápáda-sanna vihimsa sannd. Tisso kusala-sanna. Nekkhamma- 
sanna, avyapada-sanna, avihimsa-sanna. 

5^ SPEE = attabhdvavatthu, a term only found in the Petaka and Netti. There are four bases of self-hood, 
covering the five aggregates, i.e. the body (= matter), feelings, dhammas (= perception and formations), and mind 
(citta) (= consciousness) Cf. Pet 15, catubbidham ca attabhavato ca vatthu, idam dukkham. Pet 121: Tattha 
pancakkhandha cattari attabhavavatthtni bhavanti. Yo rüpakkhandho, so kayo attabhavavatthu. Yo vedanakkhandho, so 
vedanà attabhavavatthu. Yo sannakkhandho ca sankharakkhandho ca, te dhamma attabhavavatthu. Yo vinnanakkhandho, 
so cittam attabhavavatthu. Iti pancakkhandha cattari attabhavavatthüni. Tattha kaye asubhe subhan-ti vipallaso bhavati. 
Evam vedanasu ... citte .. dhammesu ca attavipallaso bhavati. Tattha catunnam vipallasanam samugghdatanattham 
bhagava cattaro satipatthane deseti pannapeti kaye kayanupassi viharato asubhe subhan-ti vipallasam samugghateti, evam 
vedanasu, citte, dhammesu ca katabbam. Nett 85: So kuhim vipalldsayati? Catüsu attabhàávavatthüsu, rüpam ... vedanam ... 
sannam ... sankhare ... vinnánam attato samanupassati, vinnánavantam và attanam, attani và vinnánam, vinnánasmim va 
attanam. Tattha rüpam pathamam vipallasavatthu asubhe subhan-ti. Vedanà dutiyam vipallasavatthu dukkhe sukhan-ti. 
Sanna sankhara ca tatiyam vipallasavatthu anattani atta ti. Vinnanam catuttham vipallasavatthu anicce niccan-ti. See 
also note @@”different than the one found in the Petaka’@@@ below. 

The Chinese translator was uncertain about the meaning of this term as are three similar translations in Vim: 
ITEA, attha-bhava-vatthu here at 447c02, Ej, sabhdva-vatthu at 450a14 and Erl/E, kayabhava-vatthu at 453b12. 
The Tibetan (Ssv 182b) has first bdag gi rang bzhin yongs = atta + sabhava: “through the door of not fully knowing 
selfhood,” bdag gi rang bzhin yongs su mi shes pa'i sgo nas. In the next paragraph it instead has bdag gi dngos po = atta 
+ vatthu/bhava = attabhava. 

55 ^ A Il 52 and Patis Il 79: Anicce bhikkhave niccan ti sannavipallaso cittavipallaso ditthivipallaso, adukkhe 
bhikkhave dukkhan ti sannavipallaso .., anattani bhikkhave atta ti sannavipallaso .., asubhe bhikkhave subhan ti 
sannavipallaso cittavipallaso ditthivipallaso ... Anicce bhikkhave aniccan ti na sannavipallaso ... 

556 The Chinese text is corrupt here. It has “... five perceptions: the perception of beauty in what is foul, the 
perception of foulness in what is foul, the perception of foulness in what is beautiful, the perception of beauty in 
what is beautiful and uncertain perception." The part on the four perversions is an intrusion from above. 

Ssv 182b: "By way of the Vinaya there are five, namely, (1) perception of appropriateness (kappiya) regarding the 
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regarding the inappropriate, perception of inappropriateness regarding the appropriate, perception of 
inappropriateness regarding the inappropriate, perception of appropriateness regarding the appropriate, 
perception of uncertainty (vimati) regarding the inappropriate and the appropriate.] 

By way of object, there are six perceptions: perception of forms, perception of sounds, perception of 
odours, perception of tastes, perception of tangibles, and perception of mental states." 

By way of door, there are seven perceptions: perception born of eye-contact, perception born of ear- 
contact, perception born of nose-contact, perception born of tongue-contact, perception born of body- 
contact, perception born of mind-element-contact and perception born of mind-consciousness-element- 
contact.”** 

Thus should the various kinds of perception be known. 

This is called the aggregate of perception??? 


Aggregate of Formations 


Q. What is the aggregate of formations? 447c10 

A. (1) Contact (phassa), (2) volition (cetana), (3) thinking (vitakka), (4) exploring (vicara), (5) rapture 
(piti), (6) faith (saddha), (7) energy (viriya), (8) mindfulness (sati), (9) concentration (samadhi), (10) wisdom 
(panna), (11) life-faculty (jivitindriya), (12) restraining,(nivarana, varana) (13) non-greed (alobha), (14) non- 
hate (adosa),”°° (15) conscience (hiri), (16) shame (otappa), (17) tranquillity (passaddhi), (18) zeal (chanda), 
(19) resolve (adhimokkha), (20) equanimity (upekkha), (21) attention (manasikara), (22) greed (lobha), (23) 
hatred (byapada), (24) delusion (moha), (25) conceit (mana), (26) (wrong) views (ditthi), (27) agitation 
(uddhacca), (28) doubt (kukkucca), (29) uncertainty (vicikiccha), (30) sloth (thina), (31) non-conscience 
(ahiri), (32) shamelessness (anottappa), and all other mental properties, except feeling and perception, 
belong to the aggregate of formations." 447c13 


Meaning and similes 
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Here: (1) contact means that the mind touches an object. It is likened to a sunbeam touching a 


inappropriate, (2) perception of inappropriateness regarding the appropriate, (3) perception of inappropriateness 
regarding the inappropriate, (4) perception of appropriateness regarding the appropriate, (5) perception of 
uncertainty (vimati) regarding the inappropriate and (6) perception of uncertainty regarding the appropriate." The 
Tibetan text has six items. Perhaps the last two should be taken as one "uncertainty regarding the inappropriate 
and appropriate." 

This refers to the appropriateness of the things that a monk accepts, uses, eats, etc., and the uncertainty about 
their appropriateness that he might have, for example, when a monk is uncertain (vematika) whether something is 
appropriate/allowable (kappiya), e.g. whether it is money or not, but nevertheless accepts it and therefore falls into 
an offence. Cf. Dhs 205: Tattha katamam kukkuccam? Akappiye kappiyasannita, kappiye akappiyasannità.. Vin V 118: 
Aparepi dve puggala bala yo ca akappiye kappiyasanni, yo ca kappiye akappiyasanni. Dve puggalà pandità yo ca akappiye 
akappiyasanni, yo ca kappiye kappiyasanni. Cf. A | 84. 

59 vibh 102, 104: Rupasanna .. dhammasanna loke piyarüpam etth’esa tanha pahiyamünà pahiyati, ettha 
nirujjhamana nirujjhati. 

388 The Tibetan text instead has “By way of elements (khams kyi dbang gis, dhátuso) there are seven kinds, 
namely, perception that is born of the element of eye-contact ... element of [mind-] consciousness-contact.” 

1389 Cf. Vibh-a 19: Cakkhusamphassajā saññā ti ādīni atītādivasena niddittha-sannam sabhāvato dassetum vuttāni. 
Tattha cakkhusamphassato, cakkhusamphassasmim vā jata cakkhusamphassajā nama. Sesesu pi es’eva nayo. Ettha ca 
purima parca cakkhuppasddadivatthuka va. Manosamphassaja hadayavatthuka pi avatthukà pi. Sabbà catubhümikà- 
sanna. 

1390 

1391 


Ssv 183a adds ma rmongs pa = amoha, non-delusion. The Chinese text gives its opposite, moha, below. 

Cf. Dhs 17, 27: Katamo tasmim samaye sankharakkhandho hoti? Phasso cetanā vitakko vicáro piti 
cittassekaggata saddhindriyam viriyindriyam satindriyam samadhindriyam pannindriyam jivitindriyam sammaditthi 
sammasankappo sammavayamo sammasati sammāsamādhi saddhabalam — viripabalam | satibalam | samádhibalam 
pannabalam hiribalam ottappabalam alobho adoso amoho anabhijjha abyapado sammaditthi hiri ottappam kayapassaddhi 
cittapassaddhi kayalahutà cittalahutà kayamuduta cittamudutà káyakammarnnatà cittakammannata kayapagunnata 
cittapagunnatà kayujukata cittujukatà sati sampajannam samatho vipassana paggaho avikkhepo; ye và pana tasmim 
samaye anne pi atthi paticcasamuppanna arüpino dhamma thapetva vedanàkkhandham thapetva sannakkhandham 
thapetva vinnanakkhandham—ayam tasmim samaye sankharakkhandho hoti. ... ime dhamma kusala. 

Dhs 80: Katamo tasmim samaye sankharakkhandho hoti? Phasso cetana vitakko vicáro piti cittassekaggata 
viriyindriyam samadhindriyam jivitindriyam micchaditthi micchasankappo micchavayamo micchasamadhi viriyabalam 
samadhibalam ahirikabalam anottappabalam lobho moho abhijjhà micchaditthi ahirikam anottappam samatho paggaho 
avikkhepo; ye và pana ... sankharakkhandho hoti...pe... ime dhamma akusala. 

2 Dasabalasrimitra skips over the following section and continues with the consciousness-aggregate. 
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wall.” Perception is its near cause. 

(2) Volition means the movement of mind. It is like a house builder planting a foundation in the 
earth. The doors of action are its near cause.?? 

(3) Thinking is verbal formation."^ It is likened to the recitation of discourses by mind. Perception 
is its near cause. 

(4) Exploring is investigation of objects by mind. It is likened to reflecting upon the meaning (of 
something).?^ Thinking is its near cause. 447c17 

(5) Rapture is gladness of mind. It is likened to a man gaining something. Exultation 
cause. 

(6) Faith??? is purity of mind. It is likened to a spell??? for purifying water. The four factors of 
Stream-entry"^? are its near cause."?' 

(7) Energy (viriya) is mental vigour. It is likened to a strong ox bearing a burden. The eight bases of 
inception (of energy)" are its near cause. 

(8) Mindfulness is the guarding of the mind."? It is likened to holding a bowl of oil." The four 


597 is its near 


595 — S$ 11 103: Seyyathapi bhikkhave kutágáram và kutágárasálà và uttaráya và dakkhináya và pácináya và vatapana 


suriye uggacchante vatapanena rasmi pavisitva kvassa patitthita ti? ... 
Lh 99 p p p 
:HP' literally means ‘object-door, árammana-dvára, but this does not make sense. The term is found 


nowhere else in the text. Œ here is probably in the sense of 3332, kamma or action, and Œf could correspond to 
kammadvara, “doors of action," as found in Pali texts where cetand is said to proceed by way of the action door of 
the body, speech and mind. Dhs-a 82: tini kammadvarani ... Katamani tini? Kayakammadvaram, vacikammadvaram, 
manokammadváran-ti. "Vibh-a 144: .. tani tini kammadváráni | dassento  tattha katamo — kayasankháro? 
Kayasanicetanatiadimaha. Tattha — kayasancetanáti — kayavinnattim samutthapetva — kayadvárato — pavattà — attha 
kamavacarakusalacetana dvádasa akusalacetanáti samavisati cetand; kayadvare àdánaggahanacopanam papayamana 
uppanná visati kusalakusalacetanatipi vattum vattati. Vacisaficetanati vacivinnattim samutthdpetva vacidvarato pavatta 
tayeva visati cetand; .. Manosancetanati ubhopi vinnattiyo asamutthapetva manodvare uppanna sabba pi ekünatimsa 
cetaná. Iti bhagava aparimanesu cakkavalesu aparimánà satta kusalakusalakammam āyūhamānā imehi tihi dvarehi 
ayühantiti ayahanakammadvaram dassesi. 

Dhs 110: Cetayati ti cetanā saddhim attanad sampayuttadhamme arammane abhisandahati ti attho. Sa 
cetayitalakkhana, cetanabhavalakkhanati attho. Aythanarasa. 

555 The Ming dynasty edition reads “mental” instead of verbal (L1—./;), but given the simile of reciting 
discourses in the mind, and the following Pali explanations of vitakkavicárd as "verbal formation" the normal 
reading makes better sense. 

Cf. M I 301, S IV 293: Assásapassásá kho, ávuso visakha, kayasankharo, vitakkavicárà vacisankharo, saññā ca vedana ca 
cittasankharo ti. .. .. Pubbe kho, àvuso visákha, vitakketvà vicáretvà paccha vacam bhindati, tasma vitakkavicara 
vacisankharo. Cf. Patis 1 99: Dutiyam jhanam samapannassa vitakkavicara vacisankhara patippassaddha honti. 

B% Cf. 415c15: "With initial application of thought one thinks (cinteti); with exploring one reflects upon 
(anucinteti).” 

597 There is a similar definition of rapture, as one of the first jhàna factors, in Chapter 8: "To please and to 
pervade are its salient characteristic; delight is its function; ..; exulation is its near cause.” 

795 The text here and above has just ù, “mind,” the explanation however, is in accordance with the explanation 
of saddha, faith, in Vism XIV.140/p.464. The Tibetan quotation has dad pa, which corresponds to saddha. 

599 — Vism XIV.140 has udakapapasádamani, “a gem for clearing water.” 

M99 S V 347 Sappurisasamsevo hi bhante  sotàpattiyangam, | saddhamma-savanam — sotàpattiangam, 
yonisomanasikàro sotapattiangam, dhamnanudhammapatipattisotapattiangam ti. Cf. Pet 128: Avippatisaralakkhana 
saddhà, saddahaná paccupatthanam. Tassa cattüri sotdapattiyangani padatthanam. Evanhi vuttam bhagavata 
saddhindriyam bhikkhave, kuhim datthabbam, cattisu sotapattiyangesu kusalesu dhammesu. 

7? Chis section on the five indriyas is discussed in Hayashi 2003. 

Pet 128: Sürd-apatikkhepanalakkhanam viriyindriyam, viriyindriyarambho paccupatthanam. Tassa atità cattāro 
sammappadhana padatthanam. Yatha vuttam bhagavata viriyindriyam, bhikkhave, kuhim datthabbam, catisu 
sammappadhanesu. 

JÆJA, lit. means “eight bases of action,” or kamma-vatthu. EKS rendered this as “eight bases of agitation” 
referring to the atthasamvegavatthuni at Patis-a Ill 547. Samvega is given as the main explanation at Vism XIV.137, 
however, the Vism's alternative explanation of viriyarambhavatthu is more likely. Cf. Hayashi 2003, p. 101. 

we Vism XIV.144, Nidd-a 44: Tattha saranalakkhana sati. Saranti taya, sayam và sarati, saranamattameva và esati 
sati. Sā panesá apilapanalakkhand, asammosanarasá, arakkhapaccupatthand, visayabhimukhabhavapaccupatthana va, 
thirasannápadatthánà,  kdayddisatipatthanapadatthanad va.  Árammane dalhapatitthitatta pana esika  viya, 
cakkhudvaradinam rakkhanato dovariko viya ca datthabba. 

1404 See S V 169. Cf. J 96: Samatittikam anavasekam / telapattam yathā parihareyya / Evam sacittamanurakkhe / 
patthayano disam agatapubbanti. 
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establishings of mindfulness are its near cause.” 


(9) Concentration is unification of mind. It is likened to the flame of the lamp inside a hall.“°° The 
four jhanas are its near cause.“ 447c21 

(10) Wisdom is vision of mind. It is likened to a man with eyes. The Four Noble Truths are its near 
cause. "^* 

(11) Life faculty is life of [material and] immaterial things."^? It is like water to a lotus. 
matter are its near cause. 

(12) Restraining (nivarana)'*" is the mind stopping and avoiding evil. It is likened to a man who 
wishes to live, avoiding poison. The four jhànas are its near cause. 

(13) Non-greed is the mind's giving up of attachment. It is likened to getting freed from a debt. 


^? Name and 
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Las Pet 129-29: Sati saranalakkhana, asammohapaccupatthana. Tassa atità cattaro satipatthana padatthanam. 


Yathàá vuttam bhagavata satindriyam bhikkhave, kuhim datthabbam, catüsu satipatthdanesu. 

406 The Vism XIV.139 has “in a windless place.” It apparently refers to a place where a flame can’t be moved 
by wind. Nidd-a 57: Visesato sukhapadatthàno nivate padipaccinam thiti viya cetaso thititi datthabbo. Uddhacce na 
kampatiti samadhibalam. 

"Me Pet 129-29: Fkaggalakkhano samadhi, avikkhepapaccupatthàno, tassa cattari nandni padatthanam. Yatha 
vuttam bhagavata samadhindriyam, bhikkhave, kuhim datthabbam, catüsu jhanesu. 

"^  Vism XIVJ43, Nidd-a 57: Pajanatiti panna. Kim pajanati? Idam dukkhanti-àdinà nayena ariyasaccani. Sā 
yathasabhavapativedha-lakkhanda, akkhalitapativedhalakkhana và kusalissasakhitta-usupativedho viya, visayobhasanarasa 
padipo viya, asammohapaccupatthànà arannagatasudesako viya. Th-a Ill 25: dassanalakkhanam pannan-ti 
See Vism XIV.138: Tam hi ripadhammanam jivitam, idam artipadhammanan-ti. Vibh 123: Tattha Jivitindriyam 
duvidhena: atthi rüpajivitindriyam, atthi arüpajivitindriyam. Tattha katamam rupajivitindriyam? Yo tesam rüpinam 
dhammanam ayu thiti yapanà yapana iriyana vattanà pālanā jivitam jivitindriyam. ... Tattha katamam arüpajivitindriyam? 
Yo tesam arüpinam dhammanam dyu ... jivitindriyam. Patis-a | 85: Jivan-ti tena tamsahajata dhamma ti jivitam, tadeva 
anupálanalakkhane | indattham  karetiti — jivitindriyam. Tam — rüpajivitindriypam — arüpajivitindriyanti duvidham. 
Sabbakammajarüpasahajam | sahajarüpánupálanam — rüpajivitindriyam, ^ sabbacittasahajam — sahaja-arüpánupálanam 
arüpajivitindriyam. 

Wo D | 75: Seyyatha pi maha-rdaja .. nassa kinci sabbavantam uppalanam và padumánam và pundarikanam va 

sitena varina apphutam assa. 
i zi, corresponds elsewhere in Vim to nivarana, dvarana “hindrance, obstruction," however, the Tibetan 
quotation (183a) has sdom pa, which corresponds to samvara, "restraint" (e.g., so sor thar pa'i sdom pa = patimokkha- 
samvara), As both the Chinese and Tibetan words contain the root War, it is likely that the original had nivárana, 
which was misunderstood as nivarana. Cf. PED s.v. nivárana & nivdreti. 

Dhp-a III 4 (on Dhp 77 papa cittam nivaraye): Papa cittanti kayaduccaritadipapakammato và akusalacittuppádato và 
sabbathamena cittam nivaraye. Sn-a | 269: Yatatto, yasmà anuttaraya viratiya sabbapapehi uparatacitto ti vuttam hoti. Sn 
104: Yani sotàni lokasmim, sati tesam nivaranam; / Sotànam samvaram brümi, pannayete pidhiyyare. Nidd ll 29 (Be): Yani 
sotani lokasminti yani etani sotani mayá kittitàni ... seyyathidam tanhasoto ditthisoto kilesasoto duccaritasoto avijjásoto. 

EC: If this is not the equivalent of virati, then three path factors i.e. right speech, action and livelihood will be 
impossible for Vim, since they are otherwise not in the list of sankhdras, as they are in Vism. That seems very 


unlikely. The position of a single virati is mentioned in Abhidh-av and attributed to the Abhayagirivasins in the 12th 


e Cf. Dhp V 123: Visam jivitukamo va, papani parivajjaye, and M II 260. 


Cf. D | 69-72, M I 275: Soham yani ca poranani inamülàni tani ca byanti akásim, atthi ca me uttarim 
avasittham darabharanayd'ti. So tatonidanam labhetha pamojjam, adhigaccheyya somanassam. ... Seyyathapi, bhikkhave, 
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Renunciation (nekkhamma)"" is its near cause. 


(14) Non-hatred is the mind that is not angry." It is likened to cat-skin. 
are its near cause. 

(15) Conscience (hiri) is scruples (lajja) in respect of doing wrong. It is likened to the loathing for 
excrement and urine. Having oneself as authority (attadhipateyya) is its near cause. 

(16) Shame (ottappa) is fear of doing wrong. It is like fearing a superior."" Having the world as 
authority (lokadhipateyya) is its near cause." [448a] 

(17) Tranquillity is the stilling of movement of mind. It is like a man taking a bath in cool water in 
the heat of summer. Rapture is its near cause. 

(18) Zeal is the wish to do good. It is like a faithful giver of alms. The four bases of supernormal 
power (iddhipdda) are its near cause. 

(19) Resolve is the inclination of the mind. It is like water flowing steeply downwards. Thinking and 
exploring are its near cause. 

(20) Equanimity is the mind not going and coming. It is like a man holding a pair of scales."? Energy 
and so on are its near cause. 

(21) Attention is the mind regulating. It is like a man holding a rudder. Wholesomeness and 
unwholesomeness are its near cause. 

(22) Greed is mental attachment. It is likened to a goose. Lovable and desirable forms are its near 
cause. ^? 

(23) Hatred is mental irritation. It is like an angry viper. The ten grounds of annoyance 
near cause. 448308 

(24) Delusion is the mind without vision. It is like a blind man."" The four distortions (vipallása) are 
its near cause."? 

(25) Conceit is elevation of mind. It is like [two men] assaulting each another. The three kinds [of 
conceit]"" are its near cause. 

(26) (Wrong) views are mental graspings. It is like the blind men stroking the elephant.” Hearing 
the voice of another and unreasoned attention"? are its near cause. 

(27) Agitation is non-stillness of mind. It is like water that is boiling." Hasty energy 


“6 The four immeasurables 


“1 are its 


iS « à 
128 is its near 


ananyam yatha arogyam yatha bandhanamokkham yatha bhujissam yatha khemantabhümim; evameva bhikkhu ime parca 
nivarane pahine attani samanupassati. A |l 354: Asokam virajam khemam, etam ananyamuttamanti. 
Pet 127: Icchapatisamharanalakkhano alobho, tassa adinnádánà veramani padatthanam. Cf. Hayashi 2003, p. 62. 


WE c Pet 121: Attásayavaricanálakkhano lobho, tassa adinnadanam padatthanam. Cf. Hayashi 2003, p. 62 and p. 75 
note 20. 

Mo Cf. Pet 121: Abyapadalakkhano adoso. 
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Cf. M 1 128-29: ... sabbavantam lokam bilarabhastasamena cetasá vipulena mahaggatena appamanena averena 
abyapajjhena pharitvà viharissamati. Th 1138: bilarabhastam va yathà sumadditam. 

T Cf. M I 188: .. Seyyathapi, àvuso, sunisd sasuram disva samvijjati samvegam apajjati; 
S-a III 978: Hiri ca ottappan cà ti yam hiriyati hiriyitabbena ottappati ottappitabbena ti evam vittharitani hiri- 
ottappani. Api c' ettha ajjhatta-samutthana hiri. Bahiddha samutthanam ottappam. Attadhipateyya hiri. Lokadhipateyyam 
ottappam. Lajjà sabhava-santhita hiri. Bhaya-sabhava-santhitam ottappam. 

13 A IV 282: Seyyathà pi Byagghapajja tuladharo và tuladharantevasi và tulam paggahetva janati 'ettakena và 
onatam ettakena và unnatan' ti. 

7? ^ pet 121: Ajjhosanalakkhana tanha, tassá piyarüpasátarüpam padatthanam. Attàsayavancanálakkhano lobho, 
tassa adinnadanam padatthanam. 


"3  Dasa aghatavatthuni. See note @@ to the hindrance of hatred, jhana section, 


b It 84: Mülho attham na janati, mülho dhammam na passati, Andham tamam tadā hoti, yam moho sahate 
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naram. 
es Pet 121: andhakaratimisa appativedhalakkhana avijjà, tassa vipallasapadatthanam. 

A Ill 444: ... tayo mana pahatabba? Mano, omano, atimano. Nidd | 79: Tividhena mano: seyyohamasmi ti mano, 

sadisohamasmi ti mano, hinohamasmi ti mano. 

x: Ud 68: Tena hi bhane jaccandhànam hatthim dassehi ti. ... Yehi bhikkhave jaccandhehi hatthissa sisam dittham 
ahosi, te evam áhamsu: ediso deva hatthi seyyatha pi kumbho ‘ti ... Ud-a 341: yatha ekeko jaccandho sisadikam ekekamyeva 
hatthissa angam phusitva hatthi maya dittho ti sanam uppádesi, tathà karohi ti 

MESS Ape 400210. Fn. @@ . Cf. A 187, M I 294: Dve me bhikkhave paccaya micchaditthiya. Katame dve? Parato ghoso, 
ayoniso ca manasikaro. 

WU ^ Cf SN 46:55/S V 122f. 

{ERS HE, sahasá viriya, or "haste and energy." 
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cause. 

(28) Worry is mental decline. It is like desiring the foul. The falling away from good through doing 
evil is its near cause. ^? 

(29) Uncertainty is the grasping of the mind to various [views]. It is like a man travelling to a 
distant land who is bewildered at a junction of two roads."? Unreasoned attention (ayoniso manasikara) 
is its near cause. 

(30) Sloth is indolence and sluggishness of the mind. It is like a torpid viper. The eight grounds of 
laziness'" are its near cause. 

(31) Non-conscience is the mind having no scruples in respect of doing wrong. It is like a candala 
(outcaste). Irreverence is its near cause. 

(32) Shamelessness is the mind's non-fear of doing wrong. It is like a wicked king. The six 
irreverences are its near cause. ^? 

These are called the aggregate of formations. 448a19 


Aggregate of Consciousness 


Q. What is the aggregate of consciousness? 

A. It is eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body- 
consciousness, mind-element and mind-consciousness-element. ^" 

Herein, eye-consciousness: dependent upon the condition of the eye and forms, consciousness is 
produced-this is called eye-consciousness. 

Ear-consciousness: dependent upon the condition of the ear and sounds, consciousness is 
produced-this is called ear-consciousness. 

Nose-consciousness: dependent upon the condition of the nose and odours, consciousness is 
produced-this is called ear-consciousness. 

Tongue-consciousness: dependent upon the condition of the tongue and flavours, consciousness is 
produced-this is called tongue-consciousness. 

Body-consciousness: dependent upon the condition of the body and tangibles, consciousness is 
produced-this is called body-consciousness. ^? 


produced-this is called mind-element. ^" 


1429 


The explanation here is more fitting for appamdda, negligence. In the enumeration at the start of this 
section there is #4/§%, which elsewhere in Vim is used for uddhacca, while here there is #4 and f, which 


corresponds to uddhacca and kukkucca. At 416b20 the definition of these is "Agitation': This is non-stillness of mind. 
‘Worry’: This is vexation of mind, non-concentration." (fs Ss ET LAE OTRAS a 

180 — S IH 108-9: Dvidhapatho ti kho Tissa vicikicchayetam adhivacanam. Vàmamaggo ti kho Tissa attharigikassetam 
micchamaggassa adhivacanam, seyyathidam micchaditthiya ... micchasamadhissa. Dakkhinamaggo ti kho Tissa ariyassetam 
atthangikassa maggassa adhivacanam, seyyathidam sammaditthiya ... sammasamadhissa. 

ma Attha kusitavatthüni, A IV 331-33, D III 255f. The Chinese term /f£fz is used for the hindrance of thina at 
416b09, etc. 

"5 Outcastes, or dalits, remove excrement and refuse from Indian villages and are therefore considered as 
not being ashamed of touching dirty things. Elsewhere ahiri is likened to a shameless village pig and anotappa to a 
reckless moth flying into a fire, i.e. Abhidh-av-pt Be | 315: Tesu hi alajjanakarena papanam karanarasam ahirikam. 
Anuttāsākārena ^ anottappam. X Vuttappakáreneva — püpato asankocanapaccupatthanani ^ attani,  paresu ca 
agaravapadatthanani. Gamasükarassa viya asucito kilesdsucito ajigucchanam ahirikena hoti. Salabhassa viya aggito papato 
anuttdso anottappena hoti. Cf. Vism-mht Be II 149. 

“3  $ee D IIl 243: Cha agarava. Idhavuso, bhikkhu satthari .. dhamme .. sanghe .. sikkháya .. appamāde ... 
patisanthare agaravo viharati appatisso. 

184 For the last two items, the Tibetan text has mind-faculty, manindriya, and mind-consciousness, manovifinana, 
yid kyi dbang po dang yid kyi rnam par shes pa. After this, the Tibetan skips over the rest of the discussion of the 
vinnanakkhandha and continues at 448b25. 

“5 Cf. M I 260: Yam yadeva, bhikkhave, paccayam paticca uppajjati vinnànam, tena teneva vininanam tveva sankhyam 
gacchati. Cakkhunica paticca rüpe ca uppajjati vinnanam, cakkhuvinnánam tveva sankhyam gacchati; ... manarica paticca 
dhamme ca uppajjati vinnanam, manovinnàánam tveva sankhyam gacchati. 

186 The Chinese is cryptic: “.. dependent upon the base and the five objects, dependent upon the two objects 
and the five consciousnesses, if before and after, immediately consciousness is produced ..." Also possible is: “ 
dependent upon the base and the five objects if before, or dependent upon [these] two objects and the five 
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Mind-consciousness-element: putting aside these six kinds of consciousness, the remaining mind 
(citta)—this is called mind-consciousness-element. 

These seven kinds of consciousness should be understood at length in three ways: through bases 
(vatthu) and objects (arammana), through objects, and through states (dhamma). 448a27 


Bases and objects 


Q. How through bases (vatthu) and objects (arammana)? 

A. The five kinds of consciousness have different bases and different objects. 
and mind consciousness-element are one as to base.” 

Five-fold is the object of mind-element; six-fold is the object of mind-consciousness-element. 

Five kinds of consciousness are internal as to state; internal as to base, [448b]; external as to 
object. "^? 

Mind-element is internal as to state; external as to base and object. 

Mind-consciousness-element is internal as to state; external as to base; internal and external as to 
object. 

The six kinds of consciousness have a prenascent base and have a prenascent object. 

In respect of the mind-consciousness-element, at the moment of first entering the body (sarira) 
there is a conascent (sahajata) [material] base."* 448b03 

Because there is [no] production of [a material] base, in the immaterial bases all objects are without 
a [material] base.” 

Thus it should be understood through bases and objects. 


188 The mind-element 
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Objects 


Q. How through objects? 

A. Each of the five kinds of consciousness has its [own] domain. They are not produced one by one, 
in succession; they are not produced simultaneously; they arise unmixed."^ 

Through the five kinds of consciousness, no state whatever is known, except the first impact- 


consciousnesses if after, immediately consciousness is produced ..." LC: “One of the five consciousnesses is a 
purejdta paccaya for resultant mind element but not for the kiriya mind element.” 
Cf. Vibh 89: Tattha katama manodhatu? | Cakkhuvinnanadhátuya —.. kayavinndnadhatuya — uppajjitvà 


niruddhasamanantara uppajjati cittam mano manasam hadayam pandaram mano manayatanam manindriyam vinnanam 
vinnanakkhandho tajjamanodhatu sabbadhammesu và pana pathamasamannaharo uppajjati cittam mano manasam 
hadayam pandaram mano manáyatanam manindriyam vinnanam vinnánakkhandho tajjamanodhátu ayam vuccati 


manodhatu. 
1437 


Dhs 209, 253: Katame dhamma citta? Cakkhuvinnanam, sotavinnánam, ghanavinnanam, jivhavinnanam, 
kayavinnanam, manodhatu, manovinnanadhatu - ime dhamma città. Yam | 199 (Be): (Ka) mano manodhatu ti? 
Manodhatum thapetvà avaseso mano, na manodhátu. Manodhátu mano ceva manodhatu ca. S-a | 131: sabbampi 
manovinnanam manovinnanadhatuti. 

193 Vibh 319, $ 762: Nānāvatthukā nānārammanāti aññam cakkhuvinnanassa vatthu ca àrammananca, .., aññam 
kayavinnanassa vatthu ca arammananca. f 763: Na annamannassa gocaravisayam paccanubhontiti cakkhuvinnanassa 
gocaravisayam sotavinnanam na paccanubhoti, sotavinndnassa gocaravisayampi cakkhuvinnanam na paccanubhoti. ... 

559 Cf S V nM 1 295: Paricimani, brahmana, indriyani nànàvisayáni nandgocarani na anfamarnnassa 
gocaravisayam paccanubhonti. Katamani panca? Cakkhundriyam, sotindriyam, ghanindriyam, jivhindriyam, kayindriyam. 
Imesam kho, brahmana, pancannam indriyanam nánàvisayànam ndndgocaranam na annamannassa gocaravisayam 
paccanubhontanam mano patisaranam, manova nesam gocaravisayam paccanubhotiti. 

"^ Vibh 319, § 762: Ajjhattikavatthuka, bahirarammanati pancannam vinnánánam vatthu ajjhattika árammanáà 
bahira. 

ud Vibh 319, § 762: Purejatavatthuka, purejatarammana ti purejatasmim vatthusmim purejate àrammane 
uppajjanti. 

"2 Cf. Patth, Tika 3: Okkantikkhane nàmarüpam annamannam sahajatapaccayena paccayo. Cf. Vism XIV.60/p.447: 
Manodhatumanovinnanadhatunam — nissayalakkhanam  hadayavatthu,  tàsanneva | dhatünam dadharanarasam, 
manodhátumanovinnanadhátünarnceva tamsampayuttadhammananca vatthubhavam sadhayamanam titthati. 


™ LC: “Formless Brahmas have mental objects, e.g, their own citta and cetasikas, but they do not have five-door 
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Vibh 319, § 762: Asambhinnavatthuka, asambhinnarammanati asambhinnasmim vatthusmim asambhinne 
arammane uppajjanti. Na apubbam acarimam uppajjantiti na ekakkhane uppajjanti. Dhs (764: na abbokinnà uppajjanti ti 
na patipatiya uppajjanti. Na apubbam acarimam uppajjanti ti na ekakkhane uppajjanti. 
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instance. ^? 


Through the mind-element, no state whatever is known; except [that to which] the mind is 
adverting. ^ ^ 

Through the six kinds of consciousness there is no establishing of postures whatever; 
activation (javana) there is the establishing of them." 

Through the six kinds of consciousness there is no initiation of bodily and verbal action;"^ [through 
activation these are initiated]. 

Through the six kinds of consciousness, there is no undertaking of wholesome and unwholesome 
states; ^? through activation these are undertaken. 

Through the six kinds of consciousness, one does not enter or emerge out of concentration”; 
through activation, one enters concentration and through the bhavanga one emerges. 

Through the six kinds of consciousness, there is no passing away or arising; ^" through the bhavanga 
or through the object there is passing away. 

Through result (vipaka) mind-consciousness-element is produced. 

Through the six kinds of consciousness one does not sleep, awake or see dreams; 
bhavanga one sleeps; through the mind's adverting one awakes; through activation one sees dreams. 

Thus it should be understood through objects. 448b14 
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^5 ^ Vibh 320, § 766: Paücahi vinnánehi na kañci dhammam pativijanatiti paücahi vinnánehi na kañci dhammam 


pativijanati. Annatra abhinipadtamattati annatra apathamatta. Vibh-a 405: Na kanci dhammam pativijanati ti 
manopubbangama dhamma ti evam vuttam ekampi kusalam và akusalam và na pativijanati. Annatra abhinipatamatta ti 
thapetva rüpádinam abhinipatamattam. ... 

The Vim has ØJ, which would correspond to pathamabhinipata, cf. Dhs-a 107: Kasma panettha phassova pathamam 
vuttoti? Cittassa pathamabhinipatatta. Arammanasminhi cittassa pathamabhinipato hutva phasso àrammanam 
phusamano uppajjati, tasma pathamam vutto. Phassena pana phusitva vedanaya vedayati, saññāya sanjanati, cetandya 
ceteti. ... D-a 722 .. tasmim àrammane cittacetasikanam pathamabhinipato tam àrammanam phusanto uppajjamano 
phasso ... 

‘440-8, mano avajjana or mano pavattana, “which proceed in the mind.” Cf. Vibh 320, § 766: Pancannam 
vinnananam samanantarà pi na kanci dhammam pativijanatiti pancannam vinnananam samanantarà manodhatuya pi na 
karici dhammam pativijanati. 

"7 — Vibh 321, § 766: Paricahi viffidnehi na kafci iriyapatham kappeti ti paricahi vinnánehi na karici iripapatham 
kappeti-gamanam va thanam và nisajjam và seyyam và. Pancannam virnnánáanam samanantarapi na kanci iripapatham 
kappeti ti pancannam vinnananam samanantarà manodhatuyapi na kanci iriyapatham kappeti-gamanam và thanam va 
nisajjam và seyyam va. 

"45 ^ Vibh-a 405: Na hi pancadvarikajavanena ... sabbopi panesa pabhedo manodvarikajavaneyeva labbhati. 

^9 Vibh 321 § 766: Paücahi vinnànehi na kayakammam na vacikammam patthapetiti pancahi vinnanehi na 
kayakammam na vacikammam patthapeti. .. patthapeti ti pancannam vinnananam samanantarad manodhatuya pi na 
kayakammam na vacikammam patthapeti. 

ias Vibh 321, § 766: Pancahi vinnanehi na kusalakusalam dhammam  samadiyati ti pancahi vinnanehi na 
kusalakusalam dhammam samādiyati. .. samddiyati ti pancannam vinnanáanam samanantarà manodhatuya pi na 
kusalakusalam dhammam samadiyati. 

ve Vibh 321, § 766: Pancahi vinnanehi na samapajjati na vutthati ti pancahi vinnánehi na samapajjati na vutthati. 
... vutthati ti pancannam viññāņānam samanantara manodhatuya pi na samápajjati na vuttháti. 

182 ^ vibh 321, § 766: Paficahi vinnánehi na cavati na uppajjati ti pañcahi vinnánehi na cavati na uppajjati. ... 
uppajjati ti pancannam vinnhananam samanantarà manodhatuya pi na cavati na uppajjati. 

dl Patisandhi and cuti are resultant mind-consciousness-element. 

Vibh 321, § 766: Paricahi vinnanehi na supati na patibujjhati na supinam passatiti pancahi vinnanehi na supati 
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patibujjhati na supinam passati. 

Tes Vibh-a 405: ..na kinca supinam passatiti imesu tisu thanesu saha javanena vithicittam patikkhittam. ... Tena 
cittena natva kim ayam imasmim thane àloko ti janati. 

Cf. Vibh-a 406: Na supati na patibujjhati na supinam passatiti sabbenápi ca paficadvarikacittena neva niddam 
okkamati, na niddayati, na patibujjhati, na kinca supinam passatiti imesu tisu thànesu saha javanena vithicittam 
patikkhittam. Niddayantassa hi mahavattim jaletva dipe cakkhusamipe upanite pathamam cakkhudvarikam àvajjanam 
bhavangam na àvatteti, manodvarikameva avatteti. Atha javanam javitva bhavangam otarati. Dutiyavare cakkhudvarikam 
avajjanam bhavangam avatteti. Tato cakkhuvinnanadini javanapariyosanani pavattanti. Tadanantaram bhavangam 
pavattati. Tatiyavare manodvárikaávajjanena bhavange avattite manodvarikajavanam javati. Tena cittena natva ‘kim ayam 
imasmim thane aloko’ti jandati. ... ... 
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States 


Q. How through states? 

A. Five kinds of consciousness are withlout] "" thinking and exploring. The mind-element is with 
thinking and exploring. Mind-consciousness-element is with thinking and exploring, or" is declared 
without thinking and with a slight degree of exploring, or is declared without thought and exploring. 

Five kinds of consciousness are accompanied by (sahagata) with equanimity. Body-consciousness is 
either accompanied by pleasure or by pain. Mind-consciousness-element is accompanied by joy or 
distress or equanimity. 

Five kinds of consciousness are resultant. Mind-element is either resultant or functional (kiriya). 
Mind-consciousness-element is wholesome or unwholesome or resultant-functional. 448b20 

The six kinds of consciousness are not causes, are without [causes for their] arising, ^^ are worldly 
states, subject to taints, are subject to fetters, knots, torrents, yokes, hindrances, to holding [to views], 
clinging, defilement, are neither removed through seeing nor through meditation (bhavana). They are 
neither accumulating nor disaccumulating. They are neither training nor non-training. They are 
restricted (paritta), are of the sense-plane, are not fixed and are not leading out (aniyyanika). They are 
[cognized by] mind consciousness-element. They all break up.” 

Thus one should know by way of states. 

This is called the “aggregate of consciousness.” 

This is called the “five aggregates.” 
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Four Ways of Knowing the Five Aggregates 


448b25 Again, one should know the five aggregates at length in four ways: through word meaning, 
through characteristic, through distinguishing and through inclusion. 


Word Meaning 


Q. How through word meaning? 
A. Matter has the meaning of materializing (ruppana). Feeling has the meaning of experiencing. 
Perception has the meaning of perceiving. Formations has the meaning of forming. Consciousness has 


‘6° LC: "The five kinds of consciousness are with thinking and exploring’: this must be an error. It should be 
‘without thinking and exploring’. Perhaps the Chinese translator has made an error because vitakka and vicara do 
accompany the five sense vijnána (in a very weak form) in the northern abhidharma systems. The original must 
have had ‘without’ because otherwise it could have simply referred to the ‘six kinds of consciousness’ as elsewhere." 


“7 Read aX, “or,” instead of #4 "declared," at 448b15-19. 


158 se PR fe EC, lit. “without cause, without arising,” ahetu & anuppáda. The character ££, "arising," corresponds to 


uppáda, vutthana, and the like. LC: "Without cause’ must be a rendering of na hetum eva i.e., not any of the nine 
hetus. Then ‘without arising’ must render Pali ahetukam eva, i.e., entirely without any hetu. This doesn't have a 
parallel in the Northern abhidharma and so has been misunderstood by the Chinese translator." 

Cf. Dhs 244: Katame dhamma na hetü ahetuka? Dvepancavinnanani, tisso ca manodhátuyo, panca ca 
ahetukamanovinnanadhatuyo, rupanca, nibbananca, ime dhamma na hetü ahetuka. Het dhamma na vattabba, na hetü 
sahetukatipi, na hetü ahetuka ti pi. Vibh-a 402: Na hetumevati sádhàáranahetupatikkhepaniddeso. Tattha hetuhetu, 
paccayahetu, uttamahetu, sadháranahetü ti catubbidho hetü ti-adind nayena yam vattabbam siya, tam sabbam rüpakande 
sabbam rüpam na hetumeva ti-àdinam  atthavannanáyam (Dhs-a § 594) vuttameva. Ahetukamevà ti-ádisu 
byanjanasandhivasena makāro veditabbo; ahetukà evati attho. Sesapadesupi eseva nayo. Apica hetü dhammā nahetü 
dhamma ti-àdisu (Dhs dukamatika 1) dhammakotthásesu pancavinnanani hetü dhammati và sahetuka dhammati va 
nahonti. Ekantena pana na hetüyeva, ahetukà yevati imanipi nayenettha sabbapadesu attho veditabbo. Vism-mht II 106 
(Be) to Vism XIV.72: Sampayuttadhammarasi hinoti etena patitthahatihi hetu, mülatthena lobhadiko, alobhadiko ca, tádiso 
hetu na hoti ti nahetu. Nàssa hetu atthi ti ahetukam, sahetukapatiyogibhavato hetund saha na uppajjatiti attho. 
Ahetukameva hetunà vippayuttataya hetuvippayuttam. 


arüpameva, lokiyameva, sásavameva, samyojaniyameva, ganthaniyameva, oghaniyameva, yoganiyameva, nivaraniyameva, 
paramatthameva, upddaniyameva, samkilesikameva, abyakatameva, sárammanameva, acetasikameva, vipakameva, 
upddinnupadaniyameva, asamkilitthasamkilesikameva, na savitakkasavicarameva, na avitakkavicaramattameva, avitakka- 
avicarameva, na pitisahagatameva, neva dassanena na bhavanaya pahatabbameva, neva dassanena na bhavanaya 
pahatabbahetukameva, nevacayagaminapacayagamimeva, nevasekkhanásekkhameva, parittameva, kamávacarameva, na 
rüpdvacarameva, na arüpüvacarameva, pariyapannameva, no apariydpannameva, aniyatameva, aniyyánikameva, 
uppannam manovinnanavinineyyameva, aniccameva, jarabhibhutameva. 
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the meaning of cognising."^ Aggregate has the meaning of aggregation of (similar) kinds [of states]? 


Thus it should be understood through word meaning. 


Characteristic 


Q. How through characteristic? 

A. Matter is its own material characteristic. It is like seeing a thorn. 
near cause. [448c] 

The characteristic of feeling is experiencing. It is like the disease of leprosy.“ Contact is near cause. 

To grasp aspects (ükára) [of an object] is the characteristic of perception." It is like creating an 
image.” Contact is its near cause. 

The characteristic of formations is aggregation. 
near cause. 

The characteristic of consciousness is cognising (vijanana). It is likened to the cognising of taste. 
Name and matter are its near cause. 

Thus it should be understood through characteristic. 448c05 


4° The four great entities are its 


"9 It is like the turning of a wheel.” Contact is its 
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Distinguishing 
Q. How through distinguishing?"? 

A. Three kinds of aggregates are distinguished: the five aggregates (pancakkhandha), the five 
aggregates subject to clinging (parcupadanakkhandhá) and the five aggregates of the Dhamma 
(pancadhammakkhandha). 

Here, the five aggregates are all conditioned phenomena (sankhata-dhamma). 


The five aggregates subject to clinging are all states subject to taints (sdsava).'”° 


1460 Cf. S IIl 86-7: Ruppati ti kho, bhikkhave, tasmà rüpan ti vuccati. ... Vedayati ti kho, bhikkhave, tasma vedanā ti 


vuccati. .. Sanjanati ti kho, bhikkhave, tasmā sanna ti vuccati. .. Sankhatamabhisankharonti ti kho, bhikkhave, tasma 
sankhara ti vuccati. ... Vijanati ti kho, bhikkhave, tasma vinnanan ti vuccati. ... 


"" — See note @@ fil, which also means “compounding,” “cohering,” "connecting .. Pet Tif: Tattha katamo 
khandhattho? @@ 

RISE. Sov 183a has rigs BUR Da tShRogs pa, "Coming VOgether[aggregation OF similar types[inds? UE elsewhere 
in Vim corresponds to samudaya, origination, but in Chinese texts it normally corresponds to samuccaya, saricaya, 
etc. In the discussion of the aggregate of matter above, tshogs pa corresponds to kalapa, group. Cf. Vibh 1: Yam kiñci 
rüpam atitandgatapaccuppannanmn ... santike và, tadekajjham abhisannuhitva abhisankhipitva ayam vuccati rüpakkhandho. 
Abhidh-s 228 (Be): Atitanagatapaccuppannadibhedabhinna te te sabhagadhamma ekajjham rasatthena khandha. Tenaha 
bhagava tadekajjham abhisamyühitva abhisankhipitva ayam vuccati rüpakkhandho .. Vism XIV.195/p.473: Tadekajjham 
abhisamythitva abhisankhipitvati tam atitadthi padehi visum visum niddittham rüpam sabbam ruppanalakkhanasankhate 
ekavidhabhave pannaya rasim katva rüpakkhandhoti vuccatiti ayamettha attho. Etena sabbampi rüpam ruppanalakkhane 
rasibhavupagamanena rüpakkhandhoti dassitam hoti. Na hi rüpato anno rüpakkhandho nama atthi. 

49 Ssv 183a: “ 
nyid ni gzugs par bya ba ste bzos pa'i gzugs bzhin no. 

7 Ssv 183a: “it is like experiencing the itching of a leprous sore," mdze rma'i za phrug ro myong bzhin no myong 
bzhin no. 

“6t patis.a || 514: dküraggühikà saññā. S-a Il 293: .. árammanassa ákárasanthánagahanavasena saññā pákatà hoti. 
Nàmar-p v. 78: Akaragahanam sanna, sã sanjananalakkhana; Nimittuppádanarasa, upalakkhati gayhati. 

= Ssv 183a: "cause-sign of/created by (?) direct knowledge,” mngon par shes pa'i 
rgyu mtshan bzhin no. Perhaps the Tibetan translator misunderstood nimmita, “created by supernormal power" as 
nimitta, sign? 

M66  WIcr also means “compounding,” “cohering,” “connecting,” etc. (sangaha, sannipata, samyutta, saññoga, etc.) 

Cf. 450a08: “the characteristic of the aggregates is aggregation..;" TEMAH. Cf. S Il 86-7: Rüpam ripattaya 
sankhatam abhisankharonti, ... viniánam vinnanattaya sankhatam abhisankharonti. 

Ssv 183a: “the characteristic of formation is impelling aggregation/accumulation (‘du ba), like the impelling of a 
wheel" ? ‘du ba ‘phen par byed pa, ste ‘khor lo ‘phangs pa bzhin no. 

49 Cf A | m: Atha kho, bhikkhave, rathakéro yam tam cakkam chahi divasehi nitthitam tam pavattesi. Tam 
pavattitam samanam yavatika abhisankharassa gati tavatikam gantva cingulayitva bhümiyam papati. Yam pana tam 
cakkam chahi masehi nitthitam charatttinehi tam pavattesi. Tam pavattitam samanam yavatika abhisankharassa gati 
tavatikam gantva akkhahatam manne atthasi. 

“68 S IIL 87: Ambilam pi vijanati, ... alonikam pi vijanati. Vijanati ti kho, bhikkhave, tasma vinnanan ti vuccati. 

M69 +1 correspond to vibhanga, vibhajana. The normal translation “analysing” will not work here. 
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Cf. S II 47: Katame ca, bhikkhave, pañcakkhandhā? Yam  kinci, bhikkhave, rūpam  .. vinhanam 
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The five aggregates of the Dhamma are: the aggregate of virtue, the aggregate of concentration, the 
aggregate of wisdom, the aggregate of freedom and the aggregate of the knowledge and discernment of 
freedom.” 

Here the [sense of] five aggregates subject to clinging is preferable. 

Thus it should be understood through distinguishing. 448c08 
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Inclusion 


Q. How through inclusion? 

A. There are three kinds of inclusion (sangaha): sense-base-inclusion, element-inclusion, Truths- 
inclusion. 

Here the aggregate of matter is included in eleven sense-bases. Three aggregates are included in the 
sense-base of mental states. The aggregate of consciousness is included in the sense-base of mind. "? 

The aggregate of matter is included in eleven elements. Three aggregates are included in the 
element of mental states. The aggregate of consciousness is included in seven elements. 

The aggregate of virtue, the aggregate of concentration, the aggregate of wisdom, the aggregate of 
the knowledge and discernment of freedom are included in the sense-base of mental states and element 
of mental states. The aggregate of freedom is included in the sense-base of mental states, the sense-base 
of mind, the element of mental states and the mind-consciousness-element.""* 

The five aggregates are included in the Truths or not included in the Truths. The five aggregates 
subject to clinging are included in the Truth of Suffering and in the Truth of Origination. 

The aggregates of virtue, concentration and wisdom are included in the Truth of the Path. The 
aggregate of freedom is not included in the Truths. The aggregate of knowledge and discernment of 
freedom is included in the Truth of Suffering. "^ 

There are states included in the aggregates and not in the Truths. There are states included in the 
Truths and not in the aggregates. There are states included in the Truths and in the aggregates. There 
are states included neither in the Truths nor in the aggregates. 

Here, matter not bound up with faculties” and the [states] associated with the Paths and with the 
fruits of recluseship (samariniaphala)"" are included in the aggregates and not in the Truths. Nibbana is 
atitànágatapaccuppannam ... ayam vuccati vinnanakkhandho. ... Katame ca, bhikkhave, pancupadanakkhandha? Yam kinci, 
bhikkhave, rüpam ... vinnánam atitanagatapaccuppannam ... sásavam upádàniyam, ayam vuccati vinnanupadanakkhandho. 

d A Ill 134: Idha bhikkhave bhikkhu asekhena silakkhandhena .. samadhikkhandhena .. parinakkhandhena ... 
vimuttikhandhena ... vimuttinanadassanakkhandhena samannagato hoti. 

Bu Elsewhere in Vim this phrase is used to denote the preferred item, i.e. the sense it is to be taken in this 
context. J, mngon par ‘dod, corresponds to adhippeta, “is desired, preferred, intended." 

7? Tibetan (Ssv 183b): “Here, the aggregate of matter is included in eleven sense-bases: the ten [starting with the] 
sense-base of forms and the one sense-base of states. The portion of the three immaterial aggregates, namely, 
feeling, perception and formations, is included in the sense-base of mental states. One is included in the sense-base 
of mind, namely the aggregate of consciousness. The aggregate of matter is included in eleven elements. The three 
immaterial aggregates are included in the element of mental states. The aggregate of consciousness is included in 
seven elements." 

W4 The Tibetan translation leaves out the sense-base of mind. 

5 Tibetan (Ssv 183b): “The five aggregates subject to clinging are included in the Truth of Suffering. Clinging is 
included in the Truth of Origination.The three aggregates of virtue, concentration and wisdom are included in the 
Truth of the Path. The aggregate of freedom is included in the Truth of Cessation. The aggregate of the knowledge 
and discernment of freedom is included in the Truth of Suffering." 

"m According to Patis-a, see below, there are "some" who hold that anindriyabaddharüpa can't be an object of 
vipassana. Does the Vimuttimagga implicitly approve of this view when it states that anindriyabaddharüpa is not 
included in the Truths, but just in the aggregates? The Vism rejects this view, which is mentioned in the Kv. 

Pațis-a | 290: Anne pana anindriyabaddha  rüpádayo avipassantipaga ti vadanti. .. Tasmá  paresam 
cakkhadivavatthaànampi ^ anindriyabaddharüpádivavatthüànampi |^ ^ icchitabbameva, tasma tebhimakasankhara 
avipassanüpagá nama natthi. Vism XIV.19/p.440: attano khandhe gahetva araddha vipassana panna ajjhattabhinivesa. 
Parassa khandhe bahiram va anindriyabaddharüpam gahetva araddha_ bahiddhabhinivesa. Kv 546f: .. yatha 
indriyabaddham dukkham pariññātam na puna uppajjati, evamevam anindriyabaddham dukkham parinnátam na puna 
uppajjatiti? Na hevam vattabbe. Tena hi indriyabaddhanneva dukkhanti. ... 

Cf. Dhs 241: Anindriyabaddharüpanca nibbananca thapetva, sabbe dhamma siya ajjhattà, siya bahiddha, siya 
ajjhattabahiddha. Anindriyabaddharüpanca nibbananca bahiddha. 

7 Tibetan (Ssv 184a): "Matter not connected with the faculties and the states associated with the path and the 
fruits of recluseship are included in the aggregates and not in the Truths." 

This statement refers to cetasika which are maggasampayuttà or phalasampayuttà i.e. not maggangani or 
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included in the Truths and not in the aggregates. Three Truths are included in the aggregates and also in 
the Truths. Designation (paffatti) is not included in the aggregates and also not in the Truths. ^? 

Thus through these ways one develops skill in knowing and analysing the aggregates.. 

This is the meaning of "aggregate-skill." 

The aggregate-skill is finished. 448c24 


Sense-base Skill 


Q. What is the sense-base skill? 

A. There are twelve sense-bases: sense-base of eye, sense-base of matter, sense-base of ear, sense- 
base of sound, sense-base of nose, sense-base of odour, sense-base of tongue, sense-base of taste, sense- 
base of body, sense-base of tangible, sense-base of mind, sense-base of mental states. ^? 

Here, the eye-sense-base is the element of sensitivity"? by which one sees forms. 

The sense-base of form is the element of colour-appearance (vanna-santhána?) 
object (visaya) of the eye.” 

The ear-sense-base is the element of sensitivity by which one hears sounds. 

The sense-base of sound is the element of noise (ghosa) which is the sense-object of the ear. 

The nose-sense-base is the element of sensitivity [449a] by which one smells. 

The sense-base of odours is element of odours which is the sense-object of the nose. 

The tongue-sense-base is the element of sensitivity by which one knows tastes. 

The sense-base of taste is the element of flavour (rasa) ** which is the sense-object of the tongue 

The body-sense-base is the element of sensitivity by which one touches fineness, smoothness [and 
so on] “®” 

The sense-base of tangible is the earth-element, water-element, fire-element, wind-element, 
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which is the sense- 


phalangani. The maggasampayuttà are maggacittas which are not magganga. The samannaphalani are not included in 
the truth of the path because their cetasikas do not have maggangas, only phalangas. 

W8 The Tibetan (184a) text adds: “Again, designation (btags pa) is eleven states, namely, (1) intention, (2) 
directions, (3) region, (4) time, (5) transgression, (6) factor of asceticism, (7) kasina sign, (8) the object of the 
attainment of the base of nothingness, (9) attainment of cessation, (10) correct conception (= existing), (11) incorrect 
conception (= not-existing).” For a discussion of this passage, see note @@ to the discussion of the sense-base of 
mental states below in the "condition" method in the sense-base skill, where it is found in the Chinese. 

1479: — x ad oues uhi ER. - canc seg cpu mu 
ghanan c’ eva gandha ca, jivha c’ eva rasa ca, kayo c’ eva photthabbà ca, mano c’ eva dhammá ca. Vibh 70[$ 155: 
Dvadasayatanani cakkhayatanam, sotayatanam, ghanayatanam, jivhayatanam, kayayatanam, manáyatanam, rüpáyatanam, 
saddayatanam, gandhayatanam, rasáyatanam, photthabbayatanam, dhammayatanam. 

4599 The Chinese and Tibetan have 5854) & khams rab tu dang ba which correspond to dhátu-pasáda, 
“element-sensitivity” or “sentivity of the elements.” The Vibhanga parallels below indicate that the sentient matter 
derived from the 4 great elements is intended. But see Pet 113: cakkhuno pasado cakkhudhatu, “the sensitivity of the 
eye is the eye-element” and S-a Il 130: .. cakkhupasádo  cakkhudhátu, rüpaárammanam  rupadhatu, 
cakkhupasádavatthukam cittam cakkhuvinnanadhatu, "... eye-sensitivity is the eye-element ...” which suggest that it is 
to be taken as a kammadharaya compound the “sensitivity which an element" or “element of sensitivity,” or the 
original could have had two nominatives, "the element, the sensitivity." 

id Cf. Vibh 70, § 156: Tattha katamam cakkhayatanam? Yam cakkhu catunnam mahābhūtānam upádáya pasado 
attabhavapariyapanno anidassano sappatigho, yena cakkhunā anidassanena sappatighena rüpam  sanidassanam 
sappatigham passi và passati và passissati và passe và, cakkhumpetam cakkhayatanampetam cakkhudhatupesa ... Vism 


XV.14: cakkhayatanam jativasena cakkhupasadamattameva. 
1482 


te u + a 


The Chinese text adds the character $&, “stroked”, v.l. #, “form, shape" here which is a corruption. It isn’t in 
the Tibetan text. 

o Vibh 70, § 162: Tattha katamam rtipayatanam? Yam rüpam catunnam mahabhitanam upādāya vannanibha 
sanidassanam sappatigham nilam ... yam rüpam sanidassanam sappatigham cakkhunà anidassanena sappatighena passi và 
passati và passissati và passe và, rüpampetam rüpayatanampetam rüpadhàtupesa. Idam vuccati rüpáyatanam. 

The character 4, "to stroke, touch,” is elsewhere used in Vim for stroking the sun and the moon with the hand 
through psychic power (442b27-28) corresponding to parimajjati or paramasati, and in the simile of the blind men 
feeling/stroking the elephant (448a10). The Ud-a (Ud-a 341) to this simile at Ud 68 has phusitva. 

484 The Chinese text has 4a", which corresponds to ojd, “nutritive essence," elsewhere in Vim, but this can't be 
the case here. Ssv 184a just has ro, which corresponds to rasa. 

“85 Ssv 184b just has "by which one touches a touchable.” gang gis reg bya la reg pa = yena photthabbam phusati, 
which corresponds to Vibh 71: yena kayena anidassanena sappatighena photthabbam anidassanam sappatigham phusi và 
phusati và phusissati và phuse và. 
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hardness, softness, coolness, warmth, which are the sense-object of the body.'*° 


The mind sense-base is the seven consciousnesses elements." 
The sense-base of mental states comprises the three immaterial aggregates, the eighteen subtle 


matters and Nibbana. ^ 


8 
These are the twelve sense-bases."?? 


449a06 


Five Ways of Knowing the Sense-bases 


Again, these twelve sense-bases should be known at length in five ways: through word meaning, sense- 
object, condition, occurrence of process of mind ?? and inclusion. 


Word meaning. 
Q. How through word meaning? 

A. Eye means “seeing.” Form means “manifestation.” Ear means “hearing.” Sound means “noise” 
(ghosa). Nose means “smelling.” Odour means “smell.” Tongue means “tasting.” Taste means “flavour” 
(rasa). Body means “keeping Upright.” Tangible means “touchability.” Mind means “knowing.” Idea 
means “without soul” (nijjiva). Base means “entrance of [material and] immaterial states";"?' it means 


“ground” (vatthu); and it means “basis” (thana or adhitthana)."*” 
Thus it should be understood through word meaning. 
Sense-range-object 


Q. How through sense-object ( visaya)? 449a13 
A. The eye and ear do not reach the sense-object."? The nose, tongue and body reach the sense- 


1486 2 ; 
$ The Pali parallels only mention three elements; see above note 


@@). Cf. Skilling 1994 p. 180 n. 2. The Tibetan (Ssv 184B) is identical with the Chinese and has all the four elements 
too. The only difference is that it has “warmth/heat” (unha) before “coolness.” At 440a, in the “contemplation of 
elements” section, heat is given as the characteristic of the fire-element, and coolness, or cooling, sita, as the 
characterstic of the wind-element. “Softness,” mudu, is not given as a characteristic or nature of the water-element 
there. 

Cf. Vibh 72/$ 166: Tattha katamam photthabbayatanam? Pathavidhatu tejodhatu vayodhatu kakkhalam mudukam 
sanham pharusam  sukhasamphassam | dukkhasamphassam garukam lahukam, yam photthabbam | anidassanam 
sappatigham kdyena anidassanena sappatighena phusi và phusati và phusissati và phuse và, photthabbopeso 
photthabbayatanampetam ... Vism XV.14: Photthabbayatanam pathavidhatutejodhatuvayodhatuvasena tippabhedam. Cf. 
NIS 

1487 ~~ = 


kayavinnanam, manodhatu, manovinnanadhatu. 

1498 Cf. Vibh 72, § 167: Tattha katamam dhammayatanam? Vedanakkhandho, sannakkhandho, sankharakkhandho, 
yarica rüpam anidassanaappatigham dhammayatanapariyapannam, asankhata ca dhatu. Vibh 1, § 5: Itthindriyam ... pe ... 
kabalikaro aharo idam vuccati rüpam sukhumam. Vibh 72 $ 167: Itthindriyam purisindriyam... pe ... kabalikaro aharo. Idam 
vuccati rüpam anidassana-appatigham dhammayatanapariyapannam. M-a || 261: cakkháyatanam, sota-ghana-jivha- 
kayayatanam, rtpa-sadda-gandha-rasa-photthabbayatanam, itthindriyam, purisindriyam, jivitindriyam, kayavinnatti, 
vacivinnatti, akasadhatu, adpodhatu, rüpassa lahutà, mudutà, kammannatà, upacayo, santati, jaratà, rüpassa aniccata, 
kabalikaro áháro ti Dhs-a 79: Dhammarammane cha ajjhattikani dyatanani, tini lakkhanani, tayo arüpino khandha, 
pannarasa sukhumarüpani, nibbànapannattiti ime dhammayatane pariyapanna ca, apariyapannad ca, dhamma 
dhammárammanam nama. Vism XV.34: Dhammadhatu tinnam arüpakkhandhánam solasannam sukhumartipanam 
asankhataya ca dhátuyá vasena visati dhammati sankham gacchati. (See Nanamoli’s footnote on the 16 subtle material 
qualities in this passage in Path of Purification.) Vism — XV.14: | Dhammaáyatanam  vedanasanndasankharakkhandha- 
sukhumartipanibbananam sabhavananattabhedato anekappabhedanti. 

The Tibetan (Ssv 184b) gives the number ten instead of eighteen. 

“89 Dasabalaérimitra skips over the next part and, concluding the sense-base skill, resumes at the Element skill at 
449C25. 


490 — Jr. Vithicittappavatana. The character 3 can mean “hold between / lined / narrow lane" (MDBG) 


and this would to correspond to the Pali & Skt meanings of vithi as track, street, line. -ù means “superior-citta.” 


Nanamoli (in Vism XVII.137) rendered vithicitta as “cognitive series consciousness.” 
1491 


yum 


The Chinese AF] corresponds to artipa-dhamma-dvara or -mukha, lit. “nonmaterial-thing/state 
entrance." There is no parallel to this in Vism XV.3-7. 

49? cf. Vism XV.4-5. Apica nivasatthanatthena ákaratthena samosaranatthanatthena sanjatidesatthena karanatthena 
ca ayatanam veditabbam. 

"95 See the discussion in Dhs-a 313f: .. visesavantesu ca etesu cakkhusotüni asampattavisayaggahakani attano 
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object. The mind is together with (saha) the sense-object. 

Again, some say: “The ear reaches the sense-object. Why? Because one does not hear sounds if there 
is an nearby obstruction, as when a spell (mantra) is spoken.” 

Again, it is said, “The eye within its own range (gocara) reaches the sense-object. 
one cannot see the reverse side of a wall.” 

Thus should one know through sense-object. 449a17 


"9* Why? Because 


Condition 


Q. How through condition? 

A. Depending on eye, form, light and attention, eye-consciousness arises. 

Here, the eye is a condition for eye-consciousness as four conditions: prenascence-condition, 
support-condition, faculty-condition, presence-condition. 

Form is a condition as three conditions: prenascence-condition, object-condition, presence- 
condition. 

Light is a condition as three conditions: 449a20 prenascence-condition, support-condition and 
presence-condition. 

Attention is a condition as two conditions: continuity-condition (anantara- or samanantara-paccaya) 
and non-presence-condition (natthi-paccaya). 

Depending on ear, sound, [ear-] cavity and attention, there is the arising of ear-consciousness. One 
should analyse through this [same] analysis [of conditions]. 

Depending on nose, smell, wind and attention, there is the arising of nose-consciousness. Depending 
on tongue, taste, water and attention, there is the arising of tongue-consciousness. Depending on body, 
tangible and attention, there is the arising of body consciousness. Depending on mind, mental states, 
resolve (adhimutti)"?? and attention, there is the arising of mind-consciousness. ^? 

Here "mind" (mano) is bhavanga mind (citta). 

“Idea” is idea-object (dhammáàrammana). There are four kinds: 

The six internal sense-bases (ayatana) of past, present, and future are the first kind. 

Excluding the five external sense-bases of past, present and future—the [other] faculties (indriya) [and 
the ones] which are not faculties are the second kind." 449a27 


nissayam anallinanissaye eva visaye vinnanahetutta. Ghanajivhakaya sampattavisayaggahaka, nissayavasena ceva sayarica 
attano nissayam allineyeva visaye vinnanahetutta. Atthakathayam pana apathagatattava árammanam sampattam nama. 
Candamandalasuriyamandalananhi dvacattalisayojanasahassamatthake thitànam vanno cakkhupasaádam ghatteti. So dure 
thatva pannáyamünopi sampattoyeva nama. Tamgocarattà cakkhu sampattagocarameva nama. Düre rukkham 
chindantànampi, rajakanafica vattham dhovantanam düratova kayavikaro pannayati. Saddo pana dhàtuparamparàáya 
agantva sotam ghattetva sanikam vavatthanam gacchati’ti vuttam. Tattha kincapi apathagatattà àrammanam 
sampattanti vuttam, ... ... 


494 The Chinese characters, ££, in both cases is the same. Presumably, the first stands for gocara and the latter 
for visaya. Elsewhere in Vim 37 is sometimes corresponding to and sometimes to visaya. 

"49 There is no bhavanga here as in Vism XV.39, but adhimokkha, resolve. The Chinese text has fi£ffg, = vimutti, 
the same word as in the title of this treatise, but this does not make sense in the context. Presumably the Chinese 
translator misunderstood adhimutti/adhimokkha or had a corrupt reading here. Below, in the word explanation, 
Zi “focus/inclination of mind," ninna, ekaggata, is used instead, and then in the analysis of the next condition, 
there is again fifi = vimutti. 

M95 — Vism 488f.: tenáhu — Pubbücariyà: | cakkhurüpálokamanasikáre paticca uppajjati cakkhuvinnanam. 
sotasaddavivaramanasikare paticca uppajjati sotavinnanam. ghdanagandhavayumanasikare — paticca — uppajjati 
ghanavinnanam. jivhárasadpamanasikáre paticca uppajjati jivhavinnanam. kayaphotthabbapathavimanasikare paticca 
uppajjati kayavinnanam. bhavangamanadhammamanasikare paticca uppajjati manovinnànan'" ti. 

Vibh-a 358 = Sv I 195: tathà cakkhu nissayapaccayo, rüpam àrammanapaccayo, àvajjanam anantarasamanantara- 
anantarüpanissayanatthivigatapaccayo, (loko  upanissayapaccayo, vedanádayo  sahajátádipaccayd. evam  etesam 
paccayanam samavaye àálokanavilokanam pannayati. Dhs-a 282f: tattha asambhinnatta cakkhussa, apdathagatatta 
rüpànam,  lokasannissitam, manasikarahetukam — catühi ^ paccayehi uppajjati cakkhuvinnanam, ^ saddhim 
sampayuttadhammehi. tattha matassapi cakkhu sambhinnam hoti. 

79  dEAJB, lit. non-sense-base-faculty, anayatana-indriya, which does not make sense. LC: "This is the second 
kind of dhammàrammana. The third kind is the dhammadhátu which includes all cetasika and nibbana. | think the 
fourth kind is pannatti. The first kind was the six internal dyatanas i.e. citta plus the five pasadarüpa. So what can 
the second kind be? it cannot be the five external sense bases because they are not dhammarammana. The only 
thing I can think of is that the second kind was meant to list the remaining kinds of rüpa, i.e. not visible object, etc. 
(because they are rüpárammana, etc.) and not eye, etc. (because already covered as part of the first kind). The 
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The sense-base of mental states is the third kind. 

The eleven kinds of designation (pannatti), namely, (1) of beings (satta), (2) directions (disa), (3) time 
(kala), (4) transgression (apatti), (5) ascetism (dhuta), (6) kasina sign (7) the object of the attainment of 
the base of nothingness (8) the attainment of cessation (nirodha), [449b] (9) existing (vijjamana), and (10) 
not existing (avijjamána) are the fourth kind. "9? 

This is called “the mental states-object."'?? 

"Resolve" is the mind following [the object], like a bright light. 

"Attention" is the adverting of the mind at the mind-door. 

"Consciousness" is the activation mind (javana-citta). 

Here, the mind is a condition for mind-consciousness as support-condition. Mental states are a 
condition as object-condition. 

Resolve??? is a condition as support-condition. 

Attention is a condition as two conditions: continuity-condition and [non-] presence-condition. 

Thus should it be known through condition. 449b05 
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problem with this is that those kinds of rüpa are part of the dhammadhatu/dhammoayatana, but we should note that 
the passage from Dhs-a 80 precisely removes from consideration whether the items listed are or are not included in 
the dhammayatana (ime dhammayatane pariyapanna ca, apariyapanna ca). So the second kind should be referring to: 
‘all ripa which is anidassana and appatigha excluding the five external sense bases’ or ‘the remaining indriya rüpa 
and all anindriya rüpa excluding the five external sense-bases."" 

Cf. Vism XIV.73 Pasádarüpameva itthindriyadittayena saddhim adhipatiyatthena indriyam, sesam tato viparitatta 
anindriyam. Abhi-av 75, v. 735. Cakkhu-áyatanadini, panca ajjhattikani tu; / Tevisatividham sesam, bahiran-ti pavuccati. 


(Ssv 184a), which doesn't define paññatti, 


but already did so above, at the end of the aggregate-skill section (see note @@): "Again, designation is eleven 
states, namely, (1) intention (cetand), (2) directions (disa), (3) region (visaya, desa), (4) time (kala), (5) transgression 
(patti), (6) factor of asceticism (dhutanga), (7) kasina sign (kasina-nimitta), (8) the object of the attainment of the 
base of nothingness (akificayatanasamapattiarammana), (9) attainment of cessation (nirodhasamapatti), (10) correct 
conception (bhiita-sankappa/kappa/vitakka = vijjamàna), (11) incorrect conception." 

Both in the Chinese and Tibetan the last two items are Æ 4fE/ yang dag pa'i rnam par rtog pa and ^F CE fEJyang 
dag ma yin pa'i rnam par rtog pa, lit. "conception of the real and conception of the not real." This appears to be due 
to a misunderstanding of vijjamana (see the Pali parallel in Abhi-av below), as Skt vidya + manya(na) (although the 
Sanskrit word vidyamana has the same sense as Pali vijjamana). !&E| rnam par rtog pa corresponds to manyana, 
manasi-kara, cinta, sankappa, etc. 

Cf. Abhi-av 83: Tattha samühapannatti nama rüpárüpadhammesu ekassa và bahünam và namam gahetvà 
samühamevopáddya ^ vuccati. | Katham? ^ Acchataracchaghatapatàádippabhedd. Ayam | samühapannatti nama. 
Asamühapannatti pana disakasakalanimittabhavanirodhadibhedà. Yada pana sā vijjamanam paramattham jotayati, tadà 
vijjamánapannatti ti pavuccati. Yada avijjamanam samühásamühabhedam namamattam jotayati, tadà avijjamanapannatti 
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candastiriyavattanamupadaya pannapiyamanam puratthimddidisapannattim dasseti. Akdsa-ggahanena asamphuttha- 
dhamme upádáya pannapiyamanam kupaguhadiakdsapannattim dasseti. Kala-ggahanena candavattandadikamupdadaya 
pannapiyamanam pubbanhadikálapannattim dasseti. Nimitta-ggahanena bahiddha pathavimandaladikam, ajjhattikanca 
bhavanavisesam upddaya pannapiyamanam kasinanimittadikam dasseti. Abhava-ggahanena bhavanabalena appavattana- 
sabhavam akdsa@nancayatanajhanam upádáya pavattam akincannayatanajhanarammanam abhavapannattim | dasseti. 
Nirodha-ggahanena bhavanabalena niruddham nevasannanasannayatanam nissáya pannattam nirodhapannattim dasseti. 
Adi-ggahanena khayddisabhavam tam tam dhammamupádáya pannapiyamanam aniccalakkhanddikam sanganhati. Sapi hi 
Tajjapannatti vacanattham amuncitvà pavattito upddapannattiyamyeva sangayhati ti vuttam vijjamanam paramattham 
jotayati ti. Evanca katva upari cha pannattiyopi ettheva sangaham gacchanti ti vuttam. Vijjamananti sabhàvena 
upalabbhamanam. — Avijjamánanti thapetva lokasanketam sabhdvavasena anupalabbhamanam. Cf. Dhs-a 80: 
Dhammarammane cha ajjhattikani dyatanani, tini lakkhandni, tayo arüpino khandha, pannarasa sukhumarüpüni, 
nibbànapannattiti. Dhs-mt 159 (Be): Tini lakkhananiti aniccadukkhaanattata. Nàmakasinasattapannattiyo tisso pannattiyo. 

499 Cf. Nidd-a Il 72: Manati ti mano, vijanatiti attho. Attano lakkhanam dharentiti dhammáà. Mano ti 
sahavajjanabhavangam. Dhamma ti nibbünam  muncitvà avasesáà dhammarammana-dhamma. Manovinnananti 
javanamanovinnanam. Cf. the definition of dhammarammana Dhs-a 79 in note 448 above. 

5?" The Chinese has again vimutti, see above note 453. Like above, this seems to be misrendering of adhimutti. 
At 449221, in the analysis of the eye condition, the definition of attention is ZE£j&. “non-presence-condition.” 


Presumably the character JE was lost here. 
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Occurrence of the process of mind 


Q. How through the occurrence of the process of mind?”” 


A. At the eye-door, putting aside (thapetva) the process [of mind], there are three kinds [of object]: 

great, medium and slight? 

Here, in a process with a great object seven minds (citta) proceed, [and then there is] immediate 
occurrence [of the bhavanga mind].^^ 

Following the bhavanga mind are the (1) adverting mind (avajjana-citta), (2) seeing mind (dassana- 
citta), (3) receiving mind (sampaticchana-citta), (4) investigation mind (santirana-citta), (5) determining 
mind (votthabbana-citta) (6) activation mind (javana-citta), and (7) that-same-object mind (tadarammana- 
citta). 

Here, the bhavanga mind is the mind in bhavanga.”” It is like [a spider] pulling [its] threads. 
449b10 
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5° vithicitta-ppavattana or -ppavatti. Cf. Dhs-a 279 Suttánusárena gamanakalo viya vithicittappavatti. Abhidh-s IV.6: 


Ettha ca vithicittappavattiya sukhaggahanattham ambopamddikam aharanti. Vism XIV.110-1, etc. Yani patisandhi- 
bhavangavajjana-dassana-savana-ghayana-sayana-phusana-sampaticchana-santirana-votthabbana-javana-tadarammana- 
patisandhivasena pavatti veditabba Abhidh-av 138: Iti vithippavattanam, dvaralambanasangaho. Moh Be 75: napi 
appavattamane visaye pancadvarikavithicittani pavattantiti. Ayam pancadvare visayappavattibhedena cittappavattiniyamo. 

595 Cf A Comprehensive Manual of Abhidhamma 1V.5. Cf. Abhidh-av-pt Be 11.37/(387-91: Tathá hi visayam ahu, 
catudhà ettha pandità; Mahantatimahantato, parittatiparittato ti. .. Arammanantarapathe, dvikkhattum calite mano; 
Cittantarassa hetuttam, yànam calanamiritan-ti. 

595 genT po Etri. The Chinese has "seven minds and immediate birth in Avici hell" which is due to a 
misunderstanding of avicim uppajjati/pavattati, i.e., the bhavanga mind immediately occurs. Cf. Vism XIV.122/p. 459- 
60. Cf. “Here, in an eye-door process with a middling object, [after] activation mind, [the mind] immediately (avici) 
enters into the bhavanga mind. ...” at 449c09-10 at the end of this method. 

59 449b09: ASS s EET It isn't certain what is meant by AF», lit. bhavindriya-citta, 
“existence-faculty-mind.” This term is not found in the Pali and Aff is not used elsewhere in Vim. DDB gives 41H as 
“accompanied by faculties, ... Skt. séndriya,” which might be related to sense-faculties mentioned in the "parallel" at 
Vism XIV.115. 

59 The Chinese literally has “like drawing/pulling thread,” 412548. Probably this is related to the simile of the 
ground spider; see Dhs-a and Abhi-av below. In that simile the bhavanga mind is compared to the remaining of the 
spider at the centre of the threads. The operation of the process cittas is compared to the time when the spider 
goes along whichever thread has been disturbed. Nothing precisely corresponds to the act of 'drawing' the thread. 
The five threads do however correspond to the five senses. So perhaps what is meant is a combination of the 
bhavanga mind proper with the disturbance of bhavanga when an object impacts the sensitive matter of one of the 
sense organs. Perhaps the Chinese misunderstood anusara, “going along,” or an idiomatic Chinese expression for a 
spider spreading, pasareti, its threads is used. 

Cf. Dhsa 279: Majjhe nipannamakkatakassa  calanam viya  pasádaghattanakam | árammanam — gahetva 
kiriyamanodhatuya bhavangassa ávattitakálo. Suttánusarena gamanakalo viya vithicittappavatti. 

Abhi-av 54f: v 476. Panthamakkatako nama, disásu pana paficasu; Tattha suttam pasaretva, jalamajjhe nipajjati. 477. 
Pathamáya disdyettha, sutte pana pasárite; Panakena patangena, ghattite makkhikaya và. 478. Nipannatthanato kinci, 
calitva unnanabhi tu; Gantvā suttánusárena, yüsam pivati tassa sd. 479. Pundgantvana tattheva, nipajjati yathasukham; 
Evameva karoteva, disásu dutiyddisu. 480. Pasada panca datthabba, suttam paricadisásviva; Cittam pana ca datthabbam, 
majjhe makkatako viya. 481. Panakadihi suttassa, tassa sanghattana viya; Pasddanam tu datthabba, ghattanarammanena 
hi. 482. Calanam viya tammajjhe, nipannayunnanabhiya; Pasádaghattanam tattha, gahetvarammanam pana. 483. 
Manodhatukriyacittam, bhavangavattanam matam; Tassá suttanusaramva, vithicittapavattanam. 
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The adverting mind has the form-object (riiparammana) process at the eye-door as condition. 
Through the condition of mutuality (annamarnna-paccaya) of the [four] elements, dependent upon the 
(material) base (vatthu = vatthurüpa),"' there is the arising of the bhavanga mind. Immediately 
following (samanantara) the bhavanga mind, which has the visible form as its object, adverting produces 
the adverting mind. Immediately following the adverting mind, which depends on the eye and the 
corresponding adverting, obtaining of vision produces the seeing mind. Immediately following the 
seeing mind, having seen through the mind, receiving produces the receiving mind. Immediately 
following the receiving mind, by receiving the object (attha), investigating produces the investigation 
mind. Immediately following the investigation mind, by examining the object, determining produces the 
determining mind. Immediately following the determining mind, by determining the object with a 
functional-causeless"* mind, activation [produces the activation mind]. Immediately following the 
activation mind, by activating the object and not by a means (upaya, payoga), [that-same-object] 
produces a resultant, not-functional, that-same-object mind. Following that, [the mind] enters into 
(otarati) the bhavanga mind again. 449b18 


Simile of the mango 


Q. What is the simile? 

A. The king lies down resting in his upper chamber with the gate closed. A hunchbacked woman 
massages the king’s feet. The queen sits. The chief minister (mahamacca) and courtiers are ranged in 
front of him. A deaf doorkeeper is standing leaning [with his back] against the door. At that time the 
gardener, bringing mango fruits, knocks at the door. Hearing the sound, the king awakes, and orders the 
hunchbacked woman, "Go and open the door" The hunchbacked woman, immediately upon being 
ordered, speaks to the doorkeeper by way of sign language. The deaf door-keeper grasps the meaning 
and immediately opens the door. Seeing the mango fruits, the king takes hold of a knife. The hunchback 
woman accepts the fruits, enters [the room] and presents them to the chief minister. The chief minister 
presents them to the queen. The queen washes them, [sees] whether they are ripe or raw, puts them 
each in one place, and then offers them to the king. Getting them, the king eats them. Having eaten 
them, he immediately talks of the merits or demerits of them. Then he goes to sleep again. 449b26 

Here, the bhavanga mind is to be understood as the king lying down resting. The king's gardener, 
bringing mangos and knocking at the door, is the form-object process at the eye-door. The awakening of 
the king by the knocking at the door, and his ordering the hunchback woman to open the door, should 
be understood as the arising of the bhavanga mind through the condition of mutuality of the [four] 
elements, dependent upon the (material) base. [449c] The hunchback woman's instructing the deaf door- 
keeper by way of sign-language to open the door, is adverting mind. The opening of the door by the deaf 
door-keeper and the seeing of the mangoes illustrate eye-consciousness. The taking hold of the knife by 
the king, and the hunchbacked woman accepting the fruits and the presenting to the chief minister, 
illustrate receiving mind. The bringing of the fruits and the presenting by the chief minister to the 
queen illustrate investigation mind. The actions of washing, [seeing] whether they are ripe or raw, and 
placing each in one place and offering them to the king should be understood as determining mind. The 
eating of the fruits by the king is activation mind. His talking as to the merits or demerits of the fruits 
should be understood as the resultant that-same-object mind. The king's sleeping again should be 
understood as the entering into the bhavanga mind.” 449co8 

Here, in an eye-door process with a middling (sense-) object, [after] activation mind, [the mind] 
immediately (avici) enters into the bhavanga mind. 

In a process with a slight (sense-) object, [after] determining mind, [the mind] immediately enters 


507 p E preity SS. o (KRAANE. Perhaps: "through the condition of the (material) base which depends on the 
reciprocality of the elements." Also at 449b29 below. 

Cf. Vibh-a 42: Manodvare pana dhammárammane apathagate eko evam pariggaham  patthapeti: etam 
dhammàrammanam kim  nissitanti? Vatthunissitanti. Vatthu kim  nissitanti? Mahüàbhütàni nissitanti. So cattari 
mahabhatani upádárüparnca rüpanti parigganhati, tadarammane dhamme arüpanti parigganhati. 


1508 . The Chinese translator 


also misunderstood the long à in kiriyavyakate; see fn. @@@. 
Vism XIV.120/p.459: Santirananantaram pana tameva visayam vavatthapayamana uppajjati kiriyahetukamanovinnana- 
dhatu upekkhasahagata ti evam ekasseva kiriyavinnanassa votthabbanavasena pavatti veditabba. 

509  Forthe mango simile see Dhs-a 279. Cf. Abhidh-s IV.6. 


30 


into the bhavanga mind. 

Accordingly [the processes] at the other sense-doors should be understood. 

The mind-door lacks the (sense-) object process.”"° Through the condition of attention, there is 
spontaneous (asarikhárena)"" grasping of the object at the mind-door. 

Here, with reference to a great object, three mind-states are produced [following] the bhavanga 
mind: adverting mind, activation mind and that same object mind. 

With reference to great and slight objects, two mind-states are produced: adverting mind and 
activation mind.”” 

Thus, middling objects that are agreeable or disagreeable are to be known through various 
conditions and various feelings (vedana).”” 

Through the condition of reasoned attention (yoniso-manasikara) and unreasoned attention, various 
kinds of wholesomeness and unwholesomeness are to be known.” 

Thus it should be understood through the occurrence of the process of mind. 


Inclusion. 


Q. How through inclusion? 449c17 

A. There are three kinds of inclusion, namely, aggregate-inclusion, element-inclusion, Truths- 
inclusion. 

Here, ten sense-bases are included in the aggregate of matter. The sense-base of mind is included in 
the aggregate of consciousness. The sense-base of mental states, excepting Nibbàna, is included in the 
four [non-material] aggregates. 

Eleven sense-bases are included in eleven elements. The sense-base of mind is included in seven 
elements. 

The five internal sense-bases are included in the Truth of Suffering. The five external sense-bases are 
either included or not included in the Truth of Suffering. The sense-base of mind is either included or 
not included in the Truth of Suffering. The sense-base of mental states is either included or not included 
in the Four Truths.5? 

Thus should one should know through inclusion. 

Thus through these ways one arouses skill in knowledge regarding the sense-bases. 

This is the meaning of "sense-base skill." 

The sense-base skill is finished. 449c24 


Flement-skill 


Q. What is the element-skill? 

A. There are eighteen elements, namely, eye-element, form-element, eye-consciousness-element; ear- 
element, sound-element, ear-consciousness-element; nose-element, odour-element, nose-consciousness- 
element; tongue-element, taste-element, tongue-consciousness-element; body-element, touch-element, 
body-consciousness-element, mind-element, mental states-element, mind-consciousness-element.?^ 

Here, the eye sensitivity is the eye-element. Material form is form-element. Eye-consciousness is eye- 


5? Le., the term vithi is restricted to the sequence from 5-door adverting to investigating. (LC) 


The Chinese text has "through freedom from formations,” Lifíffffy, but this does not make sense. The 
Chinese translator would have misunderstood asankhara, “effortless,” as related to the asankhad. 

P? Cf. Abhidh-s IV. 

BP Cf. Dhs-a 269: Arammanena vedaná parivattetabbà. Javanena tadarammanam niyametabbam .. Dhs-a 277: 
Idam pana javanam kusalatthaya và akusalatthaya và ko niyameti ti? Avajjanan c'eva votthabbanan ca. 

B Dhs-a 133: Purimamanato visadisam manam karoti ti pi manasikaro. Svayam árammanapatipaádako 
vithipatipadako javanapatipadako ti tippakàáro. Tattha àrammanapatipádako manasmim karoti manasikaro. 
Vithipatipadako ti pana paricadvárávajjanass' etam adhivacanam. Javanapatipadako ti manodvaravajjanassa. 

55 The Chinese text has "The sense-base of mental states is either included in the Four Truths or not included in 
the Truth of Suffering," but this would be a copyists mistake. In the "Inclusion" section in the Element-skill below, 
the text has "The mental states-element is included in the Four Truths, or not included in the Four Truths." 

BE Vibh 87: Attharasa dhatuyo: cakkhudhàátu  rüpadhàátu | cakkhuvinnanadhátu | sotadhátu  saddadhatu 


1511 


photthabbadhatu kayavinnanadhatu manodhatu dhammadhatu manovinnanadhatu. 
Dasabalasrimitra, after stating "as taught at length at the start” i.e. in the sense-base skill section above at 448c- 
449a, skips over the next part and resumes at the characteristics of the aggregates, etc, at 450a07. 
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consciousness-element. In the same way the others should be understood.”” 

The mind-element is the adverting to the (sense-) objects at the five doors (pancadvare), and the 
resultant receiving.” [450a] 

The mental states-element is just the mental states-sense-base. 

The mind-consciousness-element is the mind (citta, viññāņa) remaining of the six consciousness 
elements.” 

The rest was taught at length under the sense-base (skill). 


Inclusion 


Here, ten elements are included in the aggregate of matter. The mental states-element, excepting 
Nibbana, is included in the four aggregates. Seven elements are included in the aggregate of 
consciousness. 

Eleven elements are included in eleven sense-bases. Seven elements are included in the mind-sense- 
base.” 

Eleven elements are included in the Truth of Suffering. Five elements are included in the Truth of 
Suffering, or not included in the Truth of Suffering. Mental states-element is included in the Four Truths, 
or not included in the Four Truths. Mind-consciousness-element is included in the Truth of Suffering or 
not included in the Truth of Suffering. 450a07 

Q. What is the range (gocara or visaya) of the elements? 450a07 

A. Just these states, are the range: aggregates, sense-bases, and elements. 

It is taught that the characteristic of the aggregates is aggregation of similar (sabhaga) states. 

It is taught that the characteristic of the sense-bases is entrance (dvara, mukha).”” 

It is taught that the characteristic of the elements is intrinsic nature (sabháva). ^ 

Again, the Blessed One taught the Truth of Suffering by way of the aggregate method (dvara) to the 
person with sharp faculties. He taught the Truth of Suffering by way of the sense-base method to the 
person with average faculties,"? and he taught the Truth of Suffering by way of the element method 
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5" See the start of the sense-base skill section above at 448c-449a. 

5* Cf. Vism XV.34/p. 488: manodhátu pana pancadvardavajjanakusalakusalavipakasampaticchanavasena tayo dhamma 
ti sankham gacchati. : “The mind element is reckoned as three things, namely, five-door adverting (70), and profitable 
(39) and unprofitable (55) resultant receiving." 

5? The Chinese is garbled here. It literally has: “At five door adverting object, the mind element receives result 
(vipaka). Mind element is just the mental states sense-base, except* mental states element six consciousness 
elements, except mind (citta) mind-consciousness element (= aññatra citta mano vinnána dhatu). (* variant reading: 
except = remaining). J^ T; TRE » BARRE o BRA A 5 Dk AFR o BRCXERGRUT. (R= BR) 

20 ^^ LC: “This is mostly based on the Dhatukatha, e.g: Dhatuk 5: Dhammayatanam asankhatam khandhato 
thapetva catühi khandhehi ekenáyatanena ekaya dhātuyā sangahitam. Manayatanam ekena khandhena ekenayatanena 
sattahi dhatuhi sangahitam. Notable is the following addition of material concerning the truths." 

b The Tibetan text, resuming here, has: "Here, if it is asked what are the differences (visesa) of the 
aggregate, sense bases and element methods that are taught? It should be said: It is taught that the characteristic of 
the aggregates is aggregation (sangati, samaggi) of similar states. It is taught that the characteristic of the sense 
bases is entrance (mukha, dvara). It is taught that the characteristic of element is intrinsic nature." 

5? "Aggregation" = fic, which also means “compounding,” “cohering,” "connecting," etc. (sarigaha, sannipáta, 
samyutta, saññoga, etc.) Cf. M I 190: Yato ca kho, avuso, ajjhattikaniceva cakkhum aparibhinnam hoti, bahira ca rüpà 
apatham àgacchanti, tajjo ca samannaharo hoti. Evam tajjassa vinnanabhágassa patubhavo hoti. Yam tathabhitassa 
rüpam tam rüpupádánakkhandhe sangaham gacchati, ya tathübhütassa vedaná sa vedanupaádànakkhandhe sangaham 
gacchati, ya tathübhütassa saññā sā sannupádanakkhandhe sangaham gacchati, ye tathabhtitassa sankhara te 
sankharupadanakkhandhe sangaham gacchanti, yam tathabhitassa vinnanam tam vinnanupadanakkhandhe sangaham 
gacchati. So evam pajanati evanhi kira imesam pancannam upddanakkhandhanam sangaho sannipáto samavayo hoti. Pet 
"2f: Tattha katamo khandhattho? Samühattho khandhattho, punjattho khandhattho, rdsattho khandhattho. Tam yatha 
dabbakkhandho vanakkhandho darukkhandho aggikkhandho udakakkhandho vayukkhandho iti evam khandhesu 
sabbasangaho va evam khandhattho. Vibh-a 2f.: Tatrayam khandha-saddo sambahulesu thanesu dissati rasimhi, gune, 
pannattiyam, rulhiyan ti. .. svayam idha rasito adhippeto. Ayan hi khandhattho nama pindattho pügattho ghatattho 
rasattho. tasma rasilakkhana khandha ti veditabbà. Kotthásattho ti pi vattum vattati; lokasmin hi inam gahetva 
codiyamana dvihi khandhehi dassama, tihi khandhehi dassámá' ti vadanti. Iti kotthasalakkhana khandha ti pi vattum 


vattati. 
1523 
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Cf. Vism XV.4-5. Apica nivāsatthānatthena ākaratthena samosaraņatthānatthena sañjātidesatthena 
karanatthena ca āyatanam veditabbam. 

Dee Cf. Vism XV.21: attano sabhavam dharentiti dhatuyo. 

55 In the Pali the term majjhindriya is only mentioned in the Netti (p.100): iti tesam mudumajjhadhimattata ayam 
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for the person with dull faculties. 

And again, to a person who has the characteristic of attachment to name (nama) he taught the 
aggregates by teaching matter (rüpa) in brief, and by analysis (vibhanga) of name (nama) [in full]. 

To a person who has the characteristic of attachment to matter he taught the sense-bases by 
analysis of matter [in full] and by teaching name in brief. 

To a person who has the characteristic of attachment to name and matter he taught the elements 
by analysis of name and matter [in full] "^ 

And again, [by] teaching the bases for self-hood (attabhavavatthu),"" he taught the aggregates. [By] 
teaching the bases and objects (vatthu & arammana), he taught the sense-bases. By [teaching] the bases 
and objects and teaching the process of mind (cittavithi, cittappavatti),"" he taught the elements. 

Thus through these kinds of ways there is skill in analysing the elements. 

This is called element-skill. 450216 

The element skill is finished. 


Dependent arising Skill 


Q. What is the dependent arising skill? 

A. With ignorance as condition, formations; with formations as condition, consciousness; with 
consciousness as condition, name and matter; with name and matter as condition, the six sense-bases; 
with the six sense-bases as condition, contact; with contact as condition, feeling; with feeling as 
condition, craving; with craving as condition, clinging; with clinging as condition, existence, with 
existence as condition, birth; with birth as condition, ageing and death, sorrow, lamentation, pain, 
distress and grief.?? Thus there is the origination of this entire mass of suffering. 

But by the cessation of ignorance, there is the cessation of the formations; by the cessation of the 
formations, there is the cessation of consciousness; by the cessation of consciousness, there is the 
cessation of name and matter; by the cessation of name and matter, there is the cessation of the six 
sense-bases; by the cessation of the six sense-bases, there is the cessation of contact; by the cessation of 
contact, there is the cessation of feeling; by the cessation of feeling, there is the cessation of craving; by 
the cessation of craving, there is the cessation of clinging; by the cessation of clinging, there is the 
cessation of existence; by the cessation of existence, there is the cessation of birth; by the cessation of 
birth, ageing and death, sorrow, lamentation, pain, distress and grief cease. Thus there is the cessation of 
this entire mass of suffering.?? 450225 


mudindriyo ayam majjhindriyo ayam tikkhindriyo ti. Tattha bhagava tikkhindriyam samkhittena ovadena ovadati, 
majjhindriyam bhagava samkhittavittharena ovadati, mudindriyam bhagava vittharena ovadati. ... 

The Tibetan (Ssv 184b) is different: “Again, to a person who understands after being told the heading (or, “by a 
nod of the head,” ugghatitannü) the Blessed one taught the Truth of Suffering by way of the aggregate method. To a 
person who understands after detailed explanation (viparicitannü) he taught the Truth of Suffering by way of the 
sense base method. To a person attached to the word (- padaparama misunderstood as padaparamattha) he taught 
the Truth of Suffering by way of the element method." 

126 Tibetan (Ssv 184b-185a): "Again, to a person who perceives beauty (subhasanni) in the immaterial aggregates 
he taught the aggregates [by teaching] matter in brief and [by much] analysing of the immaterial aggregates. To a 
person who perceives beauty in matter he taught the sense bases [by] much analysing of matter [and by teaching] 
the immaterial aggregates in brief. To a person who perceives beauty in the immaterial [aggregates] together with 


matter he taught the elements by way of much analysis of the immaterial [aggregates] and matter." 
1527 
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This would refer to the “occurrence of the process of mind,” vithicittapavatti, described in detail in the sense- 
base skill section, and briefly in this skill as adverting of the mind at the sense-bases, etc.. The Tibetan (Ssv 185a) has 
nges pa skyed pa. Negs pa can mean “record/register [in one's mind], fix [in the mind]" and skyed pa can mean pavatti, 
so possibly the Tibetan translator understood cittavithi or vithipavatti as the process of registration. 

Tibetan (Ssv 185a): “ 


5? In the Chinese “distress and grief,” domanassupayasa, are translated by one character, /&, which covers both. 
1530 


Ud 1; S II 1: Katamo ca, bhikkhave, paticcasamuppddo? Avijjapaccaya, bhikkhave, sankhara; sankharapaccaya 
vinnánam; vinnanapaccayà námarüpam; nàmarüpapaccayd salayatanam; saldyatanapaccaya phasso; phassapaccaya 
vedaná; vedandpaccaya tanha; tanhapaccaya upddanam; upādānapaccayā bhavo; bhavapaccaya jati; jatipaccaya 
jaramaranam sokaparidevadukkhadomanassupáyása sambhavanti. Evametassa kevalassa dukkhakkhandhassa samudayo 
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Defining the Links 


Here “ignorance” (avijja) is non-knowledge (affdna) of the Four Truths.” 


"Formations" (sankhara) are bodily, verbal and mental actions (kamma). 

"Consciousness" (vifindna): the mind (citta) at the moment of entering the womb is called 
consciousness.” 

“Name and matter”: [name] is the mental properties (cetasika dhamma) that arise together with the 
relinking mind (patisandhi-citta) and [matter is] the embryonic matter (kalala-rüpa).^? 

“Six sense-bases" are the six internal sense-bases.?^ 

“Contact” is the six groups of contact. 

“Feeling” is the six groups of feeling. 

“Craving” is the six groups of craving. 

“Clinging” is the four clingings. 

“Existence” is kamma-produced (kamma-nibbatta) [450b] sensual-existence, material-existence and 
immaterial-existence.”” 

“Birth” is the arising of the aggregates in an existence. 
“Ageing” is the maturing of the aggregates. 

“Death” is the disintegration of the aggregates. 
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Simile of the seeds 


Q. Why “with ignorance as condition, formations; .. with birth as condition, ageing and death’?”” 


hoti. Ayam vuccati, bhikkhave, paticcasamuppado. Avijjaya tveva asesaviraganirodhà sankharanirodho; sankharanirodha 
vinnananirodho; —vinnananirodhà namaripanirodho; ndmartipanirodha ^ salayatananirodho; ^ salayatananirodha 
phassanirodho; X phassanirodhà ^ vedanánirodho; vedananirodha  tanhanirodho; tanhdanirodha ^ upaádànanirodho; 
updadananirodha bhavanirodho; bhavanirodha jatinirodho; jatinirodha jaramaranam sokaparidevadukkhadomanassupayasa 
nirujjhanti. Evametassa kevalassa dukkhakkhandhassa nirodho hoti ti. 

P Pet 116: Tattha katama avijja? Yam catüsu ariyasaccesu aññāņanti. Pet 118: Tattha avijja nama catüsu ariyasaccesu 
yathabhitam annanam, ayam avijjà. Cf. S-a Il 78, etc. 

5? Tibetan (Ssv 185b): “the mind of the time/occasion of relinking (patisandhi-samaya/kála)" nying mtshams sbyor 
ba'i dus kyi sems. AHA means "enters the womb" and, besides patisandhi it can also correspond to gabbhavakkanti. 


5? Tibetan (185b): “Name is the mental properties born together with the relinking mind; matter is the embryo 


(kalala)—this is name and matter." (nying mtsams sbyor ba'i sems dang Idan pa'i sems las byung ba'i chos ni ming ngo 
mer mer po ni gzugs te ming gzugs so) 


Cf. Patis-a Ill 571: Pancakkhandha ti ettha patisandhicittena patisandhikkhane labbhamanani rüpàáni rüpakkhandho, 
sahajütà | vedanà | vedanákkhandho,  sanná sannakkhandho,  sesacetasikaà sankharakkhandho, — patisandhicittam 
vinnanakkhandho. Vibh-a 21-2: gabbhaseyyakasattananhi patisandhikkhane pañcakkhandhā | apacchaapure ekato 
patubhavanti. Tasmim khane püátubhütà kalalasankhata rüpasantati parittà hoti. .. Evam parittáya rupasantatiya tini 
santatisisani honti - vatthudasakam, kdayadasakam, .. Tattha vatthurüpam, tassa nissayani cattàri mahabhutani, 
tamnissità vannagandharasoja, jivitanti - idam vatthudasakam nama .. Evam gabbhaseyyakanam patisandhiyam 
ukkatthaparicchedena samatimsa kammajarüpani rüpakkhandho nama hoti. Patisandhicittena pana sahajata vedana 
vedanakkhandho, sanna sannakkhandho, sankhara sankharakkhandha. Patisandhicittam vinnanakkhandho ti. Cf. Vin Ill 73: 
Manussaviggaho nama yam matukucchismim pathamam cittam uppannam pathamam vinnáanam patubhttam, yava 
maranakala etthantare eso manussaviggaho nama. Vin-a Il 437: Pathamam cittanti patisandhicittam. Uppannanti jatam. 
Pathamam vinfidnam patubhitanti idam tasseva vevacanam. Matukucchismim pathamam cittan-ti vacanena cettha 
sakalapi pancavokarapatisandhi dassità hoti. Tasma tanca pathamam cittam tamsampayuttà ca tayo artipakkhandha tena 
saha  nibbattanca  kalalarüpanti ayam sabbapathamo manussaviggaho. Tattha — kalalarüpan-ti | itthipurisanam 
kayavatthubhavadasakavasena samatimsa rüpàáni, napumsakanam kayavatthudasakavasena visati. Tattha itthipurisanam 
kalalarüpam jatiunnaya ekena amsuna uddhatatelabindumattam hoti accham vippasannam. 

5?! Pet 115: Phasso ti cha phassakaya cakkhusamphasso yava manosamphasso ti phasso. Cha vedanakaya vedana. Tanha 
ti cha tanhakaya tanha. Upādānan-ti cattari upadanani kāmupādānam ditthupadanam — silabbatupadanam 
attavadupdadananti upādānam. 

55 A | 223: Kamadhátuvepakkanca, ... Ripadhatuvepakkanica, ... arüpadhátuvepakkafica, ánanda, kammam nabhavissa, 
api nu kho arüpabhavo pannayethà ti? No hetam, bhante. Iti kho, ananda, kammam khettam, viññāņam bijam, tanha 
sneho. Avijjanivaranánam sattanam tanhdsamyojananam panitaya dhātuyā vinnanam patitthitam evam ayatim 
punabbhavabhinibbatti hoti. Evam kho, ananda, bhavo hoti ti. Pet 115: Bhavoti tayo bhava kamabhavo rüpabhavo 
arüpabhavo. 

559 S |I 2: Ya tesam tesam sattanam tamhi tamhi sattanikaye jati sanjati okkanti nibbatti abhinibbatti khandhànam 
patubhavo ayatananam patilabho. Ayam vuccati, bhikkhave, jati. Pet 115: Ya pathamam khandhanam pathamam dhatunam 
pathamam àyatananam uppatti jati sanjati okkanti abhinibbatti khandhanam patubhavo, ayam jati. 
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450b03 

A. For a long time, the five aggregates subject to clinging have been attached to (ajjhosita), cherished 
(mamayita) and held on to (paramattha) as “this is mine,” [“this 1 am"] and “this is my self’ by the 
uninstructed commoner due to not knowing the Four Noble Truths.”* 

Thus, the desire (iccha, abhinandi, rati) for existence, the attachment to [existence], and the desire 
for the origination (samudaya) [of existence] are the intention and design for existence.” That 
intention, design and tendency [due to] non-knowledge (a77àma)"^ is the basis (vatthu) for obtaining 
an existence and for the establishing in an existence. It is like a seed [planted] in a ploughed, prepared 
field.“ without that [seed of] consciousness, there is the cessation of existence. This is “with 
ignorance as condition, formations." 

Formations are produced [due to] that ignorance. The intention (cetand) to enter existence and the 


57 Both the Chinese text and Tibetan text abbreviate the formula, although the Chinese text does not indicate it. 


The Tibetan text has: "Now, why it is said ‘with ignorance as condition, formations’ until ‘with birth as condition, 
ageing and death?" 

pm S II 94: Yan ca kho etam bhikkhave vuccati cittam iti pi mano iti pi vinnànam iti pi tatrassutava puthujjano 
nálam nibbinditum nalam virajjitum nalam vimuccitum. Tam kissa hetu? Digharattam hetam bhikkhave assutavato 
puthujjanassa ajjhositam mamayitam paramattham etam mama eso 'hamasmi eso me attd ti. Tasmā tatrassutava 
puthujjano nalam nibbinditum nālam virajjitum nalam vimuccitum. 

559 HAERES. TIGE The Tibetan (185b) text has: “In this way, due to attachment for existence, he 


designs for and tends to the origination of the sphere (dyatana) of existence. Those intentions, designs, and 
tendencies, due to not-knowing, are the grounds (vatthu) of the origination [of existence], of the obtaining of 
existence, [and] for establishment in existence. It is like planting a good seed in moist earth. Therein, there is no 
knowledge of the cessation of existence." ( 


Cf. S Il 65-66: Yarica, bhikkhave, ceteti yanica pakappeti yanca anuseti, árammanametam hoti vinnanassa thitiyà. 
Árammane sati patittha vinndnassa hoti. Tasmim patitthite vinnane virülhe ayatim punabbhavabhinibbatti hoti. Ayatim 
punabbhavabhinibbattiya sati ayatim jati jaramaranam sokaparidevadukkhadomanassupáyádsa sambhavanti. Evametassa 
kevalassa dukkhakkhandhassa samudayo hoti. ... Yarica, bhikkhave, ceteti yafica pakappeti yarica anuseti, árammanametam 
hoti vinnhdnassa thitiya. Arammane sati patitthà vinnánassa hoti. Tasmim patitthite vinnáne virülhe nàmarüpassa 
avakkanti hoti. Namartipapaccaya saldyatanam; salayatanapaccaya phasso; phassapaccaya vedanà..pe.. tanhd... 
upadanam... bhavo... jati... jaramaranam sokaparidevadukkhadomanassupayasa sambhavanti. S 11 100: Kabalikdre ... Phasse 

. manosaricetanáya, .. vinndne ce bhikkhave ahare atthi rágo atthi nandi atthi tanha, patitthitam tattha vinnánam 
virülham. Yattha patitthitam vinnanam virülham, atthi tattha nàmarüpassa avakkanti. ... S lll 53: Rüpupayam vā, ... ... 
sankhárupayam vā bhikkhave, vinnáanam  titthamánam — tittheyya, sankhararammanam — sankharappatittham 
nandüpasecanam vuddhim virülhim vepullam apajjeyya. 

529 EES EV Fi ^ YS ELLER. Perhaps fiBJE'& means “tendency of non-knowledge,” i.e. avijjanusaya, 
but JE4& corresponds to arinána, not avijjà. 
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S 1 134 Yathà annataram bijam, khette vuttam virühati; pathavirasancagamma, sinehanca tadübhayam. Evam 
khandha ca dhátuyo, cha ca dyatana ime; hetum paticca sambhütà, hetubhangà nirujjhare'ti. Sn 238. Khinam puránam 
navam natthi sambhavam, virattacittayatike bhavasmim; te khinabija avirülhichanda, nibbanti dhirà yathayam padipo. S 
Ill 54-55: Imani cassu, bhikkhave, parca bijajatani akhandani...pe... sukhasayitani, pathavi ca assa, apo ca assa; api numani, 
bhikkhave, parica bijajatani vuddhim virülhim vepullam apajjeyyunti? Evam, bhante. Seyyathapi, bhikkhave, pathavidhatu, 
evam catasso vinnanatthitiyo datthabba. Seyyathapi, bhikkhave, ápodhátu, evam nandirago datthabbo. Seyyathapi, 
bhikkhave, panca bijajatani, evam vinnanam saharam datthabbam. Rüpupayam, .. Vedanupayam .. Sannupayam .. 
Sankharupayam va, bhikkhave, vinnanam titthamanam — tittheyya, | sankhárarammanam — sankharappatittham 
nandüpasecanam vuddhim virülhim vepullam apajjeyya. Yo, bhikkhave, evam vadeyya: ahamannatra rüpà annatra vedanaya 
annatra sannáya annatra sankharehi vinnánassa agatim và gatim và cutim và upapattim và vuddhim và virülhim va 
vepullam và pannàpessaámi'ti, netam thanam vijjati. Rapadhatuya ... Vinnanadhatuya ce, bhikkhave, bhikkhuno rago pahino 
hoti. Rágassa pahānā vocchijjatarammanam  patitthà vinnanassa na hoti. Tadappatitthitam vinnanam avirulham 
anabhisankhaccavimuttam. S-a || 271: Catasso vinnánatthitiyoti kammavinnanassa árammanabhütà rüpádayo cattaro 
khandha. Te hi àrammanavasena patitthàbhütattà pathavidhatusadisa. Nandirago sinehanatthena dpodhatusadiso. 
Vinnánam saharanti sappaccayam kammavinnanam. Tanhi bijam viya pathaviyam árammanapathaviyam viruhati. S 1V 
168: Nimittassádagadhitam va, bhikkhave, vinnanam titthamanam titthati anubyanjanassádagadhitam và, tasmim ce 
samaye kalam karoti, thanametam vijjati, yam dvinnam gatinam annataram gatim upapajjeyya nirayam va 
tiracchanayonim va. 
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attachment to the signs and objects” 


existence there arises relinking-consciousness. In existence the process of mind"? is not cut of 
Therefore, ^with formations as condition, consciousness." 


of existence is accumulation (ayuhana). At adverting (avajjana) to 
[5 


Simile of the sun and the simile of the two bundles of reeds 


As without the sun, there is neither establishing of a ray of light on the ground nor any increase of it, so 
without name and matter there is no consciousness. There is no body (sarira) to be established in and 


grow.^? 450b11 It is like reeds leaning against each other are mutually depending on each other. 


Therefore, “with consciousness as condition, name and matter." ^^? 

Dependent upon the (material) base (vatthu), name and the other co-nascent (sahájáta) [mental 
properties] arise. The growth of the mind-sense-base (manáyatana) is dependent upon name."" with the 
life (faculty), the four great entities, as well as nutriment and season as condition, the other five sense- 
bases arise and grow.’ There is no [arising of these] other than with these conditions.?? Therefore, 
"with name and matter as condition, six sense-bases." 

By the coming together (sangati, sannippata) of the sense-faculties, sense-objects (visaya) and 
consciousness"? contact arises. Therefore, “with the six sense-bases as condition, contact.” 

Through contact there is feeling—pain, pleasure and neither pain nor pleasure. Without contact, 
[there is no feeling]. Therefore, “with contact as condition, feeling.” 

When the foolish commoner (bala puthujjana) feels pleasure, he is attached to it and seeks even 
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59 Pù, lit. “following/sequent/-mind,” anu + citta. Probably this denotes the vithicitta. The Tibetan text has nges 
pai sems pa, niyama/viniscita-citta, ascertaining-mind. 


34 A tentative translation of the Tibetan text: 


55 Tibetan: “... just so, without consciousness, there is no descent into the womb (gabbhavakkanti) of name 


and form, nor is there growth [of itl,” 


Cf. SN 12:64/S II 103: Seyyathapi, bhikkhave, katagáram ... và uttardya và ... vatapana süriye uggacchanta vatapanena 
rasmi pavisitvà kvassa patitthità ti? ... Evam eva vinnane ce, bhikkhave, ahare natthi rago ... appatitthitam tattha vinnhanam 
avirülham. 

1546 sos MS — = P 2 -= 

S Il 14: Seyyathāpi āvuso dve nalakalāpiyo aññħñamaññam nissáya tittheyyum, evam eva kho dvuso 
namarupapaccaya vinnanam ... 

57 fepeeR ZIRE RL © BE AIMS. Tibetan: “The mind-sense-base! dependent upon the base (vatthunissita), name 


and the conascents occur. (yid kyi skye mched ni dngos po la brten te ming dang Ihan cig tu byung ba dang ‘jug par byed 


do. Cf. Vibh 138 etc.: namapaccaya chatthayatanam. 


Cf. Vibh-a 21: Tattha vatthurüpam, tassa nissayani cattari mahabhuatani, tamnissita vannagandharasoja, jivitanti, idam 
vatthudasakam nama. 

599 The Chinese literally has, “not other (than) these conditions," JE&&IIESE. Tibetan (186a): "The other five 
sense-bases arise and occur with name together with the four elements that depend on food and time as condition. 
Without these, there is no [arising]" de med par ni ma yin no. 

559? This would refer to contact arising because of the coming together of sense-faculty, sense-object, and 
consciousness, ie, to the 18 elements-the internal and external sense-bases and the consciousness arising 
dependent on it. 

55! Ssv 186a: “Without contact [it] is not,” reg pa med par ma yin no. 
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more [of it]. When he feels pain, to counter that [pain], he looks for pleasure. If he feels neither pain nor 
pleasure, he feels equanimity.” Therefore, “with feeling as condition, craving." 450b18 

Through craving,”” he clings strongly to the object of craving. Therefore, “with craving as condition, 
clinging.” 

The clinging to existence (bhavupdadana) creates the object (arammana) for the kinds of existence. 
Therefore, “with clinging as condition, existence.” 

According to his particular deeds, there is birth in the various destinations (gati). 450b20 Therefore, 
“with existence as condition, birth.” 

Through birth, there is ageing and death. Therefore, “with birth as condition, ageing and death.” 
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Simile of the seed, shoot and plant 


As the rice-seed is the condition for the husk,” so ignorance should be understood as the condition for 
the formations. As the seed is the condition for the sprout;?^ so formations are the condition for 
consciousness. As the leaf is the condition for the sprout; so consciousness is the condition for name 
and matter. As the leaf is the condition for the stalk; so name and matter is the condition for six sense- 
bases. As the stalk is the condition for the plant; so six sense-bases are the condition for contact. As the 
plant is the condition for the flower; so contact is the condition for feeling. As the flower is the 
condition for nectar; so feeling is the condition for craving. As nectar is the condition for the ear of rice; 
so craving is the condition for clinging. As the ear of rice is the condition for the seed; so clinging, is the 
condition for existence . As the seed is the condition for the sprout; so existence is the condition for 
birth. 

Thus there is the arising of a succession (santati) of seeds of which the anterior end (pubbanta) 
cannot be known and the posterior end (aparanta) also cannot be known. [450c] Similarly, birth has 
ignorance as its first cause (nidana) of succession (santati). Its anterior end cannot be known and its 
posterior end also cannot be known.”” If one asks: What is the condition of ignorance? The answer is: 
Just ignorance is the condition for ignorance.” The latent tendencies (anusaya) are the condition for 

5? ^ Cf Vibh-a 180: Dukkhi sukham patthayati, sukhi bhiyyo pi icchati, / upekhà pana santattà sukham icc’ eva 
bhasita. S IV 205: Sukham vediyamanassa, vedanam appajanato; / So rdganusayo hoti, anissaranadassino. / Dukkham 
vedayamünassa, vedanam appajanato; / Patighanusayo hoti, anissaranadassino. / Adukkhamasukham  santam, 
bhüripannena desitam; / Taficapi abhinandati, neva dukkha pamuccati. Cf. S IV 208: So dukkhaya vedanaya phuttho 
samano kamasukham abhinandati. Tam kissa hetu? Na hi so, bhikkhave, pajanati assutava puthujjano annatra kamasukha 
dukkhaya vedanaya nissaranam, ... 

55 Ssy “When attached to feeling, one grasps the object of craving firmly..." 

7" Ssv 186a "The actions associated with clinging are the seeds for existence (bhavabija),” len pa dang bcas pa'i las 
byas pa rnams srid pa'i sa bon du 'gyur ro. 

555 The Chinese has #, dhañña, unhusked rice, here, while below, under “craving is the condition for clinging,” 
where it should be the same, it instead has *<, husked rice, sali. The Tibetan term for the former, gnas bon, is 
obscure, while for the latter it is gong bu, = pinda, “bundle/mass.” 

'° Cf Vibh-a 196: Bije sati ankuro viya. Mhv XV 43: Bijamha nikkhamma ankuro. 

Cf. Nett 79 (...bijankuro viya...) in the next note. Cf. Mil 50: Raja aha bhante nagasena, atitassa addhanassa kim 
mülam, anágatassa addhanassa kim mülam, paccuppannassa addhanassa kim mülanti? Atitassa ca, mahardja, addhanassa 
anágatassa ca addhdnassa  paccuppannassa ca  addhàánassa  avijiü miulam.  Avijjüpaccayà saħkhārā, 
sokaparidevadukkhadomanassupáyása sambhavanti. Evametassa kevalassa dukkhakkhandhassa addhanassa purima koti na 
pannayatiti. ... Raja aha bhante nàgasena, yam panetam brüsi purimà koti na pannayatiti, tassa opammam karohiti. Yatha, 
mahārāja, puriso parittam bijam pathaviyam nikkhipeyya, tato ankuro utthahitvà anupubbena vuddhim virü]him vepullam 
apajjitva phalam dadeyya. Tato bijam gahetva puna ropeyya, tatopi ankuro utthahitva anupubbena vuddhim virulhim 
vepullam apajjitva phalam dadeyya. Evametissa santatiyà atthi antoti? Natthi bhante ti. Evameva kho, maharaja, 
addhanassapi purima koti na pannayatiti. 

Cf. S Il 178: Anamataggayam bhikkhave samsáro pubbükoti na pannayati avijjanivarandnam sattanam 
tanhasamyojananam sandhavatam samsaratam. 

55 a Cf S IV 50: Avijja kho bhikkhu eko dhammo yassa pahana bhikkhuno avijjà pahiyati vijja uppajjatiti. (Cf. D 1 
215, A V 116) b. Nett 79: Vuttam hi avijjapaccayá sankhara, sankharapaccaya vinnanam. Evam sabbo paticcasamuppado. Iti 
avijja avijjaya hetu, ayonisomanasikaro paccayo. Purimika avijja pacchimikaya avijjaya hetu. Tattha purimika avijjà 
avijjanusayo, pacchimika avijjà avijjapariyutthanam. Purimiko avijjanusayo pacchimikassa avijjapariyutthanassa hetubhüto 
paribrühandya bijankuro viya samanantarahetutaya. Yam pana yattha phalam nibbattati, idam tassa paramparahetutaya 
hetubhütam. Duvidho hi hetu: samanantarahetu paramparahetu ca. Evam avijjaya pi duvidho hetu: samanantarahetu 
paramparahetu ca. 

(Likewise tanha has as its condition tanhd, see D Il 309: dhammatanha loke piyarüpam sátarüpam etthesa tanha 
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the obsessions (pariyutthana). The obsessions are the condition for the latent tendencies.” The former 
[are the conditions] for the former and the latter for the latter.°°° 

Again, all the defilements are the condition for ignorance. As the Buddha taught: “With the 
origination of the taints, there is the origination of ignorance." 


Dependent arising within a single mind-state 


450c05 Again, [dependent arising occurs] according to a single mind-state.°™ 


uppajjamana uppajjati... [Nt]) 

133 Cf. Dhs 79, § 390: Yam tasmim samaye aññāņam adassanam anabhisamayo ananubodho asambodho 
appativedho asamgāhanā apariyogāhanā asamapekkhanā apaccavekkhanā apaccakkha-kammam dummejjham balyam 
asampajaññam moho pamoho sammoho avijjā avijjogho avijjayogo avijjanusayo avijjapariyutthanam avijjalangi moho 
moho akusalamūlam—ayam tasmim samaye moho hoti. Nett 14: Paññāya anusayā pahiyyanti, anusayesu pahinesu 
pariyutthānā pahiyyanti. Kissa anusayassa pahinatta? Tam yathā khandhavantassa rukkhassa anavasesamüluddharane 
kate pupphaphalapavalankurasantati samucchinnā bhavati, evam anusayesu pahinesu pariyutthánasantati samucchinna 
bhavati pidahità paticchanna. Kena? Paññāya. Pet 105: Paticcasamuppádo yatha avijjapaccayo tassa puna kimpaccayo, 
ayoniso manasikàro. So kassa paccayo sankharanam, iti paccayo ca samuppannam ca tassa ko hetu avijja yeva. Tatha hi 
purima koti na pannayati. Tattha avijjanusayo avijjapariyutthanassa hetu purimàá hetu pacchá paccayo sāpi 
avijjasankharanam paccayo catühi kàranehi sahajatapaccayataya samanantarapaccayataya abhisandanapaccayataya 
patitthanapaccayataya. Avijjà samanantarapaccayataya sankharanam paccayo yena cittena saha samuppanná avijjà tassa 
cittassa samanantaracittam samuppannanti, tassa yam samanantaracittam samuppannanti, tassa pacchimassa cittassa 
purimacittam hetupaccayataya paccayo, tena avijja hetu tena cittena upddanam anokásakatà nànam na uppajjanti. Ya 
tassa appamada dhatu abhijjhabhisandità tahim vipallasa uppajjanti asubhe subhanti dukkhe sukhanti, tattha sankhara 
uppajjanti rattà duttha mülassa cetanà rdgapariyutthanena byapdadapariyutthanena avijjapariyutthanena ditthivipallaso 
vatthuniddese niddisitabbo, yam viparitacitto vijanati ayam cittavipallaso, ya viparitasannd upagganhati ayam 
sannavipallaso. Yam viparitaditthi abhinivisati ayam ditthivipallaso. Attha micchattani vaddhanti, tini akusalani ayoniso 
manasikare uppannam vinfiananca vijjanca karonti. Iti pubbaparante akusalanátaritaro sankhara vuddhim vepullatam 
gacchanti. Te ca mahata ca appatividita ponobhavika sankhara bhavanti. Iti evam avijja sahajatapaccayataya sankharanam 
paccayo samanantarapaccayataya ca. 

59? The Chinese literally has: "Former (pure, pubbe) for former, latter (pacchd) for latter," #JJ 4 #/(@ 41%. Ssv 186b: 
"The former is the condition for the former and the latter is the condition for the latter,” sngon ma'i rkyen sngon 
ma'o phyi ma'i rkyen phyi ma'o. See Netti 79, purimikd avijjà pacchimikaya avijjaya hetu, two notes above. 

ES M I 54: .. Ásavasamudayáà avijjasamudayo, dsavanirodha avijjanirodho. .. Tayo me àvuso àásavá: kamdsavo 
bhavasavo avijjasavo. Avijjasamudayà ásavasamudayo, avijjanirodhà asavanirodho. 

5€ ^ ps,  eka-cittadhamma or  cetasikà. Cf. the conclusion of this section 450c13: 
het HAD ° HZA © "within a single thought-instant.” Ssv 186b has sems gcig pa'i tshul = cetasika/citta eka- 
vidhi/naya/vrtta, “the manner/mode of a single mind-state.” 

This passage refers to the Abhidhammabhajaniya method of explaining paticcasamuppdda as taking place within 
a single mind moment. See Vibh-a 199ff/$ 932-1009: ".. yasmd na kevalam ayam paccayakaro nandcittesuyeva hoti, 
ekacittepi hotiyeva, tasma abhidhammabhajaniyavasena ekacittakkhanikam paccayakaram nànappakárato dassetum 
avijjapaccaya sankharotiadina nayena matikam tava thapesi....” Vibh-a is commenting on a section of the Vibhanga 
which describes dependent origination taking place at the occasion that an unwholesome mind has arisen. This 
Vibh section has some similarities to the description here. 

Vibh 144-148 (§248—255): Katame dhamma akusala? Yasmim samaye akusalam cittam | uppannam hoti 
somanassasahagatam ditthigatasampayuttam rüpárammanam và saddarammanam va ... dhammarammanam và yam yam 
và panarabbha. ... ... Tasmim samaye avijjapaccaya sankharo, sankharapaccaya vinnánam, vinnánapaccayà nàmarüpam, 
namartipapaccaya chatthayatanam, chatthayatanapaccaya phasso, ... dukkhakkhandhassa samudayo hoti. Tattha katama 
avijja? Yam annanam adassanam .. moho akusalamülam. .. Ya cetanā sañcetanā sarncetayitattam, ayam vuccati 
avijjapaccaya sankharo. ... Yam cittam mano ... vinnanakkhandho tajjamanovifinanadhatu, idam vuccati sankharapaccaya 
vininanam. ... Tattha katamam vinnanapaccaya nàmarüpam? ... Vedanakkhandho, sannakkhandho, sankharakkhandha, idam 
vuccati namam. ... Cakkhdayatanassa ... kdyayatanassa upacayo, yam và panannampi atthi rüpam cittajam cittahetukam 
cittasamutthanam, idam vuccati rüpam. Iti idanca namam, idafica rüpam. Idam vuccati vinnhanapaccayad nàmarüpam. 


Nàmarüpapaccayá chatthayatananti. .. sankharakkhandho, idam  vuccati namam. .. Yam  rüpam  nissáya 
manovinnanadhatu vattati, idam vuccati rüpam. .. Idam vuccati nàmarüpam. .. Yo phasso phusaná .., ayam vuccati 
chatthayatanapaccaya phasso. .. Yam cetasikam süátam .. cetosamphassaja sata sukhad vedand, ayam vuccati 


phassapaccaya vedaná. ... Yo rágo ... nandirágo cittassa sárágo, ayam vuccati vedanápaccayá tanha. ... Ya ditthi ditthigatam 
. vipariyasaggaho, idam vuccati tanhapaccaya upddanam. .. Thapetva upadanam, vedanakkhandho sannakkhandho 
sankharakkhandho vinnanakkhandho, ayam vuccati upddanapaccaya bhavo. ... Ya tesam tesam dhammanam jati sanjati 
nibbatti abhinibbatti patubhavo, ayam vuccati bhavapaccaya jati. .. Atthi jara, atthi maranam. Tattha katama jara? Ya 
tesam tesam dhammanam jara jiranatà àyuno samhani, ayam vuccati jarā. ... Yo tesam tesam dhammanam khayo vayo 


bhedo paribhedo aniccatà antaradhanam, idam vuccati maranam. Iti ayanca jard, idafica maranam. Idam vuccati 


When seeing a form with the eye, the foolish person gives rise to craving (tanha). When the mind is 
deluded with regard to the beauty and pleasure (subha-sukha)-this is called "ignorance." 

The intention (cetand) due to attachment is “with ignorance as condition, formations.” P” 

The mind (citta) due to attachment?" is “with formations as condition, consciousness.” 

The mental states (cetasika dhamma) associated with consciousness"? and the derived matters 
(upàádarüpa) due to that are “with consciousness as condition, name and matter." 

With joy (nandi, somanassa, sata) born of craving as condition, with joy, and with matter [born of] 
joy as condition, there is sensitivity of the sense-faculties."^^ This is “with name and matter as condition, 
the six sense-bases." 

Ignorance-contact (avijjasamphassa) ^" is “with the six sense-bases as condition, contact." 

Joy is ^with contact as condition, feeling." 

Desire (raga) is ^with feeling as condition, craving." 

The clinging to beauty and pleasure due to attachment; this is ^with craving as condition, 
clinging."^9 

The intention due to attachment-this is ^with clinging as condition, existence." 

The manifestation of those states"? is "with existence as condition, birth." 


jor 


jatipaccaya jaramaranam. Evametassa kevalassa dukkhakkhandhassa samudayo hotiti. 


7" Ssv 186b: “Ignorance gives rise to excitation (pariphandana?) of the body and so on—this is formations,” ma rig 


564 The Chinese character 3 covers a wide range of corresponding Sanskrit and Pali terms such as ajjhosána, 


abhinivesa, gedha, anuyoga, etc. The Tibetan has chags, which corresponds to gedha, lobha and raga. 
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Chinese translator, i.e, it had ñāna or vinna instead of virnána. Ssv 186b: “The mental factors associated with that 
and the derived matters due to that (de dang Idan pa'i sems las byung ba dang des kun nas bslang ba'i gzugs ni rnam 
par shes pa'i rkyen las ming dang gzugs so) 

506 MEIRE EELS o E o XROMEWOXSENUSSS. The first clauses might be corrupt in the Chinese text. The 
Tibetan text makes more sense here, but might be wrong in the last clause. Dasabalasrimitra, or the Tibetan 
translator, misunderstood pasdda, and turned the last clause into a negative: "With joy born of desire as condition, 
with matter born of joy as condition, there is no lucidity (pasada) of the pure/bare (suddha) sense-faculties." (‘dod 
chags las skyes pa'i rkyen dga' ba dang dga’ ba las skyes pa'i rkyen gzugs dag gi dbang po rnams kyi rab tu dang ba ma yin 
pa ni) 

Cf. Patis | 52: Idha patisandhi vinnánam, okkanti nàmarüpam, pasddo áyatanam. Cf. Patis | 112: Katham tinnam 
cittanam vippharatta indriyanam pasádavasena nanattekattavinnanacariyapariyogahane panna cetopariyananam? ... So 
imesu catüsu iddhipádesu cittam paribhavetva paridametva, mudum karitva kammaniyam evam pajanati, idam rüpam 
somanassindriyasamutthitam, ... Patis-a | 51: Indriyãnam  pasádavasenáti cakkhadinam | channam — indripánam 
pasddavasena, indriyanam patitthitokasa cettha phalüpacárena indriyananti vuttà yatha vippasannani kho te, àvuso, 
indriyani parisuddho chavivanno pariyodato ti. Indriyapatitthitokasesupi hadayavatthu eva idhadhippetam. Pasddavasenati 
ca anavilabhavavasena. Cf. Patis | 52: Idha patisandhi vinnanam, okkanti nàmarüpam, pasado ayatanam. 

59 — The term avijjasamphassa is very rare in Pali, occuring only in the following two SN suttas and their 
commentaries, which also describe dependent origination, and its cessation, as taking place in one occasion. S III 96: 
Idha bhikkhave, assutava puthujjano ... rapam attato samanupassati. Ya kho pana sa, bhikkhave, samanupassana sankharo 
so. So pana sankhàro kimnidano kimsamudayo kimjatiko kimpabhavo? Avijjasamphassajena, bhikkhave, vedayitena 
phutthassa assutavato puthujjanassa uppanná tanhá; tatojo so sankharo. Iti kho, bhikkhave, so pi sankharo, anicco 
sankhato paticcasamuppanno; sa pi tanhā ....; vedanà ..; phasso ...; avijja anicca sankhata paticcasamuppanna. Evampi kho, 
bhikkhave, janato evam passato anantara asavanam khayo hoti. Cf. S Ill 46 Idha, bhikkhave, assutava puthujjano ... 
rüpam ... vinnánam attato samanupassati, ... Iti ayariceva samanupassaná asmi ti cassa avigatam [adhigatam v.l.] hoti. Asmi 
ti kho pana, bhikkhave, avigate pancannam indriyanam avakkanti hoti—cakkhundriyassa ... kayindriyassa. Atthi, bhikkhave, 
mano, atthi dhamma, atthi avijjadhatu. Avijjasamphassajena, bhikkhave, vedayitena phutthassa assutavato puthujjanassa 
asmi ti pissa hoti ... bhavissanti pissa hoti. Titthanti kho pana, bhikkhave, tattheva [tatheva v.l.] pancindriyani. Athettha 
sutavato ariyasavakassa avijja pahiyati, vijja uppajjati. Tassa avijjaviragà vijjuppada asmiti pissa na hoti ... Cf. A Ill 411, Kv 
370: Api ca kho, bhikkhave, nete kama kamaguna namete ariyassa vinaye vuccanti: Sankapparágo purisassa kamo, / nete 
kama yani citrani loke. / sankapparágo purisassa kamo, / titthanti citrani tatheva loke; / athettha dhira vinayanti chandan- 
ti. Cf. S 122, Sn-a II 539, Sn 173. 

568 Tibetan text: "Due to desire, he grasps beauty and pleasure (subha ca sukha): with craving as condition, 
grasping." (chags pas mdzes pa dang bde bar 'dzin pa ni sred pa'i rkyen las len pa'o). 

599 Vibh 145: Tattha katamà bhavapaccayá jati? Ya tesam tesam dhammanam jati sanjati nibbatti abhinibbatti 
patubhavo, ayam vuccati bhavapaccaya jati. Tattha katamam jatipaccaya jaramaranam? Atthi jara, atthi maranam. Tattha 
katamá jara? Ya tesam tesam dhammanam jara jiranatà ayuno samhani, ayam vuccati jara. Tattha katamam maranam? Yo 
tesam tesam dhammanam khayo vayo bhedo paribhedo aniccatà antaradhànam, idam vuccati maranam. ... 


31 


[Their alteration] having remained is "aging." "^ 


[Their] momentary disintegration is "death." ^" 
Thus there is the twelve factored dependent orgination in a single moment (eka-khana). 


Questions on actions, defilements, results, etc. 


Q. Of the twelve-factored dependent arising, how many factors are called defilements, how many are 
called action (kamma), how many are results, how many are past, how many are future, how many are 
present, how many are causes (nidana), how many have already arisen? What is dependent arising? 
What are dependently arisen states? What are the differences between these two? What is the profound 
nature of dependent arising? 450c16 

A. Three are the defilements, namely, ignorance, craving and clinging. Two are action, namely, the 
formations and existence. The other seven are results. 


450c19 


57 [Eti = thatva, “having remained.” The Tibetan text (187a) has gnas pa gzhan du gyur pa nyid, which 
corresponds to Pali thitassa annathatta, Skt sthityanyathatva, "alteration of what has remained,” which makes better 
sense in this context of momentariness and the three characteristics. Cf. S-a Il 266: Thitassa annathattam pannayati ti 
dharamanassa jivamanassa jara pannayati. Thititi hi jivitindriyasankhataya anupálandya namam. Annathattanti jaraya. 
Tenahu porana: Uppādo jati akkhato, bhango vutto vayoti ca; / Annathattam jara vuttà, thiti ca anupdlana ti. Evam 
ekekassa khandhassa uppdadajarabhangasankhatani tini lakkhanani honti yani sandhaya vuttam tinimani, bhikkhave, 
sankhatassa sankhatalakkhanani ti. ... Tattha sankharanam uppddakkhane sankháropi uppádalakkhanampi kalasankhato 
tassa khanopi pannayati. Uppadopi ti vutte sankháropi jaralakkhanampi kdlasankhato tassa khanopi pannayati. 
Bhangakkhane sankharopi tamlakkhanampi kalasankháto tassa khanopi pannaáyati. Nett 22: Tattha jarà ca marananca 
imani dve sankhatassa sankhatalakkhanani. Jarayam thitassa annathattam, maranam vayo. A-a |l 252: Uppado ti jati. 
Vayoti bhedo. Thitassa annathattam nama jara. Tattha sankhatanti tebhümaká dhamma. Maggaphalani pana 
asammasanüpagattà idha na kathiyanti. Uppadadayo sankhatalakkhana nama. Tesu uppddakkhane uppádo, thanakkhane 
jara, bhedakkhane vayo. Spk |l 267: Apare pana vadanti arüpadhammànam jarakhano nama na sakkà pannàpetum, 
sammdadsambuddho ca vedandya uppádo pafnayati, vayo pannayati, thitaya annathattam pannayati ti vadanto 
aripadhammanam pi tini lakkhanani panndpeti, tani atthikkhanam upādāya labbhanti ti vatva: Atthita 
sabbadhammanam, thiti náma pavuccati. / Tass'eva bhedo maranam, sabbadà sabbapaninan ti. 

5 Vism VIIL2/p. 229: .. sankharanam  khanabhangasankhátam khanikamaranam. Abhidh-s 23 (Be): 
uppadathitibhangavasena khanattayam ekacittakkhanam nama. 

57 S qp 101: Seyyathapi, bhikkhave, rajako và cittakarako và sati rajanaya và lakhaya và haliddiya và niliya và 
manjitthaya và suparimatthe và phalake bhittiya và dussapatte và itthirüpam và purisarüpam và abhinimmineyya 
sabbangapaccangam; evameva kho, bhikkhave, kabalikare ce ahare atthi rago atthi nandi atthi tanha, patitthitam tattha 
vinnanam virülham. Yattha patitthitam vinnanam virülham, atthi tattha nàmarüpassa avakkanti. Yattha .. tattha 
sankharanam  vuddhi. Yattha .. tattha ayatim punabbhavabhinibbatti. S-a || 114: rajakacittakara viya hi 
sahakammasambharam kammam, phalakabhittidussapata viya tebhümakavattam. Yathà rajakacittakara parisuddhesu 
phalakádisu rüpam samutthapenti, evameva sasambharakakammam bhavesu rüpam samutthapeti. 
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existence. 

Cf. S-a Ill: rajakacittakara viya hi sahakammasambharam kammam, phalakabhittidussapata viya 
tebhümakavattam. Yathà rajakacittakara parisuddhesu_  phalakadisu rüpam samutthdpenti, evameva 
sasambharakakammam bhavesu rüpam samutthapeti. 

These two are past, namely, ignorance and the formations. These two are of the future, namely, 
birth and ageing-and-death. The other eight are of the present. 450c20 Thus should the beginningless 
cycle of samsara’” be grasped through the three divisions of time. 

The twelve factors of dependent arising should not be taught [separately], yet [dependent arising] 
should not be taught separately from these twelve causes (nidana). Then what is dependent arising? 
When these twelve states (dhamma) are a succession (anukkamma) of reciprocal causes (annamarnna- 
kárana?),"" it is called “dependent arising" (paticcasamuppáda). When the twelve factors of dependent 
arising have arisen, [it is called “dependently arisen] states" (paticcasamuppanna dhamma). 

What is the difference between these two? In dependent arising the formations (sankhara) are 
changing.?? Not having fully come into being (aparinipphanna), they are not to be spoken of (na 
vattabba); they are not to be spoken of as conditioned (sankhata) or not conditioned (asankhata). 
Through arising, dependently arisen states are formations that have come into being (parinipphanna) 
and are conditioned (sankhata).^^ This is the difference between these two states. 

What is the profound nature of dependent arising? By whatever modes (akara) and characteristics 
(lakkhana), ignorance is the condition for formations," and by whatever modes, characteristics and 
natures (sabhava), the Noble One, independent of another (aparapaccaya)?? penetrates with the eye of 
wisdom-all these are the profound nature of dependent arising.” 


Dependent Arising to be Known in Seven Ways 


[451a] Again, this dependent arising should be known through seven ways thus: (1) through the three 
links, (2) the four summaries, (3) the twenty modes, (4) the wheel, (5) manner, (6) analysis, and (7) 
through inclusion. 


Three links 
Q. How through the three links (sandhito)? 
A. Here the interval between the formations and consciousness is the first link; the interval 
between feeling and craving is the second link; the interval between existence and birth is the third link. 
Past actions and defilements (kammakilesa) are the condition of the present results—this is the first 


55 dei“ SERA. Tibetan (187b): thog ma dang ta ma med pa 'khor ba'i lam rjes su 'brel ba, perhaps corresponding 
to anádimatisamsáravatta. Cf. Vmv | 130 (Be): anádimato samsáravattassa. Cf. anádimati-samsára, Th-a 11 107, Ud-a 391 
(Ee), Nett-a 143 (Be). 

5" Cf Ud-a 37: annamannam paticca patimukham katva karanasamavayam appatikkhipitva sahite uppadetiti 
paticcasamuppado. Tibetan (Ssv 187a): “It is taught, ‘the twelve factors are a succession of reciprocal causes, reasons, 
and associate factors dependent on these.’ When these twelve factors have dependently arisen, they are dependently 
arisen states." 

55 The character $ corresponds to afnatha, prthak, vikāra, viparinama, itara, etc. The Tibetan has rnam par 'gyur 
ba, which can correspond to viparinama and vikāra. 

16 Cf Dhs-a 343: Parinipphannanti pannarasa rūpāni parinipphannani nama, dasa aparinipphannani nama. Yadi 
aparinipphanna, asankhata nama bhaveyyum. Tesamyeva pana rüpaánam kayavikaro kayavinnatti nama ... nibbatti upacayo 
nama, pavatti santati nama, jīraņākāro jarata nama, hutvà abhavakaro aniccatà namati. Sabbam parinipphannam 
sankhatameva hoti ti. Vibh-a 29: Pancapi pana khandha parinipphannava honti, no aparinipphanná; sankhatava no 
asankhata; apica nipphannapi hontiyeva. Sabhavadhammesu hi nibbanamevekam aparinipphannam anipphannarica. 
Nirodhasamapatti pana nàámapannatti ca kathanti? Nirodhasamüpatti lokiyalokuttarati và sankhatasankhatati va 
parinipphannaparinipphannati va na vattabba. 

57 Cf Pet 105: Sá pi avijjà sankharanam paccayo catühi karanehi sahajatapaccayataya samanantarapaccayataya 
abhisandanapaccayataya patitthanapaccayataya .. Patis | 49: Avijja sankharanam uppadatthiti ca pavattatthiti ca 
nimittatthiti ca ayühanatthiti ca sannogatthiti ca palibodhatthiti ca samudayatthiti ca hetutthiti ca paccayatthiti ca. 
Imehi navahakarehi avijja paccayo, sankhara paccayasamuppanna. Ubho pete dhammáà paccayasamuppanná ti .... 

575 — S 117: Dukkhameva uppajjamanam uppajjati, dukkham nirujjhamanam nirujjhati'ti na kankhati na vicikicchati 
aparapaccaya nanamevassa ettha hoti. Ettavata kho, kaccana, sammaditthi hoti. Sn 55: Ditthivisükani upativatto, patto 
niyamam patiladdhamaggo; Uppannananomhi anannaneyyo. 

Bm Cf. S 11 92; D II 55: Gambhiro cayam Ananda paticca-samuppádo gambhiravabhaso ca. 
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link. Present results are the condition of present defilements”*°—this is the second link. Present 


defilements are the condition of future results?"—this is the third link. 

The first and the third are the cause-effect-link (hetu-phala-sandhi) and the existence-link (bhava- 
sandhi). The second link is the effect-cause link (phala-hetu-sandhi) and the non-existence-link.^? 

Q. What is meaning of existence-link? 

A. At decease (cuti), immediately the not yet liberated” aggregates, sense-bases and elements, due 
to the condition of past action-defilement, produce further existence in all destinations (sabbagati). This 
is called the "existence-link."451a10 

Q. How does it come to be? 

A. Here a commoner, affected by ignorance (avijjagata) and fettered by craving, performs 
meritorious and evil actions. If he dies at this time, he experiences suffering. Lying on his death-couch, 
he does not see this world; he does not see that world. He has lost mindfulness (mutthasati) and can not 
reobtain it. Then he experiences the arising of suffering.”™ There is decline of intellect, mindfulness and 
wisdom. There is decline of bodily strength and energy. The sense-faculties gradually perish from the 
body, either upwards or downwards. The life faculty perishes. [They] perish and wither like a withered 
talipot palm leaf.?? Then he is like one who is asleep and dreaming. 451a15 Through action, four states 
appear [to him]: action, action-sign (kamma-nimitta), destination, (gati) destination-sign. 

Q. What is action? 

A. What has been done—meritorious or demeritorious, heavy or light, much or little, what is 
proximate, [or] what has been formerly done—that action appears then and there (teneva)."*° 

Action-sign: that action done which is dependent upon the basis. That basis appears then and there, 
(ie.) the action-sign accompanying action appears at that time, or [it appears] according to action 


55? Cf. Vism XVII.289: Atitapaccuppannanagata cassa tayo kala. Tesu paliyam sarüpato agatavasena avijjà, sankhara 


ca ti dve angàni atitakalani. Vinnanadini bhavavasanani attha paccuppannakadlani. Jati ceva jaramarananca dve 
anagatakalaniti veditabbani. .. Tattha sankharananca patisandhivinnanassa ca antara eko hetuphalasandhi nama. 
Vedanaya ca tanhaya ca antara eko phalahetusandhi nama. Bhavassa ca jatiya ca antara eko hetuphalasandhiti evamidam 
hetuphalahetupubbakatisandhiti veditabbam. 

The Tibetan (187b) has “present action and defilement are the condition of present result,” da Itar gyi las dang 
nyon mongs pa ni da Itar gyi rnams par smin pa'i rkyen.... 

5* The Tibetan (187b) has “present action and defilement are the condition of future result,” da Itar gyi las dang 
nyon mongs pa ni ma 'ongs pa'i rnam par smin pa'i rkyen... 
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585 ele A 8L lit. "the not yet crossed over/liberated (tarana, nittharana, parayana, mutta?) aggregates..." Tibetan 
(187b-188a): “is no passing on/transmigration of the aggregates...” ‘pho ba ma yin pa'i phung po ... The paragraph is 
probably also corrupt in the Tibetan: "What is the "existence link? Immediately upon passing away, there is 
production of further existence of the non-transmigrated aggregates, sense-spheres, elements. This is the "existence 
link.” shi nas de ma thag tu ‘pho ba ma yin pa'i phung po skye mched khams rnams la yang srid mngon par grub pa ‘di ni 
srid pa'i mtsams zhes brjod do. 

584 i: or “experiences the suffering of birth.” 

555 Cf. Vism XVII.163/p.554, Vibh-a 163: Atitabhavasmim hi sarasena upakkamena và samásannamaranassa asayhünam 
sabbangapaccangasandhibandhanacchedakanam máranantikavedanásatthànam sannipátam asahantassa atape pakkhitta- 
haritatalapannamiva kamena upasussamüne sarire niruddhesu cakkhádisu indriyesu hadayavatthumatte patitthitesu 
kayindriyamanindriyajivitindriyesu | tankhanavasesahadayavatthusannissitam —— vinnanam —garukasamasevitasanna- 
pubbakatanam annataram laddhavasesapaccayasankharasankhatam kammam, tadupatthapitam va kammanimitta- 
gatinimittasankhatam visayam arabbha pavattati. 

586 Tibetan (188a): "Action: whatever merit or demerit has been done, and heavy or light, proximate or formerly 
done or action*: these appear.” (de la las zhes bya ba gang bsod nams dang bsod nams ma yin pa byas pa dang Ici ba 'am 
yang ba'am nye ba ‘am sngon byas sam* las de rnams nye bar gnas par ‘gyu ror.) * = mistranslation of katattà và pana 
kammam, “or action done formerly,” see the Pali parallel below. 

The Chinese text literally has “... little, according to the proximity [of] what has been formerly done" 
AINT EJ, but this must be a mistranslation of yaddsannam, see parallel below. 

Cf. Patis-a III 575: Aparampi catubbidham kammam yaggarukam yabbahulam yadásannam katattà và pana kammanti. 
Tattha kusalam và hotu akusalam và, garukagarukesu yam garukam matughatadikammam và mahaggatakammam va, 
tadeva pathamam vipaccati. Tatha bahulabahulesupi yam bahulam hoti susilyam và dussilyam và, tadeva pathamam 
vipaccati. Yadadsannam nàma maranakále anussaritakammam và katakammam và. Yanhi adsannamarane anussaritum 
sakkoti katum và, teneva upapajjati. Etehi pana tihi muttam punappunam laddhásevanam katattà và pana kammam nama 
hoti. Tesam abhave tam patisandhim akaddhati. 


(presently) being done." 


Destination: A happy destination appears through the condition of merit. An evil destination 
appears through the condition of demerit.^?* 

Destination-sign: At the time of entry into the womb, three objects unite to obtain rebirt 
Spontaneous birth (opapati): depending on wherever there will be birth, 451a22 his particular rearising- 
basis (upapatti-vatthu?) appears: a celestial palace (vimana), a seat, mountain, tree, or river. According to 
that particular destination, and together with grasping, the sign appears. He, at that time, whether 
going, standing, sitting or lying down, sees that [sign] and grasps it.^?? 

At that time, the action previously done, the action-sign, destination and the destination-sign are 
made the object by the arising and ceasing of the activational mind (javana-citta). At the end of life, at 
departure, the activational mind together with the life faculty immediately ceases and there is decease [- 
mind] (cuti-citta). The [relinking-] mind, immediately subsequent, arises through the activational mind. 

Only that action or action-sign or destination or destination-sign is made the object of the resultant 
heart-basis which passes over (otdreti, atikkamati) into the future existence.’ Like the lighting of a lamp 
by a lamp,”” or like a flame issuing from a fire, the relinking-mind (patisandhi-citta) arises like a 
companion. [451b] 

In the womb of the mother, dependent upon the impurity (asuci) of the mother and father, there is 
the arising of thirty matters produced by action:?? the decads of material basis (vatthu), body, and 
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5% Tibetan (188a): "Action-sign: the action done which is dependent upon the basis 


Cf. Vism-mht (Be 312): Kammanimittam nama yam vatthum adrammanam katva aàyühanakàále kammam aáyühati, tam 
atite kappakotisatasahassamatthakepi hi kamme kate vipaccanakále agantva kammam và kammanimittam và upatitthati. 
Vibh-a 155: ... kammam ayuhati. Tattha atite kappakotisatasahassamatthakasmimpi kamme kate tasmim khane kammam 
và kammanimittam và agantva upatthati. Abhidh-av-t ... ayühati, tam dánüpakaranàádikam, panaghatopakaranddikanca. 
Be Il 63.) Abhidh-av-t (Be | 275) kammakaranakále cetandya gahitamárammanam kammanimittam nama tam 
dantipakaranadikam panaghatopakaranadikanca. 

555 "Destination: [when there is] meritorious action, a good destination appears, and [when there is] 
demeritorious action, a bad destination.” (‘gro ba zhes pa bsod nams kyi las bde ‘gror nye bar gnas pa dang bsod nams 
ma yin pa las ngan 'gro'o) 

55 | e. the union of mother and father, the mother being in season, and the gandhabba being present. M | 265: 
Yato ca kho, bhikkhave, matapitaro ca sannipatita honti, mata ca utuni hoti, gandhabbo ca paccupatthito hoti evam 
tinnam sannipata gabbhassavakkanti hoti. 

Tibetan (188a): “ 


59? Tibetan text (188a): “ 


And so on, at length." (rdzus te skye ba rnams ni gang dang gang du skye ba de dang de'i go skabs nye bar gnas par 'gyur 
te gzhal yas khang ngam sems can nam nags sam shing ngam ‘gro ba de dang ‘dra ba dang Idan pa'i mtsan ma nye bar 


gnas pa'i de'i tse de rnams su byin pa Ita bu dang bzhings pa dang bsdad pa dang nyal ba Ita bu dang mthong ba bzhin du 
dang len pa bzhin du ‘byung ngo de'i tse las sam las kyi mtsan ma dang ‘gro ba 'am ‘gro ba'i mtsan ma la dmigs pa byas te 
skye bar ‘gyur ro zhes pa la sogs pa rgyas par ro.) 

Da$abala$rimitra skips over the following parts and continues with the “Four Summaries." 


59 (E:ESHELDAERENRMEH. The characters (sf could correspond to hadaya-vatthu. Although ù normally 
corresponds to citta in Vim, in the list of parts of the body at 432c24 it corresponds to hadaya. Otherwise, it could 
mean “mind [which dependent on this] basis.” 


bs Cf. Mil 71: Raja aha: Bhante Nagasena, na ca sankamati patisandahati cati. Ama mahárája, na ca sankamati 


patisandahati cati. Katham bhante Nagasena na ca sankamati patisandahati ca, opammam karohi ti. Yathà maharaja kocid 
eva puriso padipato padipam padipeyya, kin nu kho so maharaja padipo padipamha sankanto ti. Na hi bhante ti. Evam eva 
kho maharaja na ca sankamati patisandahati cáti. 

595 ^ The decads of physical basis, body, and sex. Cf. Vibh-a 22: Evam parittaya rüpasantatiyà tini santatisisani 
honti - vatthudasakam, kayadasakam, itthiya itthindriyavasena purisassa purisindriyavasena bhavadasakanti. Tattha 
vatthurüpam, tassa nissayani cattari mahabhutani, tamnissità vannagandharasoja, jivitanti idam vatthudasakam nama. 
Kayapasado, tassa nissayani cattari mahabhütàni, tannissita vannagandharasoja, jivitanti idam kayadasakam nama. Itthiya 


31 


gender. Those [decads], at the moment of decay (jarakhana), ?* are without [the decads arising from] the 


passing over and relinking mind, [so] there is the arising of forty-six matters: the thirty produced by 
action, and the two times eight matters produced by nutriment and season.”” Without the passing over 
and relinking mind, matter, at the moment of decay, lis produced] together with a second mind, and 
there is the arising of fifty four matters: the thirty produced by action and the three times eight matters 
produced by nutriment, season [and mind (citta)]. 9^ 

Thus the arising of consciousness has name and matter as condition, and name and matter has 
consciousness as condition.” 

Thus there is the existence-link. 

Thus it should be understood through the three links. 451b07 


How through the four summaries (sankhepato)? 

(1) Ignorance and the formations are past action-defilement summary . 

(2) Consciousness, name and matter, the six sense-bases, contact and feeling are present result 
summary. 

(3) Craving, clinging and existence are present action-defilement summary. 

(4) Birth, and ageing-and-death are future result summary. 


Thus it should be understood through the four summaries."?* 451b10 


Twenty modes 
How through the twenty modes (akarehi)? 


itthibhavo, purisassa purisabhàvo, tassa nissayani cattari mahabhatani, tannissità vannagandharasoja, jivitanti - idam 
bhavadasakam nama. Evam gabbhaseyyakanam patisandhiyam ukkatthaparicchedena samatimsa kammajarupani 
rapakkhandho nama hoti. Patis-a IIl 571: Namaripapaccayapi vinnananti ettha tasmim patisandhikkhane tayo vipakahett 
sesacetasika ca namam,  hadayavatthu rūpam. Tato ndmartipapaccayatopi patisandhivinnanam  pavattati. 
Vinnanapaccayapi námarüpanti etthapi nàmam vuttappakarameva, rüpam pana idha sahetukamanussapatisandhiya 
adhippetattà gabbhaseyyakanam  vatthudasakam kdyadasakam bhavadasakanti samatimsa rüpani, samsedajanam 
opapatikananca paripunnayatananam cakkhudasakam sotadasakam ghanadasakam jivhadasakancáti samasattati rūpāni. 

394 On the jarakhana see note 

595 The text has AEFT, “produced by food and relinking,” but fifi “relinking,” must be a corruption of Ej, 
“season,” as found below in &tt' PTER. 


EE Abhidh-av-pt II 173: Tassa gabbhaseyyakasattassa timsa rüpaniti kayabhavavatthudasakavasena samatimsa 
kammajarüpániyeva. Tada hi neva cittajarüpamatthi patisandhicittassa rüpasamutthapakattabhávato, napi utujam 
purimuppannautuno abhava. Utu hi thanappattam rüpam samutthápeti, na ca aharajam tasmim kaye ajjhohatassa 
abhavato, tasmá kammasamutthananiyeva timsa rüpàni patisandhikkhane nibbattanti.. Vism XVII.193-194, Vibh-a 170-171: 
Pavatte pana sabbattha rüpappavattidese patisandhicittassa  thitikkhane  patisandhicittena saha  pavattaututo 
utusamutthanam suddhatthakam patubhavati. Patisandhicittam pana rüpam na samutthapeti. ... Patisandhicittato pana 
uddham pathamabhavangato pabhuti cittasamutthanakam suddhatthakam. Saddapatubhavakale patisandhikkhanato 


bhunjati mata, annam pānañca bhojanam; Tena so tattha yapeti, matukucchigato naro ti. Vacanato matara 
ajjhoharitaharena anugate sarire, opapatikanam sabbapathamam attano mukhagatam  khelam | ajjhoharanakaále 
aharasamutthanam suddhatthakanti idam àáhàrasamutthànassa suddhatthakassa utucittasamutthánánanca ukkamsato 
dvinnam navakanam  vasena  chabbisatividham, | pubbe — ekekacittakkhane tikkhattum | uppajjamáànam — vuttam 
kammasamutthanam sattatividhanti channavutividham rüpam tayo ca arüpino khandháti samásato navanavuti dhamma. 
Vibh-a 23: Yadi hi cittam thanakkhane và bhangakkhane và rüpam samutthdapeyya, patisandhicittampi rüpam 
samutthapeyya. Na pana cittam tasmim khanadvaye rüpam samutthapeti. Yatha pana ahicchattakamakulam pathavito 
utthahantam pamsucunnam gahetvava utthahati, evam cittam purejatam vatthum nissaya uppádakkhane attha rupani 
gahetvava utthahati." 

59! Cf. SII 104: Paccudavattati kho idam vinniánam namarapamha naparam gacchati, ettavata jayetha và jiyetha và 
miyetha và cavetha và upapajjetha và yad idam ndamartipapaccaya vinnánam, vinnanapaccayà nàmarüpam, 
namartipapaccaya salayatanam, ... pe ... 

598 Cf Vism XVIL290/p.579. Tibetan (188b): "The four summaries are past kamma and defilement summary, 
present result summary, present kamma and defilements summary, and future result summary. Therein, ignorance 
and formations are past action and defilement summary. Consciousness, name and form, six sense spheres, contact, 
and feeling are present result summary. Craving, grasping and existence are present action and defilement 
summary. Birth, old age and death are future result summary." 
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(1) By grasping ignorance and past craving and clinging, it is grasped through the defilement- 
characteristic. 

(2) By grasping the formations and past existence, it is grasped through the action-characteristic. 

(3) By grasping consciousness, name and matter, the six sense-bases, contact, and feeling, together 
with present birth and ageing-and-death, it is grasped through the result-characteristic. 

(4) By grasping craving and clinging, and present ignorance,””’ it is grasped through the defilement- 
characteristic. 

(5) By grasping existence and present formations it is grasped through the action-characteristic. 

(6) By grasping birth and ageing-and-death and future consciousness, name and matter, six sense- 
bases, contact, and feeling, it is grasped through the result-characteristic.^?? 

These twenty-four states become twenty by grasping them in their entirety. 

As is taught in the Abhidhamma: 

"In former kamma-existence, delusion is ignorance, accumulation (dyüha) is formations, attachment 
is craving, searching is clinging, intention is existence—these five states [in the previous kamma 
existence are conditions for relinking here.] ^?" 

[Here (in this present life), the relinking is consciousness, descent is name and matter, sensitivity is 
sense-base, what is touched is contact, and what is felt is feeling—these five states] in rearising-existence 
(upapattibhava) here: their condition is previous kamma-existence. . 

[Here] the delusion of not understanding the sense-bases is ignorance; accumulation is 
formations; attachment is craving; searching is clinging; intention is existence—these five states of 
kamma-existence here are conditions for the future rearising-occasion.^* 451b20 

In the future, the rearising-occasion is consciousness; descent is name and matter; sensitivity 
(pasada) is sense-base; what is touched is contact; what is felt is feeling. These five states in future 
rearising-existence: their condition is the kamma done here." 9^ 


1601 


3 


599 “Ignorance,” is missing in the Chinese, but is found in the Tibetan. Likewise, in the next sentence “result- 


characteristic" is missing from the Chinese, but is found in the Tibetan. 

"9 ji HIA » PACERSE =+. Tibetan (188b): {THES 24: States WHER fully grasped-BeEbre ten" (chos 
nyi shu bzhi po 'di rnams yongs su rdzogs pa bzung bas nyi shur 'gyur ro.) 

1601 Cf. Patis | 52: ... Itime catusankhepe tayo addhe tisandhim visatiya akarehi paticcasamuppádam jandati passati 
annati pativijjhati. Cf. Vism VII.22/p.200: Tattha avijjasankhara eko sankhepo, vinndnanamartpasalayatanaphassavedana 
eko, tanhupaddanabhava eko, jatijaramaranam eko. Purimasankhepo cettha atito addha, dve majjhima paccuppanno, 
jatijaramaranam anagato. Avijjasankháraggahanena cettha tanhupadanabhava gahitava hontiti ime panca dhamma atite 


eko, bhavajatinamantara ekoti, iti bhagava etam catusankhepam tiyaddham visatakaram tisandhim paticcasamuppadam 


sabbakarato janati passati annati pativijjhati. 
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Ssv 188b-189a condenses this: “As is said in the Abhidhamma: ‘Of former-action-existence, the ignorance, 
formations, craving, grasping, and existence—these five states [in former-kamma-existence] are the conditions of 
relinking here. Here, the consciousness, name and matter, six sense-spheres, contact, and feeling—these five states in 
former-kamma-existence, [their] condition is rebirth-existence here. Here, due to the maturing, etc, of the sense- 
bases, the ignorance, formations, craving, grasping and existence—these five states in action-existence here, are the 
conditions of future relinking. Future consciousness, name and form, six sense-spheres, contact, and feeling—these 
five states in future rebirth-existence, [their] condition is action done here." 

1604 The Chinese text has 41%, "(re-) birth-time,” upapatti- or játi-samaya or -kála, here and at the start of the next 
sentence, but this term is not found elsewhere in the Vim. The Patis parallel has patisandhi, relinking. Cf. Vism-mht 
Il 308 (Be): upapattikkhaneti patisandhikkhane. Vibh-mülatika 70 (Be) (on Vibh 411): Tani hi rüpabhave pancavokare 
upapattikkhane uppajjanti. Kamadhatuyam patisandhikkhane uppajjamanananti yojana. 

1605  $ee Nanamoli's note on the parallel in Vism XVII.297. Patis 1 52: Purimakammabhavasmim moho avijjà, 
üyühanà sankhara, nikanti tanha, upagamanam upddanam, cetana bhavo. Ime parica dhamma purimakammabhavasmim 
idha patisandhiya paccaya. Idha patisandhi vinnanam, okkanti namartipam, pasádo ayatanam, phuttho phasso, vedayitam 


Thus it should be understood through the twenty modes. 451b24 

Wheel 
Q. How through wheel (cakkato)? 

A. With ignorance as condition, the formations; with formations as condition, consciousness; ... Until 
with birth as condition, ageing and death. Thus there is the origination of this entire mass of suffering. 

Here, the not knowing of this entire mass of suffering is ignorance; ?* with ignorance as condition, 
the formations again. 

Thus it can be known through the wheel. 


Manner 


Q. How through manner (naya)? 

A. There are two manners, namely, the one which begins with ignorance and the one which begins 
with ageing and death. When questioned as to that which begins with ignorance, one should answer in 
the regular order (anuloma); and when questioned as to that which begins with ageing and death, the 
answer should be in the reverse order (patiloma). ^^ 

Again, that which begins with ignorance is the means (mukha) of the posterior end [451c], the future 
knowledge of the path. That which begins with ageing and death is means of the anterior end, the past 
knowledge of the path." 

Thus it should be understood through manner. 


Analysis 
Q. How through analysis? 

A. There are two kinds of dependent arising: mundane dependent arising and supramundane 
dependent arising. Here, that which begins with ignorance is mundane dependent arising. 

Q. What is supramundane dependent arising ? 451c04 

A. [The one which begins with] suffering: Dependent upon suffering, faith.^? Dependent upon faith, 
gladness. Dependent upon gladness, rapture. Dependent upon rapture, tranquillity. Dependent upon 


vedana. Ime parca dhamma idhupapattibhavasmim purekatassa kammassa paccaya. Idha paripakkattà ayatanànam moho 
avijja, āyūhanā sankhara, nikanti tanhà upagamanam upddanam, cetanā bhavo. Ime panca dhamma idha 
kammabhavasmim àyatim patisandhiya paccayá. Ayatim patisandhi vinnanam, okkanti nàmarüpam, pasádo dyatanam, 
phuttho phasso, vedayitam vedand. Ime parca dhammáà ayatim upapattibhavasmim idha katassa kammassa paccaya. 

Patis-a: | 241: Nikanti tanha ti ya kammam karontassa tassa phale upapattibhave nikamana patthanā, sā tanhà nama. 
Upagamanam upādānan ti yam kammabhavassa paccayabhütam imasmim nama kamme kate kama sampajjanti ti và 
idam katvà asukasmim nama thane kame sevissami ti va atta ucchinno suucchinno hoti ti và sukhi hotim vigataparilaho ti 
và silabbatam sukhena paripürati ti va pavattam upagamanam dalhagahanam, idam upadanam nama. 

1606 — $ Il 4: Katamá ca, bhikkhave, avijja? Yam kho, bhikkhave, dukkhe annánam, dukkhasamudaye annanam, 
dukkhanirodhe annanam, dukkhanirodhagaminiya patipadaya aññāņam. ayam vuccati, bhikkhave, avijja. Iti kho, bhikkhave, 
avijjapaccaya sankhara; sankhdrapaccaya vinnàánam ..pe.. evametassa kevalassa dukkhakkhandhassa samudayo hoti. 
Avijjaya tveva asesaviraganirodha sankharanirodho; sankharanirodha vinnananirodho ..pe.. evametassa kevalassa 
dukkhakkhandhassa nirodho hoti ti. 

'*7 Tibetan (1892): “Likewise, again with ignorance as condition, formations, and so on. Again, in this manner, 

there is an endless turning of the wheel of dependent origination.” (de bzhin du yang ma rig pa'i rkyen las ‘du byed 
zhes pa la sogs pa'o yang de bzhin du ste rten 'brel gyi 'khor lo'i rim pa mtha med pa'o). 
1608 Tibetan (189a): "Manner (tshul lugs - naya, vidhi): two manners, that is, the manner starting with ignorance, and 
the manner starting with old age and death. Therein, the manner starting with ignorance is: with ignorance as 
condition, formations, and so on until, old age and death, sorrow, lamentation, pain, distress, grief. Thus there is the 
origination, etc. The manner starting with old age and death is: with the cessation of birth, the cessation of old age 
and death, the cessation of existence, and so on until, with the cessation of ignorance, the cessation of formations." 

160 It is not clear what is meant by this. No parallel could be traced in the Pali. The Tibetan text parallels the 


Chinese (Ssv 189a): “Again, the manner (tshul) starting with ignorance is the door (sgo = dvara) of the posterior end, 


(ma rig pa la sogs pa'i tsul ni phyi ma'i mtha yongs su chad pa'i sgo ste 
ma 'ongs pai cha shas shes pa'i lam mo rga shi la sogs pa'i tsul ni sngon gyi mtha’ yongs su chad pa'i sgo ste ‘das pa'i cha 
shas shes pa'i lam mo) 

610 This is the supramundane conditioned arising scheme as described in the Upanisa Sutta at S I] 29/SN 12:23: 
. jattipanisam dukkham, dukkhüpanisa saddhà, saddhüpanisam pamojjam, pāmojjūpanisā piti, pitipanisa passaddhi, 
passaddhüpanisam sukham, sukhüpaniso samadhi, samadhüpanisam yathabhütananadassanam, 
yathabhütananadassanüpanisá nibbidà, nibbidüpaniso virágo, viragipanisa vimutti, vimuttüpanisam khayenanam. The 
Tibetan text is the same. 
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tranquillity, happiness. Dependent upon happiness, concentration. Dependent upon concentration, 
knowledge and vision according to reality. Dependent upon knowledge and vision according to reality, 
disenchantment (nibbida). Dependent upon disenchantment, dispassion (virdga). Dependent upon 
dispassion, freedom. Dependent upon freedom, knowledge of destruction. This is called supramundane 
dependent arising. ®" 451c08 

Again, it is said," “There are four kinds of dependent arising: with action-defilement as cause; seed 
as cause; preparation as cause; and shared action as cause." ^? 
. What is meant by "action-defilement as cause"? 
. It is that which begins with ignorance. 
. What is meant by "seed as cause"? 
. It is likened to the succession of seed and sprout. 
. What is meant by "preparation (abhisankhara) as cause"? 
. It is likened to the (supernormal) creation of forms." 
. What is meant by "shared action (sadháranakamma) as cause"? 
. It is likened to the earth, Himalaya, sea, sun and moon.” 

Again, some say: “Shared action is not a cause. Matter, ^ mind (citta), states (dhamma) and season 
(utu) are causes. There is no shared action. As the Blessed One taught in a verse: 


DOPO»POonro 


Action is not shared with another; 
It is the treasure another can't steal. 
The merit that is done by a man 


Is the good reward gained by himself." ^" 


451C15 


Thus it should be understood through analysis. 


Inclusion 
Q. How through inclusion? 

A. There are four kinds of inclusion: aggregate-inclusion, sense-base-inclusion, element-inclusion and 
Noble-Truths-inclusion. 

Here, ignorance, formations, contact, craving, clinging and existence are included in the aggregate 
of formations. Consciousness is included in the aggregate of consciousness. Name and matter is included 
in the four aggregates. The six sense-bases are included in the two aggregates. Feeling is included in the 
aggregate of feeling. Birth and ageing and death are included in the aggregate of matter and in the 
aggregate of formations." 


id Cf. Nett 67: Es'ev' anto dukkhassa ti paticcasamuppádo. So duvidho: lokiyo ca lokuttaro ca. Tattha lokiyo: 


avijjapaccaya sankhara yava jarámaraná; lokuttaro: silavato avippatisáro jayati yava nàparam itthattaya. Cf. S 11 32, A IV 
336, V 312f. 

'6? fan, lit "again said.” Tibetan: gzhan dag tu yang gsungs pa, "it is also said in others.” The Tibetan could 
correspond to apare pana vadanti or apare vadanti, "others say," or perhaps it is a misunderstanding of aparampi 
vutta, "again it is also said." The Chinese rather would correspond to aparampi vutta. 

163 ^ This section seems to be related to the five niyama: Moh 78 (Be): Paricavidho hi niyamo: bijaniyamo 
utuniyamo kammaniyamo dhammaniyamo cittaniyamoti, tattha ankurapannadandapupphaphaladikkamena tesam tesam 
bijanam annonnavisadisarukkhatinagacchalatadisantane attana sadisaphaladanam bijaniyamo nama. 

"4 — Cf Sn-a I 361: manomayiddhiya abhisankharitva nimmitabuddham mapesi. Dhp-a Il 194: ime pana iddhiya 
abhisankharitva nimmitakale gata bhavissanti ti. A-a | 363: Satthà tassá caritavasena iddhiyà ekam itthirüpam 
nimminitva... 

Tibetan text: “Preparation is (magical) creation of forms and so on” (mngon par ‘du byed pa las byung ba na sprul 
pa'i gzugs la sogs pa). 

The next part, until the "through inclusion" section is not in the Tibetan text. 

705 The Tibetan text adds “and so on” (la sogs pa). Cf. Kv-a 100: pathavisamuddasuriyacandimadayo hi sabbesam 
sadharanakammavipako ti tesam laddhi. Patis-a | 290: Te pi hi sabbasattasadharanakammapaccaya-utusamutthana. Anne 
pana anindriyabaddha rüpádayo avipassanupaga ti vadanti. 


1616 5£t& perhaps can mean “(derived) matters” as at 439C17. 


1617 E - ~~ s 5 Rec "C E 
Kv 751: Asadháranam annesam, acoraharano nidhi. / Kayiratha macco punnani, sace sucaritam care. Cp: Kh 7: 


asadharanamannesam, acoraharano nidhi. / Kayiratha dhiro punnani, yo nidhi anugamiko. 

Cf. S-a 1 37: Kammassaka hi sattà, attano kammanurüpam eva gatim gacchanti, n'eva pita puttassa kammena 
gacchati, na putto pitu kammena, na mata puttassa, na putto mātuyā, na bhata bhaginiyà, na ácariyo antevasino, na 
antevasi acariyassa kammena gacchati. 

‘8 The Tibetan text differs in that it includes name and matter in the five aggregates. Ssv 189b: “Herein, the 
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Ignorance, formations, contact, feeling, craving, clinging, existence, birth and ageing and death are 
included in the sense-base of mental states. Consciousness is included in the sense-base of mind. Name 
and matter is included in the five internal sense-bases. The six sense-bases are included in the six 
internal sense-bases.? 451c22 

Ignorance, formations, contact, feeling, craving, clinging, existence, birth and ageing and death are 
included in the element of mental states. Consciousness is included in the mind-consciousness-element. 
Name and matter is included in the five elements. ^? The six sense-bases are included in the twelve 
[elements]. 

Ignorance, craving and clinging are included in the Truth [of Origination]. " The other nine are 
included in the Truth of Suffering. The path factors of supramundane dependent arising are included in 
the Truth of the Path. The cessation of dependent arising is included in the Truth of Cessation. ^? 

Thus it should be understood through inclusion. 

Thus it should be understood through practising the dependent arising skill. 

This is the meaning of “dependent arising skill.” 

The dependent arising skill is finished. [452a] 


1621 


Noble Truths Skill 


Q. What is the Noble-Truth-skill? 

A. Namely, there are Four Noble Truths: the Noble Truth of Suffering, the Noble Truth of the 
Origination of Suffering, the Noble Truth of the Cessation of Suffering, and the Noble Truth of the Path 
leading to the Cessation of Suffering. 


Truth of Suffering 


Q. What is the Noble Truth of Suffering? 
A. “Birth is suffering; ageing is suffering; death is suffering; sorrow is suffering; lamentation is 
suffering; pain is suffering; distress and grief are suffering; association with those who are not dear is 


aggregate-inclusion. The aggregate of formations includes six factors, namely, ignorance, formations, contact, 
craving, grasping and existence. Consciousness is included in the aggregate of consciousness. Name and matter is 
included in the five aggregates. The six sense spheres are included in the aggregates of form and consciousness. The 
factor of feeling is included in the aggregate of feeling. Birth and ageing and death are included in the aggregates of 
form and formations." 

Cf. M152, S II 5, Pet 116: Vedaná, saññă, cetana, phasso, manasikaro idam vuccati nàmam. Cf. Patis | 183. 

1619 Tibetan (Ssv 189b-190a): "The sense-base-inclusion: The sense-base of mental states includes nine factors, 
namely, ignorance, formations, contact, feeling, craving, grasping, existence, birth and ageing and death. The factor 
of consciousness is included in the sense-base of mind. Name and matter is included in the sense-base of mind and 
the sense-base of mental states and the five external sense-bases." 

The two translations differ in namartipa here and in the following (see next note). According to the Chinese 
náàmarüpa is included in the five internal sense-bases, and in the five elements/sense-bases, while the Tibetan 
includes it in the sense-bases/elements of mind, mental-states and the five external sense-bases/elements. 

'9? Tibetan (190a): "The sense-base-inclusion: The element of mental states includes nine factors, namely, 
ignorance, formations, contact, feeling, craving, grasping, existence, birth and ageing and death. The factor of 
consciousness is included in the element of mind-consciousness.* Name and matter is included in seven elements, 
namely, the elements of forms, sounds, smells, tastes, touches, mind and mental-states. The six sense-bases are 
included in the twelve elements, namely the elements of eye, ear, nose, tongue, body and mind, the element of eye- 
consciousness, eye-consciousness, ear-consciousness, nose-consciousness, tongue-consciousness, body-consciousness, 
and mind-consciousness." (* rnam par shes pa'i khams is equivalent to mano-vininánadhátu here, not vinndnadhatu. Cf. 
182a, rnam par shes pa'i khams ‘dus te reg pa = manovinnanadhatusamphassa.) 

'?' The Chinese text is corrupt here. It is literally has: "The six sense-bases are included in the twelve truths. 
Ignorance, craving and clinging are included in the ten truths" XA HZ Eds ° Hg HT SEPT. However, the 
six senses, as in the Tibetan, properly belong to the preceding element section. Here they are implied in the “other 
nine." The character 42, “origination,” was lost and replaced with "ten," +, by a copyist who could not make sense 
of the text. 

162 Tibetan (190a-b): “The Truths inclusion: three factors are included in the truth of origination, namely, 
ignorance, craving and clinging. The remaining nine factors are included in the truth of suffering, namely, 
formations, consciousness, name and matter, the six sense-bases, contact, feeling, existence and birth and old age. As 
to supramundane dependent arising: suffering is included in the truth of suffering. Ten factors are included in the 
truth of the path, namely, faith, gladness, rapture, tranquility, happiness, concentration, knowledge and vision as 
they are, disenchantment, dispassion, freedom. Knowledge of destruction is included in the truth of cessation." 
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suffering; separation from those who are dear is suffering; the not getting of what is wished for is 
suffering; in brief the five aggregates subject to clinging are suffering." ^^? 

“Birth is suffering”: This is the arising of the aggregates of various orders of beings. The origination 
of all suffering is the meaning. ^^ 

"Ageing is suffering": Because of birth the elements mature."? Decline of strength, appearance 
(vanna, santhàna), sense-faculties, memory and wisdom is the meaning. "^ 452213 

"Death is suffering": Giving rise to fear as to the exhaustion of life is the meaning. 

"Sorrow is suffering": The consuming of the mind on reaching a state of suffering. The burning 
within is the meaning." 

"Lamentation is suffering": Suffering reaches verbal expression. 
meaning. 

“Pain is suffering": is the suffering of the body. Because of this one suffers physically is the meaning. 

“Distress and grief are suffering": This is the suffering of the mind. Because of this one suffers 
mentally is the meaning. 

"Association with those who are not dear is suffering": is being united with disagreeable beings. 
This gives rise to suffering is the meaning. 

"Separation from those who are dear suffering": is being parted and separated from liked beings. 
This gives rise to sorrow and suffering? is the meaning. 452a18 

"The not getting of what is wished for”: [when] desiring separation from those who are not liked 
and desiring association with those who are liked, the not getting of that. The losing of what is desired 
is the meaning. 

"In brief the five aggregates subject to clinging are suffering": Non-separation from these five 
aggregates subject to clinging—that, in brief, is the five aggregates subject to clinging are suffering. ^? 

Q. What are the five aggregates subject to clinging?" 452221 

A. The matter aggregate subject to clinging, the feeling aggregate subject to clinging, the perception 
aggregate subject to clinging, the formations aggregate subject to clinging, the consciousness aggregate 
subject to clinging. These are to be known according to the full explanation under the aggregate-skill. 


1628 To burn inside and outside is the 


Two and three kinds of suffering 


Here, suffering is of two kinds thus: suffering as basis (vatthuka-dukkha, vatthu-dukkha) and intrinsic 
suffering (sabháva-dukkha). ^? 

Birth is suffering, death is suffering, association with those who are not dear is suffering, separation 
from those who are dear is suffering, not getting what is wished for is suffering; in brief, the five 
aggregates subject to clinging are suffering ?—this is called "suffering as." 452225 


55 DII 304 ff; Vibh 99: Cattári ariyasaccani: dukkham ariyasaccam dukkhasamudayo ariyasaccam dukkhanirodho 


ariyasaccam dukkhanirodhagamini patipadà ariyasaccam. Tattha katamam dukkham ariyasaccam? Jàti pi dukkhà jarà pi 
dukkhà maranam pi dukkham sokaparidevadukkhadomanassupayasa pi dukkhà appiyehi sampayogo dukkho piyehi 
vippayogo dukkho yam p'iccham na labhati tam pi dukkham: sankhittena pancupadanakkhandha pi dukkha. 

us Cf. D II 305; Vibh 99: Katama ca, bhikkhave, jati? Ya tesam tesam sattanam tamhi tamhi sattanikàye jati 
sañjāti okkanti abhinibbatti khandhānam pātubhāvo ayatananam patilabho, ayam vuccati bhikkhave jati. 


nem Cf. D II 305; Vibh 99: ayuno samhani indriyanam paripako. 


"Burning within": cf. Patis 1 37, Vibh 99: antosoko antoparisoko cetaso parijjhayana. Tibetan: "inner and 
outer craving," nang dang phyi rol sred pa. 

1628 Cf Vibh 99: paridevitattam vaca palāpo. 

18? The Tibetan (191a) has "sorrow and lamentation,” sokaparideva, mya ngan dang smre sngags ‘don pa. 

1630 — Cf the explanations of these terms at M III 248ff, and Vibh 99 
This question and answer are not found in the Tibetan. 

162 WE = sabhava. The Tibetan has rang rtags, = sva + linga/nimitta, “own sign" or “intrinsic character.” Elsewhere 
rang bzhin and rang gi ngo bo are used for sabhava. 

755 The Tibetan (191a) has: “Birth also is suffering, and so on, in brief, the five ...” ... skye yang sdug bsngal zhes pa 
nas ... 

1634 Vibh-a 104: Sokassa dukkhattho veditabbo' ti ettha pana ayam sabhavadukkhatta c'eva dukkhassa ca 
vatthubhavena dukkho ti vutto. Vibh-a 93: Tattha kayikacetasika dukkhavedana sabhavato ca namato ca dukkhatta 
dukkhadukkham nama. .. Thapetva dukkhadukkham sesam dukkhasaccavibhange agatam jatiadi sabbampi tassa tassa 
dukkhassa vatthubhavato pariyayadukkham nama. Vibh-a 95: Idani jatiya dukkhattho veditabbo ti ayanhi jati sayam na 
dukkha, dukkhuppattiya pana vatthubhavena dukkha ti vuttà. Kataradukkhassa panáyam vatthüti? Yam tam 


1627 


1631 
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Sorrow, lamentation, pain, distress and grief are suffering—these are called “intrinsic suffering.” 

Suffering is of three kinds thus: the suffering of pain, the suffering of change and the suffering of 
formations. ^? 

Here bodily and mental suffering—these are called "suffering of pain." 

The change of the basis (vatthu) of pleasant feeling subject to taints—this is called “the suffering of 
change." 

The five aggregates subject to clinging—this is called “ the suffering of formations." 

This is called the Noble Truth of Suffering. 


Truth of the Origination of Suffering 


Q. What is the Noble Truth of the Origination of Suffering? 452a28 

A. "This craving, causing further existence (punabbhava), accompanied by delight and greed, 
delighting everywhere, namely, [452b] the craving for sense-pleasure, the craving for existence and the 
craving for annihilation." 

Here, "this craving causing further existence": The fostering of craving for existence causes existence 
and birth." 

"[This] craving," as the origination of suffering, means, just craving, unaccompanied (by delight and 
greed), which is taught as the origination of suffering 

“Accompanied by delight and greed (nandiraga)”: When just craving causes delight (nandi) it is called 
delight. When it causes to stain (ranjana), it is called greed (raga). [It means] delight arising together 
with greed." 5? 

“Delighting everywhere" Wherever self-hood (attabhava) is produced, there it delights. Wherever 
there is a likeable object (piyarüpa), there it delights. ?? 452b04 

“Namely, the craving for sense-pleasure, the craving for existence and the craving for annihilation”: 
Putting aside craving for existence and the craving for annihilation, [all] other cravings are craving for 
sense-pleasure. The craving for existence is accompanied by the view of eternalism (sassataditthi). The 
craving for annihilation is accompanied by the view of annihilationism (ucchedaditthi). ^? 


balapanditasuttadisu bhagavatapi upamavasena  pakásitam | apayikamdukkham, yafica sugatiyam manussaloke 
gabbhokkantimülakadibhedam dukkham uppajjati, tassa sabbassapi esa vatthu. Vibh-a 97: Iti imassa sabbassapi dukkhassa 
ayam jati vatthumeva hotiti. Sn-a | 41: Soham jatidukkhavatthukehi sabbadukkhehi parimutto... 

no Cf. D III 216: Tisso dukkhata: Dukkha-dukkhata, sankhara-dukkhata, viparinama-dukkhata. Vibh-a 93: Tattha 
kayikacetasika dukkhavedana sabhavato ca namato ca dukkhatta dukkhadukkham nama. Sukhavedana viparinamena 
dukkhuppattihetuto viparinamadukkham nama. Upekkhavedand c'eva avasesá ca tebhümakaà sankhara udayabbaya- 
pilitattà sankharadukkham nama. Tatha pilanam pana maggaphalanam pi atthi. Tasma ete dhamma dukkhasacca- 
pariyapannattena sankharadukkham nama ti veditabba. 

15? Cf S IV 216: Tisso ima, bhikkhu, vedanà vuttà maya. Sukhà vedanà, dukkhà vedanà, adukkhamasukha vedanà, ima 
tisso vedanà vuttà maya. Vuttam kho panetam, bhikkhu, maya yam kinci vedayitam, tam dukkhasminti. Tam kho panetam, 
bhikkhu, maya sankharanamyeva aniccatam ... viparinamadhammatam sandhaya bhasitam ... Cf S 11 53, M III 208. 

167 Cf, Nidd-a 1 38: Nandi ca sa ranjanatthena rago cà ti nandirago. Tattha ekasmim arammane sakim uppanna tanha 
nandi, puna-ppunam uppajjamànaà nandirago ti vuccati. This explanation and the preceding ones are missing from the 
Tibetan. 

'5* Tibetan (191b): "Delighting everywhere: wherever self-hood is produced, there it delights. Again, wherever 
there is a likeable object or pleasant object (piyarüpa satarüpa), there it delights." 

Cf. Patis 1 39: Yayam tanha ponobhavika ... vibhavatanha, sa kho panesa tanha kattha uppajjamana uppajjati, kattha 
nivisamana nivisati? Yam loke piyarüpam sátarüpam, etthesa tanha uppajjamana uppajjati, ettha nivisamana nivisati. 
Kinca loke piyarüpam sátarüpam? Cakkhu loke piyarüpam sātarūpam, etthesá tanha uppajjamana uppajjati. Cf. D 1l 308, 
etc. 

1639 S V 421; Vin I 10: Vibh 101-3; D II 308-10: Kataman ca bhikkhave dukkhasamudayam ariyasaccam? Yayam 
tanha ponobhavikà nandi-raga-sahagata tatratatrabhinandini, seyyathidam kama-tanha bhava-tanha vibhava-tanha. 

Cf. Patis-a | 158/ Vibh-a mof/D-a 799/ Vism XVI.61: Yayam tanha ti ya ayam tanha. Ponobbhavika ti 
punabbhavakaranam punobbhavo, .. Ahinandanasankhatena nandirágena sahagata ti nandiragasahagata, nandiragena 
saddhim atthato ekattam eva gata ti vuttam hoti. Tatratatrabhinandini ti yatra yatra attabhavo nibbattati 
tatratatrabhinandini, rüpadisu va drammanesu tatratatrabhinandini; rüpabhinandini 
saddagandharasaphotthabbadhammabhinandini ti attho. Tatratatrabhinanditipi patho, tatra tatra abhinandayatiti attho. 
Seyyathidan ti nipáto; tassa sa katamé ti ceti attho. Kamatanha ti kame tanha kamatanhà; pancakamagunikaragass’ etam 
adhivacanam. Bhave tanha bhavatanha; bhavapatthanavasena uppannassa sassataditthisahagatassa 
rüpárüpabhavarágassa ca jhananikantiya cetam adhivacanam. Vibhave tanha vibhavatanha; ucchedaditthisahagatassa 
rágass'etam adhivacanam. 
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This is called the “Noble Truth of the Origination of Suffering.” 


Truth of the Cessation of Suffering 


Q. What is the Noble Truth of the Cessation of Suffering? 

A. “The remainderless [fading away,] cessation, relinquishing, renouncing, being delivered from, and 
dislodging of that very craving." ^^? 

This is called “the Noble Truth of the Cessation of Suffering.” 

Q. Isn't this also the cessation of the origination [of suffering]? Then why did the Blessed One teach 
the cessation of the cause of suffering? 

A. The cessation of the cause of suffering is the cessation without rearising (anuppada-nirodha) in 
the sense of having to be realized (sacchikatabbam). Therefore the Blessed One taught: “The cessation of 
the origination is the cessation of suffering." ^" 

[This is called “the Noble Truth of the Cessation of Suffering."] 


Truth of the Path Leading to Cessation of Suffering 


Q. What is the Noble Truth of the Path leading to the Cessation of Suffering? 

A. It is the Noble Eightfold Path, namely, right view, right intention, right speech, right action, right 
livelihood, right effort, right mindfulness and right concentration. 452b12 

Right view is the knowledge of the Four Truths. ^? 

Right intention is the three wholesome intentions. 

Right speech is the abstaining from the four wrong [verbal] conducts. 

Right action is abstaining from the three wrong [physical] conducts. ^^ 

Right livelihood is abstaining from wrong livelihood." 

Right effort is the four right efforts.'^'^ 

Right mindfulness is the four establishings of mindfulness. 

Right concentration is the four jhànas. 

Again, knowledge and vision of Nibbana due to the development of the Noble Path-this is right 
view. 

The thought (vitakka) on that very Nibbàna-this is right intention. 

The abandoning of wrong speech-this is right speech.’ 


1643 


1640 lbid. 310-11: ... dukkha-nirodham ariya-saccam? Yo tassá yeva tanhaya asesa-viraga-nirodho cago patinissaggo 


mutti andlayo ... 

75^ Vibh-a 84, Vism @@, Nett-a 58 (Be): dukkhassa và anuppádanirodhapaccayattà dukkhanirodhanti. Patis 11 217: 
Evam hetunirodha dukkhanirodho. Evam atthi maggabhavana, atthi phalasacchikiriya, atthi kilesappahanam, atthi 
dhammabhisamayo ti. Patis-a Ill 688: Hetunirodha dukkhanirodhoti kilesanam bijabhütassa santanassa anuppdadanirodha 
anagatakkhandhabhitassa | dukkhassa — hetubhütánam  kilesanam = anuppádanirodho hoti. Evam  dukkhassa 
hetubhütakilesanam anuppadanirodhà dukkhassa anuppadanirodho hoti. 

Vibh-a 112, Vism @@, Patis-a | 159: ... ettha yo tasseva dukkhassa ti vattabbe yasma samudayanirodheneva dukkham 
nirujjhati, no annathà. Yathaha: Yathapi müle anupaddave dalhe, / chinnopi rukkho punareva rühati; / Evampi tanhanusaye 
anühate, / nibbattati dukkhamidam punappunan-ti. (Dhp 338). Tasma tam dukkhanirodham dassento samudayanirodhena 
dassetum evamaha. Sihasamadnavuttino hi tathágatà, te dukkham nirodhenta dukkhanirodhanca dassentà hetumhi 
patipajjanti, na phale. Suvanavuttino pana annatitthiya, te dukkham  nirodhentà dukkhanirodhanca dassenta 
attakilamathanuyogena ceva tasseva ca desanaya phale patipajjanti, na hetumhiti. 

Ap II 531, Thi-a 145: Parinnátam maya dukkham, dukkhahetu vivajjito; /Nirodho me sacchikato, maggo capi subhavito. 

'? D Il 3m: Yam kho, bhikkhave, dukkhe fdnam, .. dukkhanirodhagáminiyà patipadaya nànam, ayam vuccati, 
bhikkhave, sammaditthi. ... 

68 D I 21: Tayo kusalasankappad nekkhammasankappo, abyápádasankappo, avihimsásankappo. D 11 3n: 
Nekkhammasankappo abyapadasankappo avihimsdsankappo, ayam vuccati bhikkhave, sammasankappo. 

164 Dhs 63 ... catühi vaciduccaritehi arati virati pativirati veramani ... ayam tasmim samaye sammavaca hoti. ... tihi 
kayaduccaritehi ārati .. sammakammanto hoti. A-a || 90: Kayaduccaritanti pānātipātādi tividham akusalam 
kayakammam. Cattari vaciduccaritanti musāvādādi catubbidham akusalam vacikammam. Nidd-a | 61: Tattha 
kayaduccaritanti panatipdtaadinnadanamicchdacaracetana veditabbà. Vaciduccaritanti musavadapisunavacapharusavaca- 
samphappalapacetanda veditabbà. D || 311: Musávádà veramani pisunaya ... pharusáya ... samphappalapa veramani, ayam 
vuccati ... sammavaca. Panatipata ... adinnadana ... kamesumicchacara veramani, ayam ... sammakammanto. Cf. M IIl 74. 

195 Dhs 63: ... micchaajiva arati virati pativirati veramani ... ayam tasmim samaye sammaadjivo hoti. Cf. M II 74. 

646 Cf. D II 225: samvarapadhanam pahanapadhanam bhavanapadhanam anurakkhandpadhanam, Cf. D 11 312, A 1115. 

1? Tibetan (192a): “The abandoning wrong speech due that very [intention|—this is right speech. The abandoning 
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The abandoning of wrong action—this is right action. 

The abandoning of wrong livelihood—this is right livelihood. 

The abandoning of wrong effort—this is right effort. 

The recollection (sati) of that very Nibbàna-this is right mindfulness. 

The unification of mind (cittekaggata) on just that Nibbàna-this is right concentration. "" 452b20 

Here, the faculty of wisdom, the power of wisdom, the basis of supernormal power of scrutiny and 
the awakening factor of the investigation of the Dhamma are included in internal right view.'^? 

The faculty of energy, the power of energy, the basis of super normal power of energy, the basis of 
supernormal power of zeal, the awakening factor of energy, and the fourfold right effort are included in 
internal right effort." 

The faculty of mindfulness, the power of mindfulness, the awakening factor of mindfulness and the 
four establishings of mindfulness are included in internal right mindfulness. 

The faculty of concentration, the power of concentration, 452b24 the basis of supernormal power of 
mind, the faculty of faith, the power of faith, the awakening factor of concentration, the awakening 
factor of rapture, the awakening factor of tranquillity and the awakening factor of equanimity are 
included in internal right concentration. 

Thus the thirty-seven States that are accessories of awakening (bodhipakkhiya dhamma) are included 
in the Noble Eightfold Path. 

These are called “the Noble Truth of the Path leading to the Cessation of Suffering.” 

These are called “the Four Noble Truths.” 452b28 


1649 


Why Four Noble Truths are Taught 


Q. Why are four Noble Truths taught and not three or five? 

A. [This is] all doubt. Because they are mundane and supramundane fruits (phala) and causes (hetu), 
they are four. [452c] 

Q. What is the fruit [and what the cause] of mundane truth? 

A. Suffering and origination are the fruit and cause of mundane truth. Cessation is the fruit of 
supramundane truth. The Path is the cause of supramundane truth. Therefore four and not three or five 
are taught. ^" 


wrong action due that very [speech]-this is right action." 

155 Tibetan (192a): "The energy (viriya) due that very [abandoningl-this is right effort." 

70 Cf Vism XVI.76-83/p.509f.: Sankhepato hi catusaccapativedhaya patipannassa yogino nibbanarammanam 
avijjanusayasamugghatakam | pannaácakkhu = sammüditthi. |... Tathā | sampannaditthino — tamsampayuttam 
micchásankappanighatakam cetaso nibbànapadábhiniropanam sammasankappo. .. Tathà passato vitakkayato ca 
tamsampayuttdva vaciduccaritasamugghatika micchàávácáya virati sammāvācā nama. Sā .. micchavacappahana- 
paccupatthana. Tatha viramato tamsampayuttava micchakammantasamucchedika panatipatadivirati sammakammanto 
nama. So .. micchakammantappahanapaccupatthano. Ya panassa tesam sammavacakammantanam visuddhibhuta 
tamsampayuttava kuhanádiupacchedikà micchdajivavirati, so sammáájivo nama. So ... micchajivappahanapaccupatthano. 
Athassa yo tassá sammavacakammantajivasankhataya | silabhümiyam patitthitassa tadanurtipo tamsampayuttova 
kosajjasamucchedako viriyarambho, esa sammavayamo nama. So .. micchavayamappahanapaccupatthano. Tassevam 
vayamato tamsampayuttova micchasativiniddhunano cetaso asammoso sammasati nama. .. Evam anuttaráya satiya 
samrakkhiyamanacittassa tamsampayuttava micchasamadhividdhamsika cittekaggatà sammásamadhi nama. Ayam 
dukkhanirodhagaminipatipadaniddese nayo. 

Cf. Patis-a 1 195: Lokuttaramagge pana catusaccappativedhaya pavattassa ariyasavakassa nibbandrammanam ... 
cittekaggata sammasamadhi. Esa lokuttaro ariyo atthangiko maggo. 

Cf. Patis | 69f. (quoted Vism XXII.45/p.681ff.): Katham dubhato vutthanavivattane panna magge nanam? Sotapatti- 
maggakkhane dassanatthena sammaditthi micchaditthiya vutthati, tadanuvattakakilesehi ca khandhehi ca vuttháti, 
bahiddha ca sabbanimittehi vutthati. Tena vuccati dubhato vutthanavivattane panna magge nanam. Abhiniropanatthena 
sammasankappo micchdsankappa vutthati, ... Pariggahatthena sammavaca micchavacaya vutthati, .. Samutthanatthena 
sammakammanto micchákammantà vutthati, .. Vodanatthena sammāājīvo micchadjiva vutthati, .. Paggahatthena 
sammavayamo micchavayama vutthati, .. Upatthanatthena sammasati micchásatiyà vutthati, .. Avikkhepatthena 
sammasamadhi micchasamadhito vutthati, ... magge nanam. 

15° Tibetan (192a) “... are included (pariyápanna) in internal right view" ..., yang dag pa'i Ita ba'i nang du gtogs pa. 


1651 


1652 


« 


The Chinese is obscure. The Tibetan text (192a) is clearer and has no second question: “... and not three or 
five? They are mundane and supermundane fruits and causes, namely, suffering is mundane fruit; origination is 
mundane cause; cessation is supermundane fruit; the path is supermundane cause. Therefore there are four." 
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Again, because of the four phrases: “to be understood,” “to be abandoned,” “to be realized,” and “to 
be practised,” there are four. ^? 


Eleven Ways of Knowing the Four Noble Truths 


The distinctions of these Four Noble Truths should be known in eleven ways: through word-meaning 
(vacanattha), through characteristics (lakkhana), sequentially (kama), through summary (sankhepa), 
through simile (upamá), through analysis (vibhanga), through enumeration (ganana), through oneness 
(ekatta), through diversity (nanatta), through successive explanation and through inclusion (sangaha). 


Word meaning 


Q. How through word-meaning? 452c06 
A. The Noble Truths are expounded by the Noble ones, therefore they are called "Noble Truths." 
They penetrated them, therefore they are Noble Truths.'^* 
"Truth" has the meaning of realness (tatha), has the meaning of non-unrealness (avitatha), has the 
meaning of non-other-wiseness (anafifiatha). 
"Suffering" has the meaning of afflicting. 
“Cessation” has the meaning of ceasing.^* "Path" has the meaning of seeing the supreme. 


166 “Origination” has the meaning of originating. ^" 


1659 


1653 Cf S V 435: Imesam kho, bhikkhave, catunnam ariyasaccanam atthi ariyasaccam parinneyyam, atthi 


ariyasaccam pahatabbam, atthi ariyasaccam sacchikatabbam, atthi ariyasaccam bhavetabbam. Katamanca, bhikkhave, 
ariyasaccam parinneyyam? Dukkham, bhikkhave, ariyasaccam parinneyyam, dukkhasamudayam ariyasaccam pahatabbam, 
dukkhanirodham ariyasaccam sacchikatabbam, dukkhanirodhagamini patipadà ariyasaccam bhavetabbam. Cf. S V 422. Cf. 
Vism XVI.27-28/p.487, Patis-a | 197, Vibh-a 86: Kasmà pana cattareva ariyasaccani vuttàni antinani anadhikaniti ce? ... 
Tatha parinneyyapahatabbasacchikatabbabhavetabbanam, ... vasenapi cattàreva vuttaniti. 

1654 Tibetan (192a): “Herein, word meaning: [they are] numbered ‘four’; [they are] delimited (paricchinna) as 
‘Truths of the Noble One.’ They are truths taught by the Noble One or they are realized (sacchikata) by the Noble 
One.” 

There is no indication in the Chinese as well as the Tibetan that a plural ariya is intended. 

Th-a Il 205: Cattari ariyasaccani ti ādinā tehi desitam dhammam dasseti. Tattha cattari ti gananaparicchedo. 
Ariyasaccani ti paricchinnadhammadassanam. Vacanatthato pana ariyani ca avitathatthena saccani cáti ariyasaccani, 
ariyassa và bhagavato saccani tena desitattà, ariyabhavakarani và saccaniti ariyasaccani. S-a Ill 299 (on S V 435): 
Tathagato ariyo, tasma ariyasaccani ti yasma ariyena tathagatena patividdhatta desitatta ca tani ariyasantakani honti, 
tasmá ariyassa saccattà ariyasaccaniti attho. Vism XVI.20: Yasma panetani buddhàdayo ariyà pativijjhanti, tasmà 
ariyasaccaniti vuccanti. Yathaha cattarimani, bhikkhave, ariyasaccani. Katamani .. imani kho, bhikkhave, cattari 
ariyasaccani. Ariyà imani pativijjhanti, tasma ariyasaccaniti vuccanti ti (S V 435). Apica ariyassa saccani ti pi ariyasaccani. 
Yathaha sadevake, bhikkhave, loke ... pe ... manussaya tathagato ariyo, tasmá ariyasaccaniti vuccanti ti (S V 433). Abhi-s 232 
(Be): Ariyanam va saccani tehi pativijjhitabbatta, ariyassa và sammásambuddhassa saccani tena desitattà ti ariyasaccani. 

"n S V 430-31, Patis ll 103: Cattārimāni bhikkhave tathani avithatani anannathani. Katamani cattari? Idam 
dukkhan ti bhikkhave tatham etam avitatham etam anannatatham etam. Ayam dukkhasamudayo ti tatham etam ... ayam 
dukkhanirodho ti tatham etam ... Ayam dukkhanirodhagamini patipada ti tatham etam ... Patis 11 104: Cattaro dukkhassa 
dukkhatthà tatha avitathà anannathà. Dukkhassa pilanattho, sankhatattho, santapattho, viparinamattho ... Samudayassa 
ayuhanattho, nidanattho, samyogattho palibodhattho ... Nirodhassa nissaranattho, vivekattho, asankhatattho, amatattho ... 
Maggassa niyyánattho, hetuttho, dassanattho, adhipateyyattho - ime cattaro maggassa maggatthà tatha avitatha 
anannatha. Evam maggo tathatthena saccam. S-a I 298: Sabhava-vijahan’ atthena tatham. Dukkham hi dukkham eva 
vuttam sabhavassa amoghataya avitatham. Na dukkham adukkham nama hoti. Anria-sabhàvànupagamena anannatham. 
Na hi dukkham samudayàádisabhávam upagacchati. Samudayddisu pi es’ eva nayo ti. It-a | 179: Bhütato aviparitasabhavato 
salakkhanato samannalakkhanato ca passati. Cf. Ap-a 383, D III 273. 

1656 The Taisho ed. reads J& but has the v.l. 4€ = dukkha, pilana, abadha, which matches the Tibetan parallel's 
(192b) mnar ba, meaning “affliction, torment, oppression.” At 194a mnar ba corresponds to i&, "to harass, press,” 
(453224). 

167 The Chinese version has [A hetu, kárana, nidána, while the Tibetan version has bskyed pa = uppáda, pabhava, 
janana. In the following “characteristics” method the Chinese again has H, while the Tibetan has rgyu = hetu, nidana. 

158 Wy lit. anu-nirodha. DDB: “Basic sense: to cease accordingly. Senses: cease to be. (Skt. nivartisyete)." Tibetan: 
rjes su 'gog pa - anu-nirodha. The term anunirodha is not found in Pali texts. Perhaps the text originally had 
anuppada-nirodha or anuppatti-nirodha and the manuscripts that reached Tibet and China both had the same corrupt 
reading in which -ppada or -patti was missing due to an early scribal error. Cf. Vism-mht II 208: Yathà niruddha na 
santi, evam anuppannapiti abhavasamannato nirodhasadisataya anuppatti eva nirodho anuppattinirodho. Patis-a | 324: 
Nirodhetiti anuppadanirodhena nirodheti. 

159 Fi. Tibetan (192b): dam pa'i don goms par byed pa: cultivation of the ultimage goal, paramatthabhavana? 
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Thus it should be understood through the meaning of words. 


Characteristics 


Q. How through characteristics? 452c10 

A. Suffering has the characteristic of disadvantage (üdinava).^^ Origination (samudaya) has the 
characteristic of cause (hetu). Cessation has the characteristic of non-arising (anuppada). The Path has 
the characteristic of means (upáya). ^" 

Again, suffering has the characteristic of harassment (pilana),"" the characteristic of distress 
(Homanassa), ? the characteristic of the conditioned (sankhata), and the characteristic of change. ^^ 

Origination has the characteristic of accumulation (ayuhana), the characteristic of source (nidana), 
the characteristic of bondage, and the characteristic of obstruction. "9 452c12 

Cessation has the characteristic of escape (nissarana), the characteristic of seclusion, the 
characteristic of the unconditioned and the characteristic of the deathless (amata). 

The Path has the characteristic of leading out (niyyana), the characteristic of causing to reach 
(sampápaka), ^ the characteristic of seeing, and the characteristic of authority. 

Thus it should be understood through various characteristics. 452c14 


1662 


Sequentially 


Q. How sequentially? 


A. The Truth of Suffering is taught first, because it has the sense of being coarse and evident." 


M-a IV 107: Ditthisampanno ti maggaditthiya sampanno sotápanno ariyasdvako. Nidd | 20: uttamaditthippatto 
bhavitamaggo pahinakileso patividdhakuppo sacchikatanirodho, dukkham tassa parinnatam. 


1660 Tibetan (192b): nyes pa, = dosa ("fault"), ádinava Cf. A-a V 21: Ádinavamaddasá ti dukkhasaccam addasa. Patis 11 


nayena kàmánam ddinavam okaram samkilesam kathesi. Tattha ddinavanti dosam. J-a IV 312: Adinavan-ti evarüpam 
dosam. 

1661 Cf. Peter Skilling’s translation of the Tibetan quotation of this passage in "New Pali Inscriptions from South- 
east Asia,” JPTS XXIII, 1997, p. 143-44. 

Cf. Nett 8: Cattari saccani dukkham samudayam nirodham maggam. Adinavo ca phalanca dukkham, assádo 
samudayo, nissaranam nirodho, upáyo anatti ca maggo. Imani cattari saccani. Nett-a 56 Be: Avasesapaccayasamavaye 
dukkhassa uppattikaranattà samudayo. Sabbagatisunnattà natthi ettha samsaracarakasankhato dukkharodho, etasmim va 
adhigate samsdaracarakasankhatassa dukkharodhassa abhavo ti pi nirodho, anuppddanirodhapaccayatta vā.. ... Saha 
vipassanaya ariyamaggo desana ca desanaphaladhigamassa upáyoti katvà updyo anatti ca maggo ti vuttam. Patis-a Ill 537- 
38. Nidd-a Il 3 Samudayancá ti paccayafica. Atthangamanca ti uppannanam abhavagamananca, anuppannanam 
anuppddam va. Assádarcáti ánisamsarica. Adinavanca ti dosanca. Nissarananca ti nikkhamanarica. S-a 11 154: Imasmim 
sutte cattari saccani kathitani. Katham? Catüsu hi dhátüsu assádo samudayasaccam, ádinavo dukkhasaccam, nissaranam 
nirodhasaccam, nirodhappajanano maggo maggasaccam. 

1662 Cp. commentary on these terms at Vism XXII.99-102/p.691-92. 

Cf. Vism XXI.7/p. 640: abhinhapatipilanakaro dukkhalakkhanam. Cf. Vism XVlI.50-5t: Dukkham nàma kayikam 
dukkham, tam kayapilanalakkhanam, ... Domanassam nama manasam dukkham. Tam cittapilanalakkhanam, ... 

1665 3€ = domanassa. The Tibetan has kun du gdung ba (also at 453a24) corresponding to santápa, as in the parallel 
at Patis Il 104: Dukkhassa pilanattho, sankhatattho, santapattho, viparinamattho .. Samudayassa àayühanattho, 
nidanattho, samyogattho palibodhattho ... Nirodhassa nissaranattho, vivekattho, asankhatattho, amatattho ... Maggassa 
niyyanattho, hetuttho, dassanattho,  àadhipateyyattho. Khp-a 109: pilanasankhatasantàpaviparinàmatthena vā 
dukkhamariyasaccam, | àyühananidánasamyogapalibodhatthena samudayam, _ nissaranavivekasankhataamatatthena 
nirodham, niyyanikahetudassanádhipateyyatthena maggam. 

1664 Also at 45726. At 401b25 Æ}& stands for pariyanta. It is possible that the Chinese translator misunderstood or 
read viparinama, “change,” as parimana, “limit.” See Patis II 104 quoted below. The Tibetan version has yongs su 'gyur 
ba, corresponding to viparinama, parinama. 

195 The Chinese has the wide-ranging character 3, which stands for all sorts of attachment and bondage (gaha, 
baddha, yuta, parivethita, etc.). Likely the Chinese translator understood palibodha as Skt. paribaddha, “bound, 
obstructed.” 

169? Cf, D-a | 224: tassa ca sampápakam ariyamaggam ayam dukkhanirodhagámini patipadà ti. D-t | 187: Kárananti 
tividham karanam sampápakam nibbattakam nàpakanti. Tattha ariyamaggo nibbanassa sampápakam karanam... Patis-a 
III 579: Maggo ceva hetu cáti tassa tassa kiccassa karanáya patipadatthena maggo, sampapakatthena hetu. Tena maggassa 
patipadattho sampapakattho ca vutto hoti. Ayam maggo ayam patipadátiadisu hi patipada maggo, maggassa niyyanattho 
hetutthotiàdisu sampapako hetu. 

1667 Instead of “evident,” #, = virineyya?, the Tibetan text has rkyen = paccaya, "condition." Cf. Vism XVI.29, Patis-a | 
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Because of this, suffering is born, therefore the origination [of suffering] is taught second 

The cessation of origination is the cessation of suffering, therefore cessation is taught third. 

This is the means for real cessation, therefore the way is taught as the fourth. ^? 

It is like a skilful physician who at first diagnoses the disease and then seeks the source of the 
disease. For the destruction of the disease, he prescribes medicine in accordance with the disease. ^? 

Here, the disease is to be understood as suffering; the source of the disease as origination; the 
ending of the disease as cessation; and the medicine as the Path.'^? 

Thus it should be understood sequentially. 452c21 


Summary 


Q. How through summary? 

A. Occurrence (pavatti) is suffering; causing occurence is origination; non-occurence is cessation; 
causing non-occurence is the Path.'^" 

The grounds for defilements (kilesa-vatthu) " are suffering; defilements are origination; the 
abandoning of defilements is cessation; the means for abandoning"^^ is the Path. 

The definition (vavatthana) of suffering removes [the views] headed by identity-view (sakkaya-ditthi- 
pamukha); the definition of origination removes [the views] headed by annihilationism-view (uccheda- 
ditthi); the definition of cessation removes [the views] headed by eternalism-view (sassata-ditthi); the 
definition the path removes [the views] headed by wrong views.’ 


1672 


197: Kamato ti ayampi desanákkamova. Ettha ca olarikatta sabbasattasadharanatta ca suvinneyyanti dukkhasaccam 
pathamam vuttam, tasseva hetudassanattham tadanantaram samudayasaccam, hetunirodhà phalanirodhoti napanattham 
tato nirodhasaccam, tadadhigamupdyadassanattham ante maggasaccam. Bhavasukhassadagadhitanam và sattanam 
samvegajananattham pathamam dukkhamaha. Tam neva akatam agacchati, na issaranimmanadito hoti, ito pana hotiti 
naàpanattham tadanantaram samudayam. Tato — sahetukena — dukkhena — abhibhütattà | samviggamanasanam 
dukkhanissaranagavesinam — nissarapadassanena — assásajananattham —— nirodham. Tato ^ nirodhàdhigamattham 
nirodhasampápakam magganti evamettha kamato vinicchayo veditabbo. 

1668 Tibetan (193a): “this is the means for the cessation of origination,” kun 'byung 'gog pa'i thabs. 

166 The Chinese text literally has “It is like a clever physician who at first sees the source of the disease and then 
inquires as to the contributory causes (paccaya).” This is in contradiction with the following explanation, the 
Tibetan version and Pali parallels. Tibetan (193a): “Just as a skilful physician first diagnoses the disease, then 
investigates (pariyesati, yongs su tshol ba) the source (nidana) of the disease, then cleanses/cures (byang ba) the 
disease, and [then] prescribes/explains (ston pa) appropriate medicine; just so Suffering is like the disease, 
Origination is like the source of the disease, Cessation is like the curing of the disease, and the Path is like the 
medicine.” 

170 Cf Vism XVI.87/p.512, Patis-a | 197: Rogo viya và dukkhasaccam, roganidanamiva samudayasaccam, 
rogavüpasamo viya nirodhasaccam, bhesajjamiva maggasaccam. Vism XIX2, p.598 : yatha nama kusalo bhisakko rogam 
disvà tassa samutthanam pariyesati. Cf. A Ill 238: Seyyathà pi bho puriso abadhiko dukkhito balhagilano, tassa kusalo 
bhisakko thanaso abadham nihareyya, evam eva kho bho yato yato tassa bhoto gotamassa dhammam sunáti yadi suttaso ... 
tato tato sokaparideva dukkhadomanassupayasa abbhattham gacchanti. A IV 340: Bhisakko ti bhikkhave Tathagatass’ 
etam adhivacanam arahato sammasambuddhassa. |t 101: Aham-asmi bhikkhave brahmano ... anuttaro bhisakko sallakatto. 
Pet 123-24: Tattha dve roga sattanam avijja ca bhavatanhà ca. Etesam dvinnam roganam nighataya bhagavata dve 
bhesajjani vuttà samatho ca vipassané ca. ... Avijjarogassa vipassana bhesajjam, avijjaviragà pannavimutti arogam. 

'?" Cf Patis-a | 197, Vibh-a 85: pavattipavattakanivattinivattakalakkhanàni patipátiyà. Vism XVI.28/p.497: Apica 
pavattimacikkhanto bhagava sahetukam acikkhi, nivattinca saupayam. Iti pavattinivattitadubhayahetünam etaparamato 
cattareva vuttani. 

' Cf Nett-a 198 (Be): Dasa vatthuke kilesapunje ti. Dasavidhakárane kilesasamühe ti attho. Tattha kilesápi 
kilesavatthu, kilesanam paccayadhamma pi kilesavatthu. Tesu kdranabhavena purimasiddha kilesà parato paresam 
kilesanam paccayabhavato kilesa pi kilesavatthu. Ayonisomanasikaro, ayonisomanasikaraparikkhata ca dhamma 
kilesuppattihetubhavato kilesappaccaya pi kilesavatthu ti datthabbam. Cf. Th 932 Kilesehabhibhütà te, tena tena vidhavita; 
/ Nara kilesavatthüsu, sasangameva ghosite. Th-a lll 77 Kilesavatthüsü ti pathamam uppannam kilesà paccha 
uppajjanakanam karanabhavato kilesava kilesavatthüni, tesu kilesavatthüsu samühitesu, 

'5 pahanupaya. Cf. M-a | 176: Tato tassa pahánupáyam vicinanto atthi panitanti pajānāti, ettüvatánena 
maggasaccavavatthanam katam hoti. 

"4 Lit “closes/opens the door of identity view,” BH/BEEHP3. The Taisho text has BH “opens” instead of 
BH, “closes.” pg is a v.l. The Tibetan quotation has “destroys (samugghata) the entrance/door of identity view,” ‘jig 
tsogs la Ita ba yang dag par 'joms pa ‘i sgo'o. Instead of “eternalism-view,” the Tibetan text has “all suffering," sdug 
bsngal thams cad, and instead of “wrong views" it has “non-action-view,” akiriyaditthi, bya ba ma yin pa'i Ita ba. 

Cf. Patis-a Il 463: Yasma pana sakkayaditthippamukhayeva dvasatthi ditthiyo honti, sakkayaditthisamugghateneva ca 
dvasatthi ditthiyo | samugghátam gacchanti, tasmaà  sakkáyaditthippamukhena dvasatthi_ ditthigataniti vutta, 
sakkayaditthippamukhena sakkayaditthidvarena dvasatthi ditthigatani honti ti attho. Sakkayaditthippamukhani ti patho 


Thus it should be understood through summary. 
Simile 
Q. How through simile? 

A. Suffering should be regarded as a poisonous tree; origination as the seed [of the poisonous tree]; 
cessation, as the burning of the seed; the Path as the fire [burning the seed]. ^? 

One should regard suffering as this shore which is dreadful and fearful; origination as the torrent 
(ogha); cessation as the further shore that is free from dread and fear; and the Path as the boat that is 
able to cross over [to the further shorel.®”® [453a] 

One should regard suffering as the bearing of a burden; " origination as the taking up of the 
burden; cessation as the laying down of the burden; and the Path as the means of laying down the 
burden.'^* 

Thus it should be understood through simile. 


1677 


Analysis 
Q. How is it to be known through analysis? 

A. There are four kinds of truth: speech truth (vaca-sacca), manifold individual truth (puthu-pacceka- 
sacca), absolute truth (paramattha-sacca) and Noble Truth (ariya-sacca). 

Here, the speaking of true words and not of untrue [words]-this is called "speech truth." 

The great many wrong views (ditthigati)—this is manifold individual truth.'? 


sundarataro. Sakkayaditthi pamukha adi etesanti sakkayaditthippamukhani. Kani tani? Dvasatthi ditthigatani. Nett-a 195 
(Be) .. sakkayadassanamukhena ucchedadi-antadvayam, majjhimanca patipadam niddhareti. Tattha ime vuccanti 
ucchedavadino ti ime riipadike paricakkhandhe attato upagacchantà rüpaádinam aniccabhavato ucchijjati atta vinassati na 
hoti param maranati evam abhinivisanato ucchedavadino ti vuccanti. Ime vuccanti sassatavadino ti ime rüpavantam va 
attananti ādinā riipadivinimutto anro koci attati upagacchanta so nicco dhuvo sassato ti abhinivisanato sassatavadino ti 
vuccanti. Ucchedasassatavada ubho  antà, ayam samsdrapavattiti adi saccaniddhadranam, tam  suvinneyyam. 
Ucchedasassatam samdsato visativatthuka sakkayaditthiti atta  ucchijjati atta nicco ti ca  àdippavattanato 
ucchedasassatadassanam sankhepato visativatthukà sakkayaditthi eva hoti. Sabbo pi hi attavado sakkayaditthiantogadho 
eva ti. 

175 Patis.a | 197: Visarukkharukkhamtlamilipacchedatadupacchediipayehi, ... yojetvapetani upamáto veditabbani ti. 
Vism XV.42: Sabbanatthavahassa khandhasantanassa hetuto visarukkhabijani viya. 

"676 Cf Patis-a | 197: orimatiramahoghaparimatiratamsampdpakavayamehi ca yojetvapetani upamato veditabbaniti. 
S IV 174-5: Maha udakannavo ti bhikkhave catunnam oghanam adhivacanam, kamoghassa bhavoghassa ditthoghassa 
avijjoghassa. Orimantiram sásankam sappatibhayan ti kho bhikkhave sakkayassetam adhivacanam. Kullan ti kho bhikkhave 
ariyassetam atthangikassa maggassa adhivacanam, seyyathidam sammaditthiya ... Hatthehi ca padehi ca vayamo ti kho 
bhikkhave viriyarambhassetam adhivacanam. Tinno parangato thale titthati brahmano ti kho bhikkhave arahato etam 
adhivacanan ti. Cf. M 1134: ... ayam kho mahaudakannavo, orimam tiram sásarkam sappatibhayam, parimam tīram 
khemam appatibhayam; natthi ca nàvà santarani uttarasetu và apara param gamanáya. Yamnünáham 
tinakatthasakhapalasam samkaddhitva, kullam bandhitva, tam kullam nissaya hatthehi ca padehi ca vayamamano 
sotthinà param uttareyya nti. 

107 The Chinese has #£#£ and the Tibetan khur khur ba, which both would correspond to bharabharana, 
bharabharita or something similar. Perhaps this unusual duplication is due to an early corruption in the orginal. 

1573 Patis-a | 197: Etesu pana bharo viya dukkhasaccam datthabbam, bharadanamiva samudayasaccam, 
bharanikkhepanamiva nirodhasaccam, bharanikkhepanupdayo viya maggasaccam. .. upamato veditabbaniti. S lll 25-6: 
Katamo ca bhikkhave bharo? Paficupdadanakkhandha tissa vacaniyam. ... Katamo ca bhikkhave bharaharo? Puggalo tissa 
vacaniyam. Yvayam dyasmaà evam namo evam gotto. .. Kataman ... bharadanam? Yayam tanha ponobhavika nandiraga- 
sahagata tatra tratrübhinandini, .. Kataman ... bharanikkhepanam? Yo tassá-yeva tanháya asesa-virága-nirodho cago 
patinissaggo mutti andlayo. M | 139-40: Kathan ca bhikkhave bhikkhu ariyo pannaddhajo pannabharo visamyutto hoti? 
Idha bhikkhave bhikkhuno asmimano pahino hoti ucchinnamülo talavatthukato anabhavakato ayatim anuppadadhammo. 

7? if. The Tibetan has $0 sor bden pa = pacceka-sacca. Cf. D Ill 270: Kathafcavuso, bhikkhu 
panunnapaccekasacco hoti? Idhavuso, bhikkhun-o yàni tani puthusamanabrahmananam puthupaccekasaccani, sabbani 
tani nunnani honti panunnani cattani vantani muttani pahinani patinissatthani. D-a Puthusamanabrahmanananti 
bahünam samanabrahmananam. ... Puthupaccekasaccani ti bahüni patekkasaccani, idameva dassanam saccam, idameva 
dassanam saccanti evam patiyekkam gahitani bahüni saccaniti attho. Nunnaniti nihatani. Panunnaniti sutthu nihatani. 

A Il 40, V 30: Katharica, bhikkhave, bhikkhu panunnapaccekasacco hoti? Idha, bhikkhave, bhikkhuno yani tani 
puthusamanabrahmananam puthupaccekasaccani, seyyathidam - sassato lokoti và, .. neva hoti na na hoti tathagato 
param maranati va; sabbani tani nunnani honti panunnani ... patinissatthani. 
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“That truth, bhikkhu, which is false (musa, mosa) is delusive (mosadhamma). The not false and not 
delusive Nibbana is true"—this is absolute truth. ^^? 
The truth to be developed by the Noble One(s) is Noble Truth. 
Here, Noble Truth is preferable. 
Thus it should be understood through analysis. 


Enumeration 
Q. How is it to be known through enumeration? 

A. Leaving aside craving, the wholesome, unwholesome and indeterminate states of the three 
are the Truth of Suffering; craving is the Truth of Origination; the abandoning of craving is the 
Truth of Cessation; the Noble Eightfold Path is the Truth of the Path. 

Again, leaving aside craving and the other (avasesa) defilements, the wholesome, unwholesome and 
indeterminate states of the three planes are the Truth of Suffering; craving and the other defilements 
are the Truth of Origination; the abandoning of these is the Truth of Cessation; the [Noble Eightfold] 
Path is the Truth of the Path. 

And again, leaving aside craving, other defilements, and all unwholesomeness, the wholesome, and 
indeterminate states of the three planes are the Truth of Suffering; 453a16 craving together with the 
remaining defilements and all unwholesome states are the Truth of Origination; the abandoning of 
these is the Truth of Cessation; the path is the Truth of the Path. 

And again, leaving aside craving, other defilements, all unwholesomeness and wholesomeness of the 
three planes, the indeterminate states of the three planes are the Truth of Suffering; craving together 
with the remaining defilements all unwholesomeness and wholesomeness in the three planes 453a19 are 
the Truth of Origination; the abandoning of these is the Truth of Cessation; the path is the Truth of the 
Path. 

Here, in the sense of desiring satisfaction in existence, "" craving is origination. In the sense of 
fetter of existence, the remaining defilements are origination. In the sense of having to be abandoned 
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Cf. M III 245: Tarihi, bhikkhu, musa yam mosadhammam, tam saccam yam amosadhammam nibbanam. Tasma evam 
samannagato bhikkhu iminad paramena saccadhitthanena samannagato hoti. Etanhi, bhikkhu, paramam ariyasaccam 
yadidam - amosadhammam nibbanam. Vism-mht II 194 (Be), Vibh-mt 53 (Be): Idameva saccam, moghamannan-ti (M 1 
140, etc) pavattà ditthi saccan-ti abhinivisanavuttiya ditthisaccam. Amosadhammatta nibbanam paramatthasaccam. 
Amosadhammam nibbanam, tadariyà saccato vidüti (Sn 763) hi vuttam, tassa pana tamsampüpakassa ca maggassa 
pajanana pativedho avivadakarananti dvayampi, ekam hi saccam na dutiyam-atthi, yasmim paja no vivade pajananti imissa 
(Sn 890) gathaya saccan-ti vuttam. 

Tibetan (193b): "That, bhikkhu, which is false and delusive, is untrue (abhüta). That which is not delusive, is 
Nibbana’—this absolute truth." 

1'681 The Tibetan text has “the three planes of the sensual, material and immaterial,” ‘dod pa gzugs dang gzugs med 
pa'i sa gsum. 

19?  Vibh 106/$ 206: ... Tanha—ayam vuccati dukkhasamudayo. ... Avasesá ca kilesá, avasesá ca akusalà dhamma, tini 
ca kusalamulani sdsavani, avasesá ca sāsavā kusalà dhamma, sásavà ca kusalakusalanam dhammanam vipaka, ye ca 
dhammé kiriya neva kusalà nákusalà na ca kammavipaka, sabbanica ripam—idam vuccati dukkham. ... Tanhaya pahanam— 
ayam vuccati dukkhanirodho. ... Idha bhikkhu yasmim samaye lokuttaram jhanam bhaveti ... tasmim samaye atthangiko 
maggo hoti sammaditthi ... sammasamadhi. Tattha katama sammaditthi? .... Ayam vuccati dukkhanirodhagamini patipada. 
Avasesa dhamma dukkhanirodhagaminiya patipadaya sampayutta. ... .. Tanha ca, avasesá ca kilesa, avasesa ca akusalà 
dhamma, tini ca kusalamülàni sásavàni, avasesá ca sásavà kusala dhamma— ... Sásavà kusalakusalanam dhammdnam 
vipaka, ye ca dhamma kiriya neva kusalà nakusala na ca kammavipaka, sabbafica rtipam—... Tanhdya ca, avasesánarica 
kilesanam, avasesdnanca akusalanam dhammdnam, tinnanca kusalamiilanam sásavánam, avasesánanca sdsavanam 
kusalanam dhammanam pahànam ... 

'55 Bhavassadagadhita? The Tibetan (194a) has “Herein, craving in the primary sense of desiring satisfaction in 
existence (srid pa'i ro myong ba don du gnyer ba) is origination. The other fetter defilements in the primary sense 
(padhanatthena, gtzo bor gyur pa'i don gyis) of fetter of existence are origination. All unwholesomeness in the sense of 
having to be abandoned, and in the sense of fetter of existence, is origination. The wholesome states of the three 
planes, in the sense of generating existence, is origination." 

D-t Il 365: bhavesu sukhaggahanavasena bhavassddo hotiti. Vism-mht 1l 363 (Be): ... bhavarama. Tasmim bhave rata 
abhiratati bhavaratà. Bhave sammodam dapannati bhavasammudita. Tihipi padehi bhavassadagadhitatàva vutta. 
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and in the sense of giving rise to existence, all unwholesome states are origination. In the sense of 
causing existence, the wholesome states of the three planes are origination. 

Therefore, craving and the remaining defilements are origination. All unwholesome and wholesome 
states of the three planes are the Truth of Suffering or the Truth of Origination. 453a24 

The characteristics of harassment, distress, being conditioned (sankhata) and change, are the Truth 
of Suffering. 

The characteristics of accumulation (ayuhana), source (nidana), obstruction and bondage, are the 
Truth of Origination." 

Thus it should be understood through enumeration. 


Oneness 


Q. How through oneness? 

A. These Four Truths are one through four ways: through the meaning of truth; the meaning of the 
realness; the meaning of doctrine; and the meaning of emptiness. ^^ 

Thus it should be understood through oneness. 


Diversity 
Q. How can it be known through diversity? 
A. There are two truths: mundane and supramundane truth. ^ 
Mundane truth is subject to taints, is subject to fetters, knots, [453b] torrents, yokes, hindrances, to 
holding, clinging, and defilement."" It is Suffering and Origination. 
Supramundane truth is without taints, is without fetters, knots, torrents, yokes, hindrances, holding, 
clinging, and defilement. It is Cessation and the Path. 
Three Truths are conditioned (sankhata). The Truth of Cessation is unconditioned. ^? 
Three Truths are immaterial (arüpa). The Truth of Suffering is material and immateria 
The Truth of Origination is unwholesome. The Truth of the Path is wholesome. The Truth of 
Cessation is indeterminate. The Truth of Suffering is wholesome, unwholesome and indeterminate. ^? 
The Truth of Suffering is to be understood; the Truth of Origination is to be abandoned; the Truth 
of Cessation is to be realized; and the Truth of the Path is to be developed." 
Thus should it be known through diversity. 


l 1689 


Successive explanation 


Q. How through successive explanation??? 


1684 These characteristics are also given at 452c12. Tibetan (194a): “Therefore craving, the other defilements, all 
unwholesomeness, and the wholesome states of the three planes, which are the truth of suffering, will lead to 
harassment, torment, the conditioned, the limited, the changeable. Craving and so on, which are the truth of 
origination, will lead to accumulation, clinging (len pa), obstruction (? spags pa), fetter.” 

1685 Patis Il 106: Dvādasahi ākārehi cattāri saccāni ekappativedhani. Tathatthena, anattatthena, saccatthena, 
pativedhatthena, abhijananatthena, parijananatthena, dhammatthena, tathatthena, natatthena, sacchikiriyatthena, 
phassanatthena, abhisamayatthena - imehi dvadasahi akarehi cattari saccani ekasangahitani. Yam ekasangahitam tam 
ekattam. Ekattam ekena nànena pativijjhatiti - cattari saccani ekappativedhani. 

Patis-a Ill 594: Ekappativedhaniti ekena maggananena pativedho, ekato và pativedho etesanti ekappativedhani. 
Anattatthenati catunnampi saccánam attavirahitattà anattatthena. Vuttanhetam Visuddhimagge: paramatthato hi 
sabbaneva | saccáni ^ vedakakarakanibbutagamakabhávato suññānīti — veditabbüni. ^ Tenetam ^ vuccati, 
Dhuvasukhaattavirahito, maggo iti sunnatà testi ti. Saccatthenati avisamvadakatthena. Cf. Patis-a | 198: Sabbüneva 
panetani saccáni paramatthena vedakakarakanibbutagamakabhavato sunnani ti veditabbani. Tenetam  vuccati: 
Dhuvasukhaattavirahito, maggo iti sunnatà tesu. .. Sabbdneva saccani annamannasabhagani avitathato attasunnato 
dukkarapativedhato ca. 

The Tibetan text has "in the sense of method (naya),” rigs pa'i don gyis as the fourth way. 

'699  vibh 116: Dve saccá lokiyà; dve sacca lokuttara. 

Cf. Dhs 3-6: lokiyam, sásavam, samyojaniyam, ganthaniyam, oghaniyam, yoganiyam, nivaraniyam, 
paramattham, upádàniyam, sankilesikam. Cf. Dhs $ 584-85 and Vibh 12. 
7685 — vibh 116: Tini saccáni sankhatà; nirodhasaccam asankhatam. 
Vibh 116: Tini saccani arüpàáni; dukkhasaccam siya rüpam siya arüparm. 
Vibh 112: Samudayasaccam akusalam; maggasaccam kusalam; nirodhasaccam avyákatam dukkhasaccam siya 
kusalam siya akusalam siya avyakatam. 
See S V 422, quoted above n. 520 a. 
The closest to this type of explanation is the Petakopadesa and the Dasuttara Sutta of the Digha Nikaya. 
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A. As singlefold (ekavidhena), the body endowed with consciousness (savinnanaka-kaya) is suffering; 
the conceit “I am" (asmimana) is Origination; its abandoning is Cessation; recollection of the body is the 
Path.» 

As twofold, name and matter are Suffering; ignorance and craving for existence are Origination; 
the abandoning of these is Cessation; serenity and insight (samatha-vipassana) are the Path. 

As threefold, the [three sufferings, namely,] the suffering of pain [the suffering of change and the 
suffering of formations]? are the Truth of Suffering; the three roots of unwholesomeness are 
origination; the abandoning of these is cessation. Virtue, concentration and wisdom (sila, samadhi, 
panna) are the Path. 453b12 

As fourfold, the four grounds for selfhoo are suffering. The four perversions (vipallasa) are 
origination; the abandoning of the perversions is cessation, the four establishings of mindfulness 
(satipatthàna) are the Path. 

As fivefold, the five destinations?" are suffering; the five hindrances?* are origination; the 
abandoning of the hindrances is cessation; the five faculties (indriya) are the Path.'^? 

As sixfold, the six bases of contact are suffering;”°° the six groups of craving"? are origination; the 
abandoning of the groups of craving is cessation; the six states of escaping””’ are the Path. 
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Tibetan: mthar chags kyis rgyas par bshad pa = “serial extensive explanation.” Chinese: “xs = "serial extensive 
explanation, sequential detailed explanation, successive explanation, serial extension, successive increase." The 
Visuddhimagga parallel (XVI.92/p.514) is ekavidhadi, "As to singlefold and so on,” but the Chinese and Tibetan suggest 
anukkama + vitthara or similar terms. 

"093 Cf DN II 272f: Katamo eko dhammo bhavetabbo? Kayagatasati sátasahagatá. .. Katamo eko dhammo 
pahatabbo? asmimano. 

169% The Tibetan (Ssv 194b) just has “craving,” sred-pa. 


» wht 


© The Chinese text has “what is called the suffering of pain is the truth of suffering.” 44, “suffering of pain,” = 
dukkhadukkhata. The Tibetan quotation (194b) has “the three sufferings are the truth of suffering.” 
Attabhavavatthu 
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The Tibetan quotation (194b) includes an explanation of attabhavavatthu that is different than the one found in 
the Petaka and Netti: “Of four kinds: the four selfhood-grounds are suffering, namely, the suffering of birth, suffering 
of ageing, suffering of death, and suffering of sickness (vyddhi). The four perversions are origination, their 
abandoning is cessation, the four establishings of mindfulness are the Path.” 

Pet 121: Tattha pancakkhandha cattari attabhávavatthüni bhavanti. Yo rüpakkhandho, so kayo attabhavavatthu. Yo 
vedanakkhandho, so vedanà attabhavavatthu. Yo sannakkhandho ca sankharakkhandho ca, te dhamma attabhavavatthu. Yo 
vinnanakkhandho, so cittam attabhavavatthu. Iti paficakkhandha cattari attabhàvavatthüni. 

797 — D 234: Parica gatiyo: nirayo, tiracchàna-yoni, pettivisayo, manussa, deva. 

Ibid: Parca nivaranani. Kamacchanda-nivaranam  vyápáda-nivaranam, thina-middha-nivaranam, uddhacca- 
kukkucca-nivaranam, vicikicchà-nivaranam. 

599. D IH 239: pañcindriyāni: saddhindriyam, vīriyindriyam, satindriyam, samādhindriyam, paññindriyam. 

7° A1176: cakkhu phassdyatanam, sotam phassáyatanam, ghānam phassāyatanam, jivhā phassāyatanam, kayo 
phassáyatanam, mano phassayatanam—imani cha phassayatananiti. The Tibetan text lists these six. 

a S Il 3: Katama ca bhikkhave tanha? Cha yime bhikkhave tanhakayd. Rüpatanhà saddatanha gandhatanha 
rasatanha photthabbatanha dhammatanha. 

us Cf. A III 290-92; D III 247-50: Cha nissaraniyadhatuyo ... nissaranam h’ etam àvuso vyapddassa, yadidam metta 
ceto-vimutti ... vihesaya, yadidam karuna ceto-vimutti ... aratiyd, yadidam mudità ceto-vimutti ... ragassa, yadidam upekha 
ceto-vimutti .. sabba-nimittanam, yadidam animitta ceto-vimutti .. vicikicchd-kathamkatha-sallassa, yadidam asmiti 
manasamugghato. 

The Tibetan (Ssv 194b-195a) has a different explanation for the last item: “As sixfold, the six bases of contact are 
suffering, namely, eye-contact, ear-contact, nose-contact, tongue-contact, body-contact, mind contact, the six groups 
of craving are origination, namely, craving for forms, ... sounds ... smells ... tastes ... touches ... craving for mental- 
objects; the abandoning of the groups of craving is cessation. The six dhammas to be delighted in (kun du chags par 
bya ba'i chos) are the Path. Here, the six dhammas to be delighted in are as follows: He dwells contemplating (rjes su 
Ita ba) internal dhammas (nang gi chos) as dhammas, this is the first dhamma to be delighted in. Likewise, the 
external dhammas. Likewise, external and internal [dhammas]. Or he dwells contemplating the nature of arising in 
dhammas.* Likewise he [dwells] contemplating the ceasing of dhammas. Or he dwells contemplating arising and 
ceasing [of dhammas], [this] is a dhamma to be delighted in." (* Lit. “Or he contemplates arising, or he contemplates 
dhammas in accordance with the dhamma.”) 

Cf. D II 301: (1) Iti ajjhattam va dhammesu dhammanupassi viharati, (2) bahiddha và dhammesu dhammanupassi viharati, 
(3) ajjhattabahiddha va dhammesu dhammanupassi viharati, (4) samudayadhammanupassi va dhammesu viharati, (5) 
vayadhammanupassi và dhammesu viharati, (6) samudayavayadhammanupassi và dhammesu viharati. 

Kun du chags par bya ba'i chos = sam + raga/rajaniya dhamma, must be due to a corruption in the source text or a 
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As sevenfold, the seven stations of consciousness are suffering; the seven latent tendencies are 
origination; the abandoning of the seven latent tendencies is cessation; the seven awakening factors are 
the Path.”” 

As eightfold, the eight worldly conditions are suffering; the eight wrongnesses are origination; the 
abandoning of the eight wrongnesses is cessation; the eight rightnesses are the Path.” 

As ninefold, the nine abodes of beings” 
origination; the abandoning of these is cessation; the nine states rooted in reasoned attention 
Path. 453b20 

As tenfold, the formations in the ten directions are suffering;"?* the ten fetters” are origination; 
the abandoning of the fetters is cessation;”"° the ten perceptions are the Path.”" 

Thus it should be understood through successive explanation. 


3 p " " 6 
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ve? are thé 
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Inclusion 


Q. How through inclusion? 453b23 

A. There are three kinds of inclusion, namely, inclusion into the aggregates, inclusion into the sense- 
bases, and inclusion into the elements.” 

Here, the Truth of Suffering is included in the five aggregates;"" the Truth of Origination and the 


misunderstanding of nis-saraniya as Skt samranjaniya . The explanation appears to state, in accordance with the 
dhammanupassaná contemplation: (1) contemplation of dhammas as dhammas internally, (2) externally, and (3) both, 
and (4) the contemplation of the arising of dhammas, (5) their cessation and (6) their arising and cessation. 

Cf. Nidd Il 161 (Be): ... ajjhattam vedanásu vedandnupassi viharanto vedanam nabhinandati ... bahiddhà vedanásu 
vedananupassi viharanto vedanam nabhinandati ... ajjhattabahiddha vedanásu .. Ajjhattam samudayadhammanupassi 
vedanásu vedananupassi .. ajjhattam vayadhammanupassi .. bahiddha samudayadhammünupassi .. bahiddhà 
vayadhammánupassi .. ajjhattabahiddhà samudayadhammanupassi_ ... ajjhattabahiddhà | vayadhammanupassi 
ajjhattabahiddha samudayavayadhammanupassi vedanásu ... 

193 Satta vinnanatthitiya, D Ill 253. Satta anusayá, D IIl 254. Satta sambojjhanga, D IIl 251-2. The Tibetan (Ssv 
195a) lists the seven stations in an abridged manner, and also lists the seven tendencies, but not the bojjhanga. 

704 Attha loka-dhamma, D 1I 254. Attha micchatta (= micchaditthi ... miccha samadhi), D Ill 254. Attha sammatta 
(= samma-ditthi ... samma-samadhi), D 111 255. 

The Tibetan (Ssv 195a) lists the eight wrongnesses and rightnesses just as in the Pali version, but does not list the 
eight worldly dhammas. 

705 Nava sattávásá. D Ill 263, 288. The Tibetan (Ssv 195a) lists the nine abodes in an abridged manner. 

Vibh 390; A IV 400-1: Tanham paticca pariyesand, pariyesanam paticca labho, labham paticca vinicchayo, 
vinicchayam paticca chandarágo, chandaragam paticca ajjhosanam, ajjhosánam paticca pariggaho, pariggaham paticca 
macchariyam, macchariyam paticca  áàrakkhadhikaranam, dandadana-satthadanakalahaviggahavivada | tuvamtuvam- 
pesunnamusavada aneke papaka akusala dhamma sambhavanti. Ime kho bhikkhave nava tanhámülaka dhammā ti. 

dii Patis 1 86: Nava yoniso manasikaramülaka dhamma: aniccato yoniso manasikaroto pdmojjam jayati, 
pamuditassa piti jayati, pitimanassa kayo passambhati, passaddhakayo sukham vedeti, sukhino cittam samadhiyati, 
samahitena cittena idam dukkhan-ti ... ayam dukkhasamudayo ti ... ayam dukkhanirodho ti ... ayam dukkhanirodhagámint 
patipada ti yathabhütam pajanati. ... 

708 Cf Nidd I 410: Ye puratthimaya disaya sankhara, ... ye dasasu disásu sankhara, te pi erità ... dukkhe patitthità 
atàná ... asaranibhütà. 

799 — DII 234: Pafic' orambhagiyani samyojanani, paric’uddhambhagiyani samyojanani. 

Cf. It 18: dukkhassantakaro hoti, sabbosamyojanakkhaya ti. Th 181-2: akuppá me vimuttiti 
sabbasamyojanakkhaya ti. 

VU Tibetan (195b): "The ten perceptions are the Path: perception of impermanence, perception of not self, 
perception of the foul, perception of disadvantage, perception of abandoning,* perception of dispassion, perception 
of cessation, perception of non-delight towards the whole world, perception of dislike** towards all formations, 
perception of dislike towards all formations, perception of breathing." 

* The Tibetan srog chags corresponds to pana, “creature.” This is due to a misunderstanding or corruption of the 
Pali pahana, “abandoning.” ** mngon par mi dga’ ba. This supports the Burmese reading anicchd, as against aniccá of 
other editions. 

A V 115: Aniccasanná, anattasanná, asubhasannd, ddinavasanna, pahanasanna, viragasanna, nirodhasanna, sabbaloke 
anabhiratasanna, sabbasankhàáresu  anicchásanna, ānāpānassati. A WV 105: Asubhasannd, maranasanna, ahare 
patikkülasanna, sabbaloke anabhiratasanna, aniccasanná, anicce dukkhasanna, dukkhe anattasanná, pahdnasanna, 
viragasanna, nirodhasanna. 

Lx Pet 111: Buddhanam bhagavantanam sásanam tividhena sangaham gacchati, khandhesu dhàátüsu dyatanesu ca. 
Cf. S Ill 196: Rüpam kho radha dukkham, ... vinnànam dukkham. Vibh-a. 50: Yad aniccam tam dukkhan ti 
[passim is included here in S III 22] vacanato pana tad eva khandhapancakam dukkham. Kasma? Abhinhasampatipilanato. 
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Truth of the Path are included in the aggregate of formations; cessation is not included in the 
aggregates. 


The Truth of Suffering is included in the twelve sense-bases. Three Truths are included in the sense- 
base of mental states (dhammayatana). 

The Truth of Suffering is included in the eighteen elements. Three Truths are included in the 
element of mental states (dhammadhatu).""^ 

Thus one should know through inclusion. 

Through this method knowledge regarding the Noble-Truths arises. 

This is called “Noble-Truth-skill.” 


The Noble-Truth-skill is finished."^ 


Abhinhasampatipilanakaro dukkha-lakkhanam. Nett 42: Panicakkhandha dukkham. Dhp 202: n'atthi khandhàdisa dukkha. 
di Dhàtuk 8f.: Dukkhasaccam pancahi khandhehi dvadasahayatanehi attharasahi dhatuhi sangahitam. Katihi 
asangahitam? Na kehici khandhehi na kehici ayatanehi na kahici dhatuhi asangahitam. samudayasaccam ... maggasaccam 
ekena khandhena ekenayatanena ekáya dhatuya sangahitam. katihi asangahitam? Catühi khandhehi ekadasahayatanehi 
sattarasahi dhàtühi asangahitam. Nirodhasaccam na kehici khandhehi ekenayatanena ekaya dhatuya sangahitam. Katihi 
asangahitam? Pancahi khandhehi ekadasahayatanehi sattarasahi dhatuhi asangahitam. 
75 The Tibetan text skips over the next topics and resumes at the change-of-lineage-knowledge at 457a17. 
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CHAPTER 12: TREATISE ON THE TRUTHS (SACCANIDDESA) 


Defining the Truth of Suffering 


Analysis of the Four Noble Truths 


[453c] Now, the meditator has got clarification about the aggregates, elements, sense-bases, dependent 
arising and the Truths, and has got to hear about virtue, asceticisms and jhànas, but because of being a 
commoner he is not yet liberated from the fear of bad destinations (duggati-bhaya). He has 
contemplated the fearfulness of the bad destinations and of the beginningless samsara,”" has 
contemplated that the opportunity might be lost, has contemplated the simile of the three hundred 
spear strikes," has contemplated the simile of the man desirous of [quenching] his burning head," but 
he has not yet analysed the four Noble Truths. In order to analyse the Noble Truths he should apply 
skilful means; he should apply desire (chanda), apply strong energy, and wholeheartedly and mindfully 
he should attain perfection. 453c06 


Procedure 


Q. How should he apply himself? 

A. The meditator should at first hear the Four Noble Truths in brief or at length or in brief and at 
length. Through hearing, through [grasping] the meaning, and through rehearsing, he should bear them 
in mind. Then the meditator enters a quiet place, sits down and composes his mind, not letting it go 
here and there, and defines (vavattheti, vavatthapeti) the Four Noble Truths. 

First he should define the Truth of Suffering through the aggregates or the sense-bases or the 
elements. 

The aggregates should be defined through specific characteristics (salakkhana)’~ and through the 
[general] characteristics of the aggregates, in the way it was taught at length under the aggregate-skill. 
The sense-bases should be defined through the characteristics of the sense-bases, in the way it was 
taught at length under the sense-base-skill. The elements should be defined through the characteristics 
of the elements, in the way it was taught at length under the element-skill. 

Thus the meditator, having defined thus, "the aggregates, sense-bases and elements are merely 
aggregates, sense-bases and elements, without a being (nissatta), without a soul (nijjiva),” and having 
gained the delimitation of the formations (sankhara-pariccheda), defines in brief the two divisions, 
namely, name and matter.” 

453c17 Here, the ten sense-bases and the ten elements of the aggregate of matter are matter. Four 


p 


e Cf S || 92: Etassa, Ananda, dhammassa ananubodha appativedhà evamayam paja tantakulakajata gulagunthikajata, 


munjababbajabhütà apayam duggatim vinipatam samsáram nativattati. S V 431: Catunnam, bhikkhave, ariyasaccanam 
ananubodha appativedhà evamidam dighamaddhanam sandhavitam samsaritam mamariceva tumhakanca. 

mM M Ill 165-66; S II 100: .. Ekissá pi bhante sattiya hannamáàno tato nidanam dukkham domanassam 
patisamvediyetha ko pana vada tihi sattasatehi hannamano ti? Evam eva kvaham bhikkhave vinnanaharo datthabbo ti 
vadāmi. S 1 128; Thi 58, 141: Sattisülüpamàá kama khandhanam adhikuttana. 

US A Ip 93: Seyyathapi bhikkhave adittacelo và adittasiso và, tass’ eva celassa và sisassa và nibbapanaya 
adhimattam chandan ca vayaman ca ussahan ca ussolhin ca appativanin ca satin ca sampajannan ca kareyya, evam eva 
kho bhikkhave tena puggalena tesam yeva kusalanam dhammanam patilabhaya adhimatto chando ca ... S V 440: Adittam 
bhikkhave celam va sisam và anajjhupekkhitva amanasikaritvà anabhisametanam catunnam ariyasaccanam yathàbhütam 
abhisamayaya adhimatto chando ca vayamo ca ussáho ca ussolhi ca appativani ca sati ca sampajannan ca karaniyam. S II 
143: ... careyyadittasiso va, patthayam accutam padan-ti. 

79 pLERDATEHRE SEE (po453cn). 649 and salakkhana, lit. means “own characteristic.” Nànamoli, PoP XVII.303 
renders salakkhana as "specific characteristic" (such as hardness of earth; see PoP Glossary) as opposed to the 
"general characteristic" (of impermanence, etc) Cf. Nidd-a | 199: Khandhakusalati pancasu khandhesu 
salakkhanasamannalakkhanesu cheka. J-a || 34: Sabbe khandhayatanadhatudhamme salakkhanasamannalakkhanavasena 
attano  nàánassa vidite.. D-t Il 377:  Salakkhanasamannalakkhanananti phusandditamtamlakkhanananceva 
aniccatadisamannalakkhanananca vasena ti yojaná. It-a Il 152: khandhadivibhagato salakkhanato samannalakkhanatoti 
vividhehi nayehi dhammanam napaka avabodhaka. 

7? Cf A-a Il 278: .. Tattha cattáro arüpakkhandhà namam, rüpakkhandho rüpanti namafica rüpancáti dveyeva 
dhamma honti, tato uddham satto và jivo và natthiti .... 
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17 are name. The sense-base of mental states and 


aggregates, the sense-base of mind and seven elements 
the element of mental states are name or matter.” 

Name is other than matter; matter is other than name. Matter is empty of name, and name is 
empty of matter. Name is not separate from matter, and matter is not separate from name, like a drum 
and its sound. Only dependent upon name, matter occurs, and dependent upon matter, name occurs,” 
like the blind and the cripple journeying afar.” 

Q. What are the differences between name and matter? 

A. Name is without a body; matter is with a body. Name is with knowing; matter is without 
knowing. Name proceeds quickly; matter proceeds slowly. Name is without accumulation (ayuhana); 
matter is with accumulation. Name thinks, knows, intends, cognizes; matter does not do these. Matter 
walks, leans, sits, lies down, bends and stretches; name does not do these. Name knows: “I go,” “I lean," 
"| sit,” “I lie down,” “I bend,” "I stretch"; matter does not know these. Matter drinks, eats, chews, tastes; 
name does not do these. Name knows: “I drink,” “I eat,” "I chew,” “I taste"; matter does not know these. 
Matter claps the hands, frolics, laughs, cries and talks in many ways; name does not do these. Name 
knows: ^I clap," “I frolic,” “I laugh,” “I cry,” “I talk in such and such a manner"; matter does not know 
these. 

These are the differences between name and matter. 

Thus the meditator, having defined [454a] "name and matter are merely name and matter; without 
a being, without a soul," and having gained the delimitation of the formations, then [defines] all in brief. 

Definition of truth of suffering, vision according to reality (yathavadassana), purity of view 
(ditthivisuddhi)"? and definition of name and matter—these are all designations for the definition of the 
truth of suffering, which is to be realized. 

If the meditator, having thus defined the truth of suffering, [still] has the perception of a being, then 
he should contemplate the source (nidana) of suffering. 


» u 


DET 


» u 


Defining the Truth of Origination 


Understanding the Source of Suffering 


Q. What is the source and what is the origination of suffering? 

A. The meditator knows: “This suffering has birth as source; birth has existence as source; existence 
has clinging as source; clinging has craving as source; craving has feeling as source; feeling has contact 
as source; contact has the six sense-bases as source; the six sense-bases have name and matter as source; 
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The mental states-element and the six consciousness-elements. 
Cf. Vibh 146 


1722 


us Cf. Vism 595: Yatha ca dandabhihatam bherim nissaya sadde pavattamane anna bheri anno saddo, ... rüpam 


paticca nàmam pavattati. 

s Vism 596: Yathà jacchandho ca pithasappi ca disà pakkamitukama assu. ... na ca tesam annamannam nissáya 
uppatti và pavatti và na hoti. Abhi-av vv. 1220-21: Namam nissaya rüpan tu, rüpam, nissáya namakam, pavattati sada 
sabbam, paricavokàra-bhümiyam; imassa pana atthassa, avibhavattham eva ca, jaccandha-pithasappinam, vattabbà upama 
idha. 

75 AEA LIF. The characters 4I Ett E corresponds to nánadassanavisuddhi elsewhere in Vim, e.g., 400b15, so 
this can also mean “purity of knowledge and vision according to reality," yathabhutananadassanavisuddhi. 

Cf. Vism XVIII.2/p.587 Yam pana vuttam ditthivisuddhi, kankhavitaranavisuddhi, maggamaggananadassanavisuddhi, 
patipadananadassanavisuddhi, nanadassana-visuddhi ti ima pana parca visuddhiyo sariran ti, tattha nàmarüpaánam 
yathavadassanam ditthivisuddhi nama. Vism XVIII.37 nàmarüpánam yathavadassanam ditthivisuddhi ti. Nidd-a ll 103: ... 
Evam  paccayapariggahanena tīsu addhásu  kankham  vitaritvà  thitam | nánam — kankhavitaranavisuddhi ti pi 
dhammatthitinanan tipi yathabhütanánan-ti pi sammadassanan-ti pi vuccati. Nidd-a ll 102: ... so idam namam, idam 
rüpan ti dvedhà vavatthapeti. Evam vavatthapetvà nàmarüpato uddham anno satto và puggalo và devo và brahma va 
natthi ti passati. .. evamüdinà nayena nàámarüpanam yathavadassanasankhatena ditthivisuddhibhütena ñāņena 
nàmarüpam pariggahetva puna tassa paccayampi parigganhanto vuttanayena nàmarüpam pariggahetva ko nu kho imassa 
hetü ti pariyesanto ahetuvadavisamahetuvadesu dosam disva rogam disvà tassa nidanam samutthanampi pariyesanto vejjo 
viya tassa heturca paccayanca pariyesanto avijja tanha upaddanam kamman-ti ime cattaro dhamme nàmarüpassa 
uppadapaccayatta hetü ti. ... 
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name and matter has consciousness as source; consciousness has the formations as source; the 
formations have ignorance as source. 

Thus, with ignorance as condition, formations; with formations as condition, consciousness; ... with 
birth as condition, ageing, death, sorrow, lamentation, pain, distress and grief. Thus there is the 
origination of this entire mass of suffering.” 

Thus the meditator defines at length the links of dependent arising. 

Then he does it in brief: “With feeling as condition, craving.” 

Definition of the origination of suffering, knowledge of the stability of the Dhamma (dhammatthiti- 
nana), knowledge of the apprehending of conditions (paccaya-pariggaha-nana) and purity of 
transcending uncertainty (kankhavitarana-visuddhi)—these are all designations for the knowledge of the 
definition of the Truth of Origination.” 454a15 


Defining the Truth of Cessation 


The meditator, having defined the Truth of the Origination of Suffering and having transcended 
uncertainty regarding the three times,"" then contemplates the cessation of suffering. 

Q. The cessation of what is the cessation of suffering? 

A. For the cessation of suffering the meditator knows thus: “By the cessation of birth, this suffering 
ceases; by the cessation of birth, existence ceases; by the cessation of existence, clinging ceases; by the 
cessation of clinging, craving ceases. ... by the cessation of ignorance, the formations cease. Thus, by the 
cessation of ignorance, the formations cease; by the cessation of the formations, consciousness ceases. ... 
by the cessation of birth, ageing, death, sorrow, lamentation, pain, distress and grief cease. Thus there is 
the cessation of this entire mass of suffering." 

The meditator, having thus contemplated at length the cessation of the links of dependent arising, 
then contemplates them in brief: "With feeling as condition, craving. Owing to its cessation, suffering 
ceases" and defines the Truth of Cessation. 454a22 


Defining the Truth of the Path to the Cessation of Suffering 


454823 The meditator, having thus defined the Truth of Cessation, then contemplates the Path of the 
Cessation of Suffering: "What is the path and what is the way (patipada) to the cessation of craving?" 
The meditator knows: "The contemplation of the disadvantage in the five aggregates subject to clinging: 
This is the path; this is the way to the cessation of craving." 

The definition of the Truth of the Path is to be understood as was taught at length under the 
Truths skill. 


Seeing the characteristics 


The meditator, having defined sequentially the Four Truths, then sequentially contemplates and analyses 
by way of comprehension (sammasana) the five aggregates subject to clinging through one hundred and 
eighty methods (pariyaya, naya). Whatever matter—past, future or present, internal or external, great or 
small, coarse or subtle, far or near—all matter he defines at length as impermanent, [454b] he defines at 
length as suffering, he defines at length as not-self. And so for any feeling, any perception, any 


77 Nidd-a I 103: .. Evam rüpakáyassa paccayapariggaham katvà puna cakkhunca paticca ripe ca uppajjati 
cakkhuvinnanan-ti-àdinà nayena namakayassapi paccayam parigganhati, evam parigganhanto atitanagatapi dhamma 
evameva vattanti ti sannitthanam karoti. Tassa ya sa pubbantam arabbha ahosim nu kho aham atitamaddhanam, na nu 
kho ahosim, kim nu kho, katham nu kho, kim hutvà kim ahosim nu kho aham atitamaddhanan ti pancavidha vicikiccha 
vuttà. Yapi aparantam àrabbha bhavissami nu kho aham anagatamaddhanam, ... panicavidha vicikicchà vutta. Yapi etarahi 
va pana paccuppannam addhanam arabbha kathamkathi hoti aham nu khosmi, ... chabbidha vicikicchà vuttà, sa sabbüpi 
pahiyyati. Evam paccayapariggahanena tisu addhásu kankham vitaritva thitam nanam kankhavitaranavisuddhi ti pi 
dhammatthitinanan tipi yathabhatananan-ti pi sammadassanan-ti pi vuccati. Cf. A-a Il 279: .. iti ime ca arüpadhammá 
chasatthi ca ripadhammati sabbe pi samodhdnetva nāmañca rtipanca ti dveva dhamma honti, tato uddham satto và jivo 
và natthiti nàmarüpavasena pancakkhandhe vavatthapetva tesam paccayam pariyesanto avijjapaccayà tanhapaccaya 
kammapaccaya aharapaccayati evam paccayam disva, atitepi imehi paccayehi idam vattam pavattittha, anāgate pi etehi 
paccayehi pavattissati, etarahi pi etehi yeva pavattati ti tisu kalesu kankham vitaritva anukkamena patipajjamáno 
arahattam pàpunáti. Abhi-av-pt 85 (Be) 978: Iti nanappakarena, paccayanam pariggaho; / Sappaccayanàmarüpam, 
vavatthanan-ti veditam. 979. Idappaccayatananam, paccayakaradassanam; / Dhammatthiti yathabhata-nanadassana- 
namakam. 980. Kalattayavibhagesu, kankhasamklesasodhanam; / Kankhavitarana nama, visuddhi ti pavuccati ti. 


x . 8 
formations, any consciousness." 


For each aggregate twelve methods."? For five aggregates, twelve times five is sixty. The sixty 
[kinds of] seeing of impermanence, sixty [kinds of] seeing of suffering, and sixty [kinds of] seeing of not- 
self are one hundred and eighty. 

Again, there are one hundred and eighty methods: six internal sense-bases; six external sense-bases; 
six groups of consciousness (vinnanakaya); six groups of contact; six groups of feeling; six groups of 
perception; six groups of volition; six groups of craving; six [kinds of] thinking; six [kinds of] exploring. 
These ten sixes are sixty. Sixty kinds of seeing of impermanence, sixty [kinds of] seeing of suffering and 
sixty [kinds of] seeing of not-self: three times sixty are one hundred and eighty. 

Again, he analyses and contemplates the formations as impermanent thus: "The ages, years, seasons, 
months, fortnights, days, nights, hours, seconds and moments [revolvel By revolving, states and 
formations are renewed like the revolving of the continuity (santati) of the lamp and the flame." 

He analyses and contemplates the formations as suffering thus: "Through experiencing the suffering 
of the bad destinations, hunger and thirst, fear, searching, separation from dear ones, ageing, disease, 
death, sorrow, lamentation, pain, distress and grief. This is the characteristic of the continuity of the 
formations." 

He analyses and contemplates the formations as not-self thus: 


i Patis 1 53-4: Katham atitandgatapaccuppannanam dhammanam sankhipitva vavatthane panna sammasane 


nanam? Yam kinci rüpam atitanagatapaccuppannam ajjhattam va bahiddhà và olarikam và sukhumam và hinam va 
panitam và yam dure santike và, sabbam rüpam aniccato vavattheti, ekam sammasanam; dukkhato vavattheti, ekam 
sammasanam; anattato vavattheti, ekam sammasanam. ... 

id Patis-a 248: keci pana sabbam rüpam, sabbam vedanam, sabbam sannam, sabbe sankhare, sabbam vinnanan ti 
padam pi pakkhipitva ekekasmim khandhe dvàádasa dvadasa katvà pancasu satthi, anupassanáto asitisatasammasanüni ti 
vadanti. LC: "In other words, 'some' (? - Vim) include the totality of each aggregate to get a twelfth item, i.e. the 11: 
atitànágatapaccuppannam ajjhattam va bahiddha va olarikam và sukhumam và hinam và panitam và yam dure santike và, 
+ sabbam rüpam, etc. Cf. Vism XX.13-14/p. 610. ‘Inclusion/accumulation’ renders the sankhipitvd of Patis. Cf. MN 148, 


Chachakkasutta. 
1730 


Cf. Mil 40: Yatha mahárája kocid eva puriso padipam padipeyya, kim so sabbarattim dipeyya ti. Ama bhante 
sabbarattim padipeyya ti. Kin-nu kho maharaja ya purime yame acci sa majjhime yame acci ti. Na hi bhante ti. Ya majjhime 
yame acci sã pacchime yame acci ti. Na hi bhante ti. Kin-nu kho mahardja anno so ahosi purime yame padipo, anno 
majjhime yame padipo, anno pacchime yame padipo ti. Na hi bhante, tam yeva nissáya sabbarattim padipito ti. Evam eva 
kho majaraja dhammasantati sandahati, ano uppajjati anno nirujjhati, apubbam acarimam viya sandahati, tena na ca so 
na ca anno pacchimavinnanasangaham gacchati ti. 


7! WECTRHIERRAR. Lit.: "These formations [are] associated with continuity.” 
1732 


Al%, which 
occurs twice in the first sentence, can correspond to nidana, paccaya, hetupaccaya, and paticca-samuppada in Vim] 
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He contemplates matter as impermanent in the sense of destruction (khaya), as suffering in the 
sense of fear (bhaya), as not-self in the sense of insubstantiallity (asaraka). Thus he analyses in brief and 
at length. 

And in the same way he contemplates that feeling, perception, the formations and consciousness 
are impermanent in the sense of destruction, are suffering in the sense of fear, are not-self in the sense 
of insubstantiallity. Thus he analyses in brief and at length. 

Here, having analysed through impermanence, he gets rid of the perception of permanence (nicca- 
sanna); having analysed through suffering, he gets rid of the perception of happiness; having analysed 
through not-self, he gets rid of the perception of self. 

Q. How does he analyse at length through impermanence? 

A. When seeing all the formations as they are, as delimited by non-existence (abhàva), ~ as delimited 
by destruction, the mind emerges from the sign [of permanence] and leaps into the signless-element 
(animitta-dhatu). Thus he analyses at length through impermanence. 

Q. How does he analyse at length through suffering? 

A. When the mind is stirred with fear towards all formations, it emerges from the aspired, and 
leaps into the aspirationless-element (appanihita-dhatu). Thus he analyses at length through suffering. 

Q. How does he analyse at length through not-self? 

A. When seeing all states as alien (parato), the mind emerges from adherence (abhinivesa) and leaps 
into the emptiness-element. Thus he analyses at length through not-self.”** 

Thus he analyses the three [planes of] existence, the five destinations, the seven stations of 
consciousness, and the nine abodes of beings, contemplating them in terms of destruction, fear and 
insubstantiallity. [454c] 
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The analysis of the truths is finished. 


Grasping the Sign 


The meditator, having analysed the three characteristics in the five aggregates subject to clinging, 
arouses the wish to enter [the stream] and desires to abandon the formations (sankhara). At that time, 
the present internal five aggregates subject to clinging are grasped by way of the characteristics. He 


73 Cf, Patis-a | 247: ... ekàdasahi oküsehi paricchinditvà sabbam rüpam aniccato vavattheti aniccanti sammasati. 
Katham? Parato vuttanayena. Vuttanhetam rüpam atitànágatapaccuppannam aniccam khayatthena-ti. Tasmá esa yam 
atitam rüpam, tam yasmé atiteyeva khinam, nayimam bhavam sampattanti aniccam khayatthena, yam anágatam rüpam 
anantarabhave nibbattissati, tampi tattheva khiyissati, na tato param bhavam gamissatiti aniccam khayatthena, yam 
paccuppannam rüpam, tam idheva khiyati, na ito gacchatiti aniccam khayatthena, yam ajjhattam rüpam, tampi 
ajjhattameva khiyati, na bahiddhabhavam gacchatiti aniccam khayatthena, yam bahiddha olarikam sukhumam hinam 
panitam dūre santike, tampi ettheva khiyati, na darabhàvam gacchatiti aniccam khayatthenati sammasati. 

dd Patis Il 48: Sabbasankhare paricchedaparivatumato samanupassanataya animittaya ca dhātuyā cittasam- 
pakkhandanataya, sabbasankhàáresu manosamuttejanataya appanihitaya ca dhātuyā  cittasampakkhandanataya, 
sabbadhamme parato samanupassanataya sunnataya ca dhatuya cittasampakkhandanataya .. Aniccato manasikaroto 
khayato sankhara upatthanti, dukkhato manasikaroto bhayato sankhara upatthanti, anattato manasikaroto sunnato 
sankhara upatthanti. 

Patis-a Il 159: Sabbasankhare paricchedaparivatumato samanupassanataya ti sabbesam sankharanam udaya- 
bbayavasena paricchedato ceva parivatumato ca samanupassanataya. Lokaniyyanam hoti ti pathaseso. Aniccanupassana hi 
udayato pubbe sankhara natthi ti paricchinditva tesam gatim samannesamünd vayato param na gacchanti, ettheva 
antaradhayanti ti parivatumato pariyantato samanupassati. Sabbasankhara hi udayena pubbantaparicchinna, vayena 
aparantaparicchinna. Animittaya ca dhātuyā  cittasampakkhandanatayati vipassanakkhanepi | nibbànaninnatáya 
animittakarena upatthanato animittasankhataya nibbanadhatuya — cittapavisanatáya | ca lokaniyyanam hoti. 
Manosamuttejanataya ti cittasamvejanataya. Dukkhànupassanádya hi sankharesu cittam samvijjati. Appanihitaya ca 
dhatuyati vipassanakkhanepi nibbananinnataya appanihitakarena upatthanato appanihitasankhataya nibbanadhatuya. ... 
Parato samanupassanatayati paccayáyattattà avasatdya avidheyyataya ca nāham na mamanti evam anattato 
samanupassanatdya. Sunnatdya ca dhatuyati vipassanakkhanepi nibbananinnataya sufnatakarena upatthanato 
suninatasankhataya nibbanadhatuya. Iti imàni tini vacanani aniccadukkhanattanupassananam vasena vuttani. 
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penetrates rise and fall thus: “These states, not arisen, presently arise; and having arisen, they fall away.” 
Thus he penetrates.” 454c03 


Grasping the aggregates in three ways 


Here, in grasping the sign there are three kinds: grasping the sign of defilements, grasping the sign of 
concentration, grasping the sign of insight. 


Grasping the Sign of Defilements 


Q. What is grasping the sign of defilements? 

Here, the foolish commoner (bala-puthujjana), through distorted perception (sanna-vipariyesa) of 
pleasure and permanence in objects seen, heard, sensed or known (dittha-suta-muta-vinnata), incites the 
mind? by delighting [in them] and grasps the sign in these adherence-defilements.”” It is like a moth 
flying into a lamp-flame."* 

This is called grasping the sign of defilement. 


Grasping the Sign of Concentration 


Q. What is grasping the sign of concentration? 

A. Here the meditator, wishing to gain concentration, incites the mind with mindfulness and 
awareness (sati-sampajanna) and grasps the sign of one of the thirty-eight meditation subjects, fastening 
the mind [to it] for the purpose of non-wavering (avikkhepa), like one who fastens an elephant.” 

This is called grasping the sign of concentration. 


Grasping the Sign of Insight 


Q. What is grasping the sign of insight?" ^? 
A. One who has the [wrong] view that phenomena are permanent incites the mind with wisdom 
and analyses the specific characteristics (salakkhana)"" of matter, feeling, perception, formations, and 


Hm Cf. Patis-a | 256: Tass’ evam pakatibhüta-sacca-paticcasamuppada-nayalakkhanabhedassa: Evam kira nam’ime 


dhammáà anuppannapubba uppajjanti, uppanna nirujjhanti ti niccanava ‘va hutva sankhara upatthahanti. 

756 gri]. lit. "begin/first mind.” 

UN TOMREN. The characters XB, abhinivesa-kilesa?, could mean “defilements which are 
adherence" or “defilements which are due to adherence.” Cf. Vism XXII.121/pp. 695f: Tasma taya samyogabhinivesassa 
pahánam hoti, kamasamyogadikassa kilesabhinivesassa kilesappavattiya pahanam hotiti attho. Vism-mht Il 509: 
Nivitthabhavena ogalhabhavena pavattasamyojanadikilesa eva kilesabhiniveso. 

Cf. Cf. Ud-a 270: Ayasma hi süriputto anupasantakilesanam | sattánam | rágádikilesajanita-santapadaratha- 

parilahadukkhanceva — kilesabhisankhàáranimittam jatijarabyadhimaranasokaparidevadidukkhanca | paccakkhato — disvà 
atitanagatepi nesam vattamülakadukkham parituletvà karunayamano attanápi puthujjanakale anubhütam kilesanimittam 
và anappakam dukkham anussaritvà idisassa nama mahadukkhassa hetubhütà kilesà idàni me suppahinà ti attano 
kilesavipasamam abhinham paccavekkhati. Th-a lll 192: Saññāya vipariyesatiadika gatha tena yácitena àyasmatà 
ünandena vuttà. Vipariyesáti vipallasena asubhe subhanti pavattena viparitaggahena. Nimittanti kilesajanakanimittam. 
Dhs-a 399, Nidd-a II 390: Nimittaggahiti itthipurisanimittam và subhanimittadikam và kilesavatthubhütam nimittam 
chandarágavasena ganhati, ditthamatteyeva na santháti. 
38 Cf Ud 72: Upatidhavanti na sáram enti, navam navam bandhanam brühayanti, patanti pajjotam iv’ adhipata, ditthe 
sute iti h’ eke nivitthà ti. Cf. Ud-a 355-6: Tattha updtidhavanti na sáramenti ti silasamàdhipannàvimuttiadibhedam sáram 
na enti, catusaccábhisamayavasena na adhigacchanti. Tasmim pana saupáye sare titthanteyeva vimuttabhilasaya tam 
upenta viya hutva pi ditthivipallasena atidhavanti atikkamitva gacchanti, panicupadanakkhandhe niccam subham sukham 
atta ti abhinivisitva ganhanta ti attho. Navam navam bandhanam brühayanti ti tatha ganhanta ca tanhaditthisankhatam 
navam navam bandhanam brühayanti vaddhayanti. Patanti pajjotamivadhipataka, ditthe sute itiheke nivittha ti evam 
tanhaditthibandhanehi baddhatta eke samanabrahmand ditthe attanà cakkhuvinndnena ditthidassaneneva và ditthe 
anussavüpalabbhamatteneva ca sute itiha ekantato evametanti nivittha ditthabhinivesena sassatantiádinà abhinivittha, 
ekantahitam va nissaranam ajananta ragadihi ekadasahi aggihi adittam bhavattayasankhatam angarakdsum yeva ime viya 
adhipataka imam  pajjotam patanti, na tato sisam ukkhipitum sakkonti ti attho. Vibh-a 146: Salabho viya 
dipasikhabhinipatam. 

79 — Cf Th 1141: Árammane tam balasa nibandhisam nagam va thambhamhi dalhaya rajjuyà tam me suguttam satiya 
subhavitam anissitam sabbabhavesu hehisi. 

7?! Nidd Il 359: fanacaritassa bhagava puggalassa acikkhati vipassananimittam aniccakaram dukkhakaram 
anattakaram. A-a II 390: Tattha ca nimittam ganhahiti tasminca samabhave sati yena adase mukhabimbeneva nimittena 
uppajjitabbam, tam samathanimittam vipassananimittam magganimittam phalanimittanca ganhahi nibbattehiti evamassa 
satthà arahatte pakkhipitva kammatthanam kathesi. 

7A See note 
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consciousness respectively. Desiring equanimity [towards formations]"^ he develops that sign [of 
impermanence, etc.] as if he were holding a poisonous snake.” 

This is called “grasping the sign of insight.” 

Here, the grasping of the sign of insight is preferred. 454c14 


Grasping the Sign of the Aggregates 


Q. How does one grasp the sign of matter, feeling, perception, the formations and consciousness? 

A. "Sign of matter": One contemplates matter by way of the earth-element, water-element, fire- 
element, wind-element, or by way of the sense-base of eye [... ear, ... nose, .. tongue] or the sense-base of 
body. 

"Sign of feeling": One contemplates feeling by way of pleasant, painful or neither pleasurable nor 
painful [feelings]. 

"Sign of perception": One contemplates perception by way of perception of forms [.. sounds, ... 
smells, ... tastes, ... tangibles,] or perception of mental states. 

"Sign of the formations": One contemplates the formations through contact, intention, thinking, 
exploring, or attention. 

"Sign of consciousness": One contemplates consciousness by way of eye-consciousness [ear ... nose ... 
tongue ... body ..] or mind-consciousness. 

Thus the meditator contemplates them and well grasps their signs through well defining 
(vavatthana) them. Defining them thus, he grasps the signs of matter, feeling, perception, the formations, 
and consciousness, 


Two ways of grasping of the sign of mind 


Again, through two ways one grasps the sign of mind (citta): through object and through attention. 

Q. How does one grasp the sign of mind through the object (arammanato)? 454c23 

A. One should contemplate "through this object my mind arises": "through this matter-object my 
mind arises"; "through this feeling-object my mind arises"; "through this perception-object my mind 
arises "through this formations-object my mind arises"; and "through this consciousness-object my mind 
arises"—thus one should contemplate them. Thus one grasps the sign of mind through the object. 

Q. How does one grasp the sign of mind through attention (manasikarato)? 

A. "Through my attending to matter, this mind arises"—thus one should contemplate. "Through my 
attending to feeling, .. perception .. and formations, my mind arises"—thus should one contemplate. 
Having attended thus, one grasps the sign of mind. 

Q. How is that sign well grasped? 

A. Through these modes (akdra) and through these characteristics, the sign of matter, feeling, 
perception, formations, and consciousness is contemplated. If one can again and again contemplate that 
sign through these modes and through these characteristics [455a], it is called a ^well grasped sign." 


Rise-and-fall-knowledge 


"One penetrates rise and fall" means one penetrates: "There is arising; there is falling away; there is 
arising and falling away." 

Here the matter that has arisen is present. The characteristic of origination [of matter] is arising. 
The characteristic of change [of matter] is falling away." When these two transitions [of matter] are seen 
with the eye of wisdom, there is penetration of rise and fall. 

"The feeling [perception, the formations and consciousness] that have arisen, are present. The 
characteristic of the origination of feeling, perception, the formations and consciousness is arising; the 


72 The character # can mean both equanimity (upekkhá) and abandoning/relinquishing (caga/pahana), etc. So 
this could also mean “Desiring to relinquish [the aggregates] he ...” 

ue Cf. Dhs-a 173: Yathà cetasam atthato ekibhavo, evam sankharupekkhavipassanupekkhanampi. Panna eva hi esa 
kiccavasena dvidha bhinna. Yatha hi purisassa sayam geham pavittham sappam ajapadadandam gahetva pariyesamanassa 
tam thusakotthake nipannam disva sappo nu kho no’ti avalokentassa sovatthikattayam disva nibbematikassa sappo, na 
sappo ti vicinane majjhattata hoti; evameva ya araddhavipassakassa vipassanananena lakkhanattaye ditthe sankharanam 
aniccabhavadivicinane majjhattata uppajjati, ayam vipassanupekkha. Yatha pana tassa purisassa ajapadadandakena 
galham sappam gahetva kintaham imam sappam  avihethento attānañca iminad adamsdpento muficeyya’nti 
muncanakarameva pariyesato gahane majjhattata hoti; evameva ya lakkhanattayassa ditthattà, aditte viya tayo bhave 
passato, sankharaggahane majjhattatà, ayam sankharupekkha. Iti vipassanupekkhaya siddhaya sankhdarupekkha pi 
siddhava hoti. Cf. Vim XXl.49-50. 
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characteristic of change in them is falling away.” When these two transitions are seen with the eye of 
wisdom, there is penetration of rise and fall. 


Characteristics of rise and fall in three ways 


455a06 Again, through three ways one penetrates the characteristics of arising, and through three ways 
one penetrates the characteristics of falling away: through cause (hetu), condition (paccaya) and intrinsic 
function (yathavarasa). 

Q. How does one penetrate the characteristics of arising through cause? 

A. Craving, ignorance, and action (kamma) are the causes for the arising of the aggregates. Through 
seeing this with the eye of wisdom, one penetrates the characteristics of arising through cause."^ 

Q. How does one penetrate the characteristics of arising through condition? 

A. Nutriment is the condition for the arising of the aggregate of matter. Contact is the condition for 
the arising of three aggregates. Name and matter is the condition for the arising of the aggregate of 
consciousness.” Through seeing this with the eye of wisdom, one penetrates the characteristics of 
arising through condition. 

Q. How does one penetrate the characteristics of arising through intrinsic function? ""* 455a12 

A. Like the uninterrupted succession of the flame of a lamp, the formations arise one after another, 
anew and anew. Through seeing this with the eye of wisdom, one penetrates the characteristics of 
arising through intrinsic function. 

Accordingly, through cause and through seeing arising, the Truth of Origination is seen through 
characteristics. 

Through the comprehension (avabodha) of arising, through condition, through intrinsic function, 
and through seeing arising, the Truth of Suffering is seen through characteristics. 

Comprehension is unobtainable (anupalabbhiya) through momentariness (khanato). 


91746 
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U^ — Cf. Patis 1 55: "Avijjasamudayà rüpasamudayo' ti paccayasamudayatthena rüpakkhandhassa udayam passati, 


'tanhásamudayàá rüpasamudayo' ti paccayasamudayatthena rtipakkhandhassa udayam passati, ‘kammasamudaya 
rüpasamudayo' ti paccayasamudayatthena rüpakkhandhassa udayam passati. 

75 Qf. Patis | 57: Rüpakkhandho àhárasamudayo, vedanà saññā sankhárü tayo khandhà phassasamudaya, 
vinnanakkhandho nàmarüpasamudayo. 

4° Cf yathdvarasato "according to true nature" in Vism XXI.4/p.640: udayabbayam pana pariggahetvà santatiyà 
vikopitaya aniccalakkhanam  yáthàvasarasato upatthati. abhinhasampatipilanam manasikatva iriyapathe ugghütite 
dukkhalakkhanam  yáthávasarasato upatthati. nanddhatuyo vinibbhujitva ghanavinibbhoge kate anattalakkhanam 
yathavasarasato upatthati. Cf Vism XX.97-99ff/Vism 631, which gives only two ways of penetrating arising and falling 
away, paccayato and khanato. 


7" This statement is also found at the end of the next topic, of comprehension of falling away. It appears to 


while the Truths of Origination and Cessation are seen 
by way of condition (paccayato). According to the Sammohavicchedani, commenting on the Saccayamaka, 
momentary cessation (khanika-nirodha) is just cessation, not the Truth of Cessation. Only craving, tanhd, is the Truth 
of Origination, not wholesome and other states. According to M-a cessation is [seeing] falling away, breaking up, etc, 
while cessation of condition is the the Path of Stream-entry, because it is destruction of wrong views. 

Vism XX100/Vism 631: lccassevam paccayato ceva khanato ca dvedha udayabbayam passato paccayato 
udayadassanena samudayasaccam pákatam hoti janakavabodhato. Khanato udayadassanena dukkhasaccam pákatam hoti 
jatidukkhavabodhato. Paccayato vayadassanena nirodhasaccam | pákatam hoti paccayánuppádena paccayavatam 
anuppadavabodhato. Khanato vayadassanena dukkhasaccameva pákatam hoti maranadukkhavabodhato. Yancassa 
udayabbayadassanam, maggovayam lokikoti maggasaccam pakatam hoti tatra sammohavighatato. 

Moh 403 (Be): Samudayo samudayasaccanti? Tanham thapetva avasesá saccavibhange niddittha kusaladidhamma 
samudayo, na samudayasaccam. Tanhá pana samudayo ceva samudayasaccarica. Samudayasaccam samudayoti? Amanta. 
Nirodho nirodhasaccanti? Tadanganirodhadayo, khanikanirodho ca nirodhova, na nirodhasaccam. Nibbanam pana nirodho 
ceva nirodhasaccanca. Nirodhasaccam nirodhoti? Amanta. 

M-a Il 11: Samudayanca ti ádisu dve ditthinam samudaya khanikasamudayo paccayasamudayo ca. Khanikasamudayo 
ditthinam nibbatti. Paccayasamudayo attha thanani, seyyathidam, khandhapi ditthitthanam, avijjapi, phassopi, sannapi, 
vitakkopi, ayonisomanasikaropi, papamittopi, paratoghosopi ditthitthanam. ... Atthangamá pi dve yeva khanikatthangamo 
paccayatthangamo ca. Khanikatthangamo nama khayo vayo bhedo paribhedo aniccatà antaradhanam. Paccayatthangamo 
nama sotapattimaggo. Sotapattimaggo hi ditthitthanasamugghato ti vutto. S-t 11 86 (Be) (on S-a 11 74): Araddhavipassako 
imafica imarnca paccayasámaggim paticca ime dhamma khane khane uppajjanti ti passanto paccayasamudayam 
passantopi bhikkhu khanikasamudayam passati ti vutto paccayadassanamukhena nibbattikkhanassa dassanato. So pana 
khane khane sankharanam nibbattim passitum àraddho imehi nama paccayehi nibbattati ti passati. So khanikasamudayam 
passanto paccayam passati ti vadanti. Yasma pana paccayato sankharanam udayam passanto khanato tesam 
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Thus in three ways one penetrates the characteristics of arising. 

Q. How does one penetrate falling away through three ways? 

A. Through the falling away of cause, the falling away of condition and the falling away of intrinsic 
function. 

Here through the falling away of craving, ignorance, and kamma, there is the falling away of the 
aggregates."^ Seeing this with the eye of wisdom, one penetrates the characteristics of falling away by 
way of the falling away of cause. 

Through the falling away of nutriment, there is the falling away of the aggregate of matter; 
through the falling away of contact, there is the falling away of three aggregates; 455a20 through the 
falling away of name and matter, there is the falling away of the aggregate of consciousness.” When 
seeing this with the eye of wisdom, one penetrates the characteristics of falling away by way of the 
falling away of condition. 

Like the uninterrupted succession of the flame of a lamp, the formations fall away one after 
another. Through seeing this with the eye of wisdom one penetrates the characteristics of falling away 
by way of intrinsic function. 

Accordingly, through seeing the falling away of the cause, the Truth of Cessation is seen through 
characteristics. 

Through comprehending the characteristics of Non-arising (anuppada, ajata), through the falling 
away of condition; through intrinsic function and through seeing falling away, the Truth of Suffering is 
first seen through characteristics. 455a25 

Comprehension is unobtainable (anupalabbhiya) through momentariness. 


1749 


Acquiring the highest knowledge 


Q. How does one see the Truth of Suffering through rise and fall? 
A. One obtains vision through the characteristics. 
Q. How will direct knowledge arise? How does one see arising and falling away by way of cause? 

A. Through the characteristics of the Truth of Suffering one obtains vision of what one has not yet 
seen. The suffering is pervasive.” Having seen according to reality (yathabhüta) the danger of the 
formations, the mind emerges from the sign of formations and crosses over to the Formationless 
(visankhara).”* Having emerged from the sign of formations and crossed over to the Formationless, here 
one sees pervasive suffering, because one has gone to the end. 

It is like a flying bird surrounded by a fire. It is not yet free from [danger and] fear if it has not yet 
reached the open sky. When seeing the danger of the surrounding fire, it flies into the sky. At that time 


udayadassanam hoti, khanato etesam udayam passato pageva paccayanam suggahitatta paccayato dassanam sukhena 
ijjhati, tasma vuttam paccayasamudayam passanto pi ti adi. Atthangamadassane pi eseva nayo. Accantatthangamo ti 
appavatti nirodho nibbananti. Bhedatthangamoti khanikanirodho. Tadubhayam pubbabhage uggahaparipucchadivasena 
passanto annatarassa dassane itaradassanampi siddhameva hoti, pubbabhage ca  árammanavasena  khayato 
vayasammasanadikale bhedatthangamam passanto atirekavasena anussavadito accantam  atthangamam passati. 
Maggakkhane pandrammanato accantaatthangamam passati, asammohato itarampi passati. Tam sandhayaha 
accantatthangamam passanto pi ti adi. 

U ^ Cf Patis | 55-57: Avijjanirodhà rüpanirodho ti paccayanirodhatthena rüpakkhandhassa vayam passati, 
‘tanhanirodha rüpanirodho' ti paccayanirodhatthena rüpakkhandhassa vayam passati, kamma-nirodha rüpanirodho,' ti 
paccayanirodhatthena rüpakkhandhassa vayam passati. 

749 — SII 59: Aharanirodha rüpanirodho. 

70 Cf Patis I 57: Nàmarüpanirodhà vifinananirodho ti paccayanirodhatthena virinánakkhandhassa vayam passati. 

7? B3, or "complete." Elsewhere in Vim this corresponds to forms of pharati and püreti. No parallel passage 
could be found in the Pali! Cf. 455c10-11 below. 

The next sentence is repeated twice in the Chinese, only the start is different, but in the case of the first one the 
start is illegible. The repetition appears to be a corrected translation of the first one. JJÆ TEATE ° WHER ° 
TETHHO SEE o PITRE ° SUC LEATHER ° ETHIE TRES ^ BIETET 

52 ism XXII.5/p.672: Sabbam nimittarammanampi sabbam pavattarammanampi palibodhato upatthati. Athassa 
sabbasmim  nimittapavattárammane  palibodhato upatthite anulomanánassa adsevanante animittam | appavattam 
visankharam | nirodham nibbdnam  àrammanam | kurumánam ... XXIL6 .. tam sankhararammanam | muncitvàá 
gotrabhucittena visankhare paratirabhüte nibbàne patati. S-a lll 144: uppadam anavajjitatta anuppádam avajjitatta 
satisambojjhango titthati, pavattam, appavattam, nimittam, animittam sankhdre andvajjitatta, visankharam avajjitattà 
satisambojjhango titthatiti. Vism-mht Il 216: Vivattanupassanáya hi sankharehi patiliyamanamanasassa uppajjamanam 
maggananam visankharam dukkhanissaranam árammanam katva dukkham paricchindati, dukkhagatanca tanham 
pajahati, nirodhanica sacchikaroti phusati. 
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the vision of the fearfulness of the surrounding firelis pervasive. Thus it should be understood. 

Here, through the seeing of arising by way of cause, by way of condition, there is penetration of the 
characteristic of arising of dependent arising: “When there is this, this occurs. Owing to the arising of 
this, there is the arising of this." 

Through the seeing of cessation by way of cause, by of way of condition, there is penetration of the 

of dependent arising: “When this is not, this does not occur. 
Owing to the cessation of this, this ceases.”””° 

Having seen arising by way of intrinsic-function, by way of rise and fall, there is penetration 
(pativedha). Knowing the arising of dependently arisen states, of conditioned states, he also knows their 
falling away and also knows their persistence (thiti). 


Four states 


Thus through seeing rise and fall, four states are known: the state of unity (ekatta), the state of diversity 
(nànatta), the state of unconcern (avyapara), and the state of ineluctable regularity (evamdhammata). 


” The original text would have stated that the bird is at first not aware of the danger and therefore not fearful, 
but then, having seen the danger it becomes fearful and flies away to the open sky. Cf. the simile of the house on 
fire at Vism XX1.94-95, and the simile of the bird surrounded by fire in the desire-for-release-knowledge topic below. 

ini Ud 1: Imasmim sati idam hoti, imass' uppádà idam uppajjati, yadidam: avijjapaccaya sankhara. 

755 geb]. TARA AA Cf. Patis 1 55 in fn 24 above, and Ud-a 38: Imasmim sati idam hoti ti imasmim 
avijjadike paccaye sati idam sankharadikam phalam hoti. Imassuppada idam uppajjati ti imassa avijjadikassa paccayassa 
uppádà idam sankharadikam phalam uppajjati ti attho. Imasmim asati idam na hoti, imassa nirodhà idam nirujjhatiti 
avijjadinam | abhàáve | sankhárüdinam abhavassa  avijjadinam ^ nirodhe ^ sankharaddinam ^ nirodhassa ca 
dutiyatatiyasuttavacanena etasmim paccayalakkhane niyamo dassito hoti imasmim sati eva, nasati. Imassuppada eva, 
nānuppādā. Anirodhà eva, na nirodhati. Tenetam lakkhanam antogadhaniyamam idha paticcasamuppádassa vuttanti 
datthabbam. Nirodho ti ca avijjadinam viragadhigamena àyatim anuppádo appavatti. Tatha hi vuttam avijjaya tveva 
asesaviraganirodha sankharanirodho ti adi. Nirodhanirodhi ca uppadanirodhibhavena vutto imassa nirodha idam nirujjhati 
ti. Ud 2: Imasmim asati idam na hoti, imassa nirodha idam nirujjhati, yadidam: avijjanirodha sankharanirodho. 

75^ Vism XX.101/p.632: Paccayato cassa udayadassanena anulomo paticcasamuppádo pákato hoti, imasmim sati idam 
hoti ti avabodhato. Paccayato vayadassanena patilomo paticcasamuppádo pakato hoti, imassa nirodhà idam nirujjhati ti 
avabodhato. Khanato pana udayabbayadassanena paticcasamuppanna dhamma pakata honti sankhatalakkhanavabodhato. 
Udayabbayavanto hi sankhata, te ca paticcasamuppanná ti. 

7 Cf. Vism XVIL309/p585; Vibh-a 198-9: 
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Vism XX.101/p.632: Paccayato cassa udayadassanena ekattanayo pakato hoti hetuphalasambandhena santanassa 
anupacchedavabodhato. Atha sutthutaram ucchedaditthim pajahati. Khanato udayadassanena nanattanayo pákato hoti 
navanavanam uppddavabodhato. Atha sutthutaram sassataditthim pajahati. Paccayato cassa udayabbayadassanena 
abyaparanayo pakato hoti dhammanam avasavattibhavavabodhato. Atha sutthutaram attaditthim pajahati. Paccayato 
pana udayadassanena evamdhammatanayo pákato hoti paccayanurtipena phalassa uppadavabodhato. Atha sutthutaram 
akiriyaditthim pajahati. 

LC: "The Pali term avyápára means ‘inactivity’. The point is that by means of this method one sees that the 
movement between the links of conditioned origination does not require any activity on one's part. It is an 
automatic and, as it were, mechanical process. There is no ‘doer’. That is why seeing it makes anattà clear. But if 
one doesn't see that each link naturally has its own activity by which it functions as a cause for the next, one may 
come to a false vision which denies all causality. 

The Pali term evamdhammatanaya is translated by CPD as ‘the way of such natural regularity’. Here the point is 
that by means of this method one sees that the movement between the links of conditioned origination follows 
definite rules. It is lawful; not random. Just as curds, etc. and not something different arise due to such causes as 
milk. So seeing it means that you recognize causality. But if you don't understand the way in which results conform 
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455b10 

Here, when seeing by way of arising the formations (sankhara) that are being grasped as a single 
continuity (eka-santana), there is no clinging to diversity. 

When seeing by way of cessation the formations first and last 
clinging to unity. 

Seeing the formations first and last as separate from an intrinsic nature (sabhava) and as being 
indifferent,” there is no clinging to a self. 

Seeing the formations first and last by adverting to them as being dependently arisen states there is 
no clinging to unconcern. 

The uninstructed commoner, through not comprehending (avabodha) unity, falls into the view of 
annihilationism (ucchedavada). Through not comprehending diversity, he falls into the doctrine of 
eternalism (sassatavada). Through not comprehending unconcern, he falls into the doctrine of a self 
(attavada). Through not comprehending [ineluctable] regularity, he falls into the doctrine of inefficacy of 
action (akiriyaváda)."^? 

Here, in the sense of universality (samatà, samana), in the sense of unity of distinctions (visesa), and 
in the sense of the inclusion of different characteristics, there is the characteristic of unity. 455b17 In the 
sense of comprehension (abhisamaya, vibhanga), there is diversity. In the sense of defilement, there is 
unity. In the sense of means (upaya), there is diversity. By way of the fruit of craving, there is unity; by 
way the fruit of kamma, there is diversity. 

The meditator, seeing unity thus, does not cling to the view of diversity; and seeing diversity, he 
does not cling to the eternalist view of unity. When seeing unity, comprehending it, he gets rid of this 
view. When seeing diversity, comprehending it, he gets rid of this view. When seeing unity, he gets rid of 
the annihilationist view. When seeing diversity, he gets rid of the eternalist view. 

The meditator, thus, through rise and fall, sees unity and diversity. 

How does he know ineluctable regularity through arising? Seeing the arising of formations he sees 
them as being unconcerned. 

Why are all formations unconcerned and indifferent? They remain without being caused to arise by 


755 that are adverted to, there is no 


to conditions, one will think in terms of randomness or determinism. Cf. Sn 575: na hi so upakkamo atthi, yena jata na 
miyyare. / jarampi patva maranam, evamdhammüá hi panino.” 

Cf. Patis-a 1 121: Bhütan ti jatam. Sankhatan ti paccayehi sangamma katam. Paticcasamuppannan ti te te paccaye 
paticca sammàá saha ca  uppannam.  Pathamena  sanjátattadipanena  aniccatà, dutiyena  aniccassápi sato 
paccayanubhavadipanena paráyattatà, tatiyena pardyattassapi sato paccayanam abyüàpárattadipanena evamdhammata 
dipità hoti. Nàmar-p: 4760» Paccayapaccayuppanna-santanabhedato pana. / Nànàbhütanam ekantam, bijarukkhadayo 
viya / 61» tathà pi tesam dhammanam, vatthulakkhanabhedato. / Dipavattisikhanam va, natthi ekantam ekata / «762» 
hetuhetusamuppanna, ihábhogavivajjità. / paccayaya ca paccetum abyapara tato matā / «763» avijjadinam evatha, 
sambhave sambhavanti ca. / Ankharadisabhava ti, thit’evamdhammataya te. / «764» ittham ekattanánattà, abyaparo 
tathaparo. / Etth’ evamdhammatá ceti, nayà vuttà catubbidha. 

755 This would refer to the delimitation of formations, see next topic. 

75 4&8 normally corresponding to āneñja, acala, “immovable, motionless” but this does not make sense here. 
The characters are also found below in the definition of abyapara along with nijjiva. This makes clear that it here 
corresponds to nirihaka, “inactive, indifferent, desireless, without endeavour,” which occurs along with abyápára and 
nijjiva in Pali texts. Nyanamoli renders nirihaka & abyapara as “incurious and uninterested”; see Path of Purification 
XVIII.309, fn.47. Cf. Vism XV.15: Tathà nirihakato abyaparato ca. Na hi cakkhurüpádinam evam hoti aho vata amhakam 
samaggiyam vinnanam nama uppajjeyyà ti, na ca tani vinnanuppádanattham | dvárabhávena | vatthubhàvena 
arammanabhavena và ihanti, na byāpāramāpajjanti, atha kho dhammatàvesà, yam  cakkhurüpadisamaggiyam 
cakkhuvinnanadini sambhavantiti. Tasmà nirihakato abyaparato ca datthabbani. Vism XVIII.32: Tasma yathà daruyantam 
sunnam nijjivam nirihakam, atha ca pana darurajjukasamayogavasena gacchatipi titthatipi. Sathakam sabyaparam viya 
khayati, evamidam nàámarüpampi sunnam nijjivam nirihakam, atha ca pana annamannasamáyogavasena gacchatipi 
titthatipi. Sathakam sabyaparam viya khayatiti datthabbam. Abhidh-av-pt |l 307: Yathà darumayam yantam nijjivam 
jivavirahitam abbhantare vattamanassa jivassa abhavato tatoyeva nirihakam nibyaparam, atha ca pana dárurajjusamáyoge 
paccayavisesavasena tam daruyantam gacchatipi titthatipi, sajivam sabyaparam viya gamanadikiccam sadhentamiva 
khayati, tathà idam nàmarüpampi kincapi nijjivam nirihakanca, atha ca pana annamannasankhatapaccayavisesassa 
samayoge sajivam sabyaparam gacchantam titthantanica khayati ti. 

U9 ^^ Vism XX.102/p.632: Paccayato cassa udayadassanena ekattanayo pákato hoti hetuphalasambandhena 
santanassa anupacchedavabodhato. Atha sutthutaram ucchedaditthim pajahati. Khanato udayadassanena nanattanayo 
pakato hoti navanavánam uppddavabodhato. Atha  sutthutaram — sassataditthim pajahati. Paccayato cassa 
udayabbayadassanena abyaparanayo pákato hoti dhammanam avasavattibhavavabodhato. Atha sutthutaram attaditthim 
pajahati. Paccayato pana udayadassanena evamdhammatanayo pakato hoti paccayanurtipena phalassa uppadavabodhato. 
Atha sutthutaram akiriyaditthim pajahati. Cf. Vism XVII.309/p.585; Vibh-a 198-9. 
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others; they remain inherent matures and Conditions, which come together and aggregate as 


dependently arisen (states). Thus, through ineluctable regularity, 


Here, in the sense of soullessness (nijjiva) and indifference, the state of unconcern should be 
understood. In the sense of ineluctable regularity should be understood. 
It is the manifestation of emptiness and unconcern, and also the manifestation of the kamma that has 
been done. [455c] Thus, ineluctable regularity is the manifestation of unconcern called “regularity.” Thus, 
the manifestation of ineluctable regularity is called “formations.” 

Here, through the comprehension of unity, the characteristic of suffering is penetrated; through the 
comprehension of diversity, the characteristic of impermanence is penetrated; and through the 
comprehension of unconcern and ineluctable regularity, the characteristic of not-self is penetrated. 

Q. Should the meditator who observes the rise and fall of all formations without remaining place do 
so by observing one place (thana)? 

A. At first he grasps their characteristics at the formations place, and penetrates rise and fall. Then, 
without remaining place, he pervades all formations. It is like a man who, having tasted the water in 
one place at the sea, promptly knows all sea-water to be salty. Thus should it be known. 455co8 

He pervades formations in two ways: by way of object and by way of non-delusion. 

Here, grasping the characteristics of the formations, he penetrates rise and fall. The formations are 
pervaded through that object. Thus, because of the abandoning of non-knowledge, the remaining 
formations are pervaded through non-delusion. 

Thus there is rise-and-fall-knowledge. 


Delimitation-of-formations-knowledge 
As to delimitation-of-formations-knowledge (sankharaparicchedanana): Because of the first extremity 
(anta) of arising of all formations there is delimitation. Because of the last extremity of falling away of 
all formations there is delimitation. 

Because of the first extremity of arising there is solitariness (viveka?) [of formations]. Because of the 
last extremity of falling away there is solitariness. 

Because of arising, following arising they are without anterior. Because of falling away, following 
falling away they are without posterior."^ 

Therefore rise-and-fall-knowledge is delimitation-of-formations-knowledge. 


The rise-and-fall-knowledge is finished. 455c15 


Dissolution-contemplation Knowledge (bhanganupassana-nana) 


The meditator, rightly contemplating the characteristics of arising and falling away, having well 
analysed the formations and wishing to obtain cessation and calm, does not attend to [arising], does not 


contemplate arising, but sees only the dissolution of mind." 455c17 


Through [seeing] the arising and dissolution of the mind [which has arisen] dependent upon the 


7? This paragraph is cryptic. The 2" and 3° sentence could also be translated as “... conditions, which combine 


(sangacchati, sangati, sannipáteti, sannipáta) and originate (samudeti, samudaya, samuccaya, samüha) as dependent 
arising. Thus, through ineluctable regularity, birth causes birth." [u5—UJZB( 148^ E MRRP © 
CEEIPEDSARORU ER RISE — SUEDE TE S AE. 

7?  Patis || 48: Sabbasankhare  paricchedaparivatumato samanupassanataya  animittàya ca  dhátuyà 
cittasampakkhandanataya, .. Patis-a IIl 560: Sabbasankhare paricchedaparivatumato samanupassanatayati sabbesam 
sankharanam udayabbayavasena paricchedato ceva parivatumato ca samanupassanataya. ... Aniccanupassana hi udayato 
pubbe sankhara natthiti paricchinditva tesam gatim samannesamana vayato param na gacchanti, ettheva 
antaradhayantiti parivatumato pariyantato samanupassati. Sabbasankhara hi udayena pubbantaparicchinnà, vayena 
aparantaparicchinna. Vism —XXI.68/p.657: Tattha paricchedaparivatumatoti udayabbayavasena paricchedato ceva 
parivatumato ca. Aniccanupassanam hi udayato pubbe sankhara natthi ti paricchinditva tesam gatim samannesamanam 
vayato param na gacchanti, ettheva antaradhayanti ti parivatumato samanupassati. 

755 |t is often unclear whether vaya, nirodha or bharga was in the original of this section, because the Chinese 
translator used the same character jf for all three terms. The same applies to the character Æ, which can 
correspond to udaya, jati, pabhava, nibbatta, etc. 

Cf. Vism XXL17/p.642: Atha và so evam viratto yatha dittham sankharagatam ... nirodhatova manasikaroti, 
nirodhamevassa passati, no samudayanti attho. 


j 
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object of matter (ruparammana), he sees the dissolution of mind. Likewise: Through .. the object of 
feeling, .. Through the object ... of perception, ... Through .. the object of formations, .. Through [seeing] 
the arising and dissolution of the mind [which has arisen] dependent upon the object of consciousness, 
he sees the dissolution of mind.” 


Seeing dissolution through three ways 


Again, he sees dissolution through three ways: through groups (kalapa), pairs (yamaka) and through 
analysis (vibhanga). 


Through groups 
Q. How through groups? 


A. Through groups he sees the dissolution of the mind and mental properties which have arisen 
[dependent] on the basis (vatthu) of [seeing the impermanence of] the various postures."^ 

And again, having seen the impermanence of matter, feeling, perception, formations and 
consciousness, he then Sees, through groups, the dissolution of the mind and the mental properties 
which have arisen dependent upon the object of [seeing] impermanence. Likewise, with the object of 
suffering and the object of not-self.”°° 

Thus one should see through groups. 


Through pairs 


Q. How through pairs (yamaka)? 

A. Having contemplated impermanence (thinking) “matter is impermanent,” he sees the arising and 

which occurs following"? the object of impermanence."? 

Likewise: Having contemplated "feeling, .. “perception, .. “formations .. “consciousness is 
impermanent,” he sees the of the mind which occurs following the object of 
impermanence. In the same way, with the object of suffering and the object of not-self. 

Thus he should contemplate through pairs. 


m Literally: "Through the object of matter, through the arising and dissolution (or, rise and fall) of the mind 


which depends on that object, he sees the dissolution of the mind." As happens several times in this topic, the 
Chinese is not consistent and corrupt. With the object of consciousness the text has "arising and dissolution of 
mind” .()4E}% instead of just "dissolution of mind”, ÙJ. 

Cf. Vism XXI.11-13/p.641£.: Katham árammanapatisankhà bhangaánupassane panna vipassane nanam? Rüpárammanatà 
cittam uppajjitva bhijjati, tam àrammanam patisankhà tassa cittassa bhangam anupassati. (Patis | 57-58) ... Tattha 
ruparammanata cittam uppajjitva bhijjatiti raparammanam cittam uppajjitva bhijjati. Atha và raparammanabhave cittam 
uppajjitva bhijjatiti attho. Tam arammanam patisankhati tam rüpárammanam patisankhaya janitva, khayato vayato 
disvati attho. Tassa cittassa bhangam anupassatiti yena cittena tam rüpárammanam khayato vayato dittham, tassa 
cittassa aparena cittena bhangam anupassatiti attho. Tenahu porana natanca nananca ubhopi vipassatiti. 

755 D-a I1 768, M-a I 252: .. catuiriyapathaparigganhanena kaye kayanupassi viharati. Samudayadhammanupassi và ti 
üdisu pana avijjasamudayá rüpasamudayo ti ádinà nayena pancahakarehi rüpakkhandhassa samudayo ca vayo ca 
niharitabbo. Tan hi sandhaya idha samudayadhammanupassi và ti adi vuttam. Atthi kayo ti và pan'assá ti adi vuttasadisam 
eva. Idha pana catuiriyapathapariggahika sati dukkhasaccam, tassá samutthapika purimatanhà samudayasaccam, 
ubhinnam appavatti nirodhasaccam, dukkhaparijanano samudayapajahano nirodharammano ariyamaggo maggasaccam. 

766 — Cf. Vism XX. 78/p.626: .. rüpam aniccam dukkhamanattà ti pavattam cittam aparena cittena aniccam 
dukkhamanatta ti sammasanto kalàpato sammasati ti vuttam, ... Cf. Patis | 57-8. 

87 |n this method and the next the text has “arising and dissolution of the mind,” .(»4&3% not “dissolution of the 


mind," j',J&, as in the first section. In comformity with the topic the latter is preferable, but because the text 

consistently has the former, it is translated this way. See note @@@ Bhikkhu Bodhi: ^I think there is@@@ below. 
755 Or “along with,” or "subsequent to." According to the Abhidhamma no two minds can arise at the same time. 

Bafa SHE. = anuvattati? Cf. 446c09: Htr AEDA. Perhaps it corresponds to aparena in Vism XX. 78-79. See 

preceding and following note. 
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Cf. Vism XX. 79/p.626: ... Yamakato ti idha bhikkhu adananikkheparüpam aniccam dukkhamanattà ti sammasitva 
tampi cittam aparena cittena aniccam dukkhamanatta ti sammasati. ... S IV 67-68: Dvayam, bhikkhave, paticca vinnanam 
sambhoti. ... Manarica paticca dhamme ca uppajjati manovinnánam. Mano anicco viparinami annathabhavi. Dhamma 
aniccá .... Itthetam dvayam calariceva vyayarica aniccam viparinami annathabhavi. Manovinnánam aniccam ... Yopi hetu 
yopi paccayo manovinndnassa uppadaya, sopi hetu sopi paccayo anicco ...Aniccam kho pana, bhikkhave, paccayam paticca 
uppannam manovirinánam, kuto niccam bhavissati? ... 
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Through Analysis 


Q. How through analysis (vibhanga)? 
A. Having contemplated “matter is impermanent,” he sees the 
which occurs following the object of impermanence. [456a] [Through seeing the dissolution of the mind, 


he again sees dissolution.]”” Thus through analysis, he reflects on the dissolution of many mind [-states]- 
moments] (citta-khanikani?)."' Likewise, having contemplated the impermanence of feeling, 

perception, ... formations ... consciousness, he sees the arising and dissolution of the mind which occurs 
following the object of impermanence. Through seeing the dissolution of the mind, he again sees 


dissolution. Thus through analysis he sees the dissolution of many mind [-states]-moments]. Likewise, he 


contemplates suffering and not-self. 

Having thus analysed, he now just contemplates dissolution. That object of the cessation of 
suffering becomes the focus [of contemplation]. Constantly investigating the momentariness of 
formations, he obtains sharpness [of faculties].””” 

The meditator, through this wisdom which is independent of another, sees all the world by way of 
its intrinsic nature (sabhava) as [unenduring as] a mustard seed on the point [of an awl],”"” and that in a 
single mind-moment (citta-khana) there is birth and the change of aging and death." 

At this time the meditator also sees as is taught in verses thus: 


The pair of name and matter depend on each other, 
When one part breaks up, the other breaks up, 
Due to the breaking up of its condition, 


For the other has originated from a cause."^ 


Impermanent are the aggregates, of the nature to fall away, 
Suffering has the nature to arise and to fall away. 


The five states of forms, odours and the rest, 
Arise not from the eye, nor from (visible) form, 456a12 


Just as the sound of a drum when struck. 


This is supplied from the parallel sentence on the consciousness aggregate below. It is either an omission 
here or intrusion/corruption there. DE Rut Je ELI. 

Bhikkhu Bodhi: “I think there is an intentional transition here from contemplation of arising and passing to 
contemplation of dissolution. One initially contemplates the arising and dissolution of the citta; then at a certain 
point one focuses solely on dissolution. The first sentence points to knowledge of arising and passing; the second, to 
knowledge of dissolution." 

U^ DISS HULLS to. Perhaps the original text intended: "through analysis of many mind [-moments] he 
reflects on dissolution" or "through analysis he much reflects on the dissolution of mind." 

77? Cf. 432204: “Momentary death’ means: ‘The momentary dissolution of formations" and the explanation of 
“contemplating death through momentariness" at 432b26ff: “... a being's life-span lasts a single mind-moment. ...” 

"m See note @@ to the last verse below. Cf. Sn 625: Vari pokkharapatte va, áragge-r-iva sásapo, yo na lippati 
kàmesu, tam aham brümi brahmanam. 

77* Or “birth and aging, death, and change.” Lit: “birth, old age, death, change.” 4:-xEES&. 
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75 Vism XVIII32/p.535: Yathà hi dvisu nalakalapisu aniamannam nissaya thapitasu eka ekissà upatthambho hoti, 
ekissa patamanaya itarapi patati, evamevam pancavokarabhave nàmarüpam annamannam nissáya pavattati, ekam ekassa 
upatthambho hoti. Maranavasena ekasmim patamane itarampi patati. Tenáhu porana: Yamakam nàámarüpanca, ubho 
annonnanissità, / Ekasmim bhijjamanasmim, ubho bhijjanti paccayé ti. 


So for: ear / sounds, nose / odours, tongue / taste ... 


The five states of forms, odours and the rest, 
Arise not from the body, nor from touch, 

They originate from a cause and are conditioned, 
Just as the sound of a drum when struck. 


They do not originate from the material basis (vatthurüpa), 
Nor emerge from the sense-base of mental states, 

They originate from a cause and are conditioned, 

Just as the sound of a drum when struck." 


Their root, the breath, is weak; (dubbala) 

Weak are their former causes, weak their conditions, 
Their origins are weak, weak their common grounds, 
Weak are their connections, weak their associates. 


Mutually these are always weak, 

Being of a mutual nature, they are unsettled, [456b] 
They can not establish each other, 

They don't have the capability to produce, 

Nor do they have a producer, 

Like a town of gandhabbas. 


Are those former [causes] that produced them." 


7 Vism XVIIL33/p.535: Yathà ca dandabhihatam bherim nissáya sadde pavattamáne anna bheri, añño saddo, 


bherisadda asammissàá, bheri saddena suññā, saddo bheriyà sunno, evamevam vatthudvararammanasankhatam rüpam 
nissaya name pavattamane annam rüpam, annam namam, namarupa asammissá, nàmam rüpena sunnam, rüpam namena 
sunnam, apica kho bherim paticca saddo viya rüpam paticca namam pavattati. Tenahu poránà: 

Na cakkhuto jayare phassapancama, / Na rüpato no ca ubhinnamantara; 

Hetum paticcappabhavanti sankhata, / Yathapi saddo pahataya bheriya. 

Na sotato ... saddato ... ghanato ... gandhato ... jivháto ... rasato ... kayato ... phassato ... 

Na vatthurüpà pabhavanti sankhata, / Na capi dhammayatanehi niggata; 

Hetum paticcappabhavanti sankhata, / Yathapi saddo pahataya bheriya ti. 


jivitam. Mülampi imesam dubbalam, 


Na ca kenaci koci hayati, / gandhabba ca ime hi sabbaso; / Purimehi pabhavika ime, yepi pabhavika te pure mata; / 
Purimapi ca pacchimapi ca, annamannam na kadàci maddasamst-ti. 

Nidd-a | 152: Idani nesam dubbalakaranam dassento mülampi imesam dubbalantiadimaha. Tattha  mülampiti 
patitthatthena mülabhütampi. Assásapassásananhi karajakayo mülam. Mahabhütadinam avijjakammatanhahara. Imesanti 
vuttappakaranam assásádinam jivitindriyapavattikaranavasena vuttanam. Etesu hi ekekasmim asati jivitindriyam na 
titthati. Dubbalanti appathamam. Pubbahetupiti atitajatiyam imassa vipákavattassa hetubhütà karanasankhata 
avijjasankharatanhupadanabhavapi. Imesam dubbala ye paccaya tepi dubbalati ye arammanddisadharanapaccaya. 
Pabhavikati padhanam hutva uppadika bhavatanha. Sahabhümiti sahabhavikapi rūpārūpadhammā. Sampayogapiti ekato 
yuttapi arüpadhammá. Sahajapiti saddhim ekacitte uppannapi. Yapi payojikati cutipatisandhivasena yojetum niyuttati 
payojika, vattamulaka tanhà. Vuttanhetam tanhadutiyo puriso ti. Niccadubbalati nirantarena dubbalà. Anavatthitati na 
avatthitd, otaritvà na thita. .. Na capi thapenti annamannanti anne annam thapetum na sakkonti. Yopi nibbattako so na 
vijjatiti yopi imesam uppadako dhammo, so idani natthi. .. Gandhabba ca ime hi sabbasoti sabbe hi ime khandha 
sabbakarena bhangam pápunitum yutta. Purimehi pabhaviea imeti pubbahetupaccayehi ime vateamanaka uppadika Yepi 
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They do not arise on their own, 

They do not remain by their own strength. 
Complying to other states do they arise, 
And whatever they produce is 

Conditioned (sankhata) and subject to taints. 


They are weak in themselves, not self-produced, 

Not their own causes, not their own objects, 

They have no conditioned basis (sankhata-vatthu?), 

No inherent nature (sabhava), no inherent activity (akara, byapara). 
Conditioned, weak in themselves, they arise. 7 


775 Vism XVIII.35x-36: 677. ... Tattha jaccandhopi nittejo dubbalo na sakena tejena sakena balena gacchati, pithasappipi 


nittejo dubbalo na sakena tejena sakena balena gacchati, na ca tesam annamannam nissáya gamanam nappavattati, 
evamevam namampi nittejam na sakena tejena uppajjati, na tasu tasu kiriyasu pavattati. Rüapampi nittejam na sakena 
tejena uppajjati, na tasu tāsu kiriydsu pavattati, na ca tesam annamarnnam nissáya uppatti và pavatti và na hoti. Tenetam 
vuccati Na sakena balena jayare, / Nopi sakena balena titthare; / Paradhammavasanuvattino, / Jayare sankhatà 
attadubbalà. / Parapaccayato ca jayare, / Paraárammanato samutthita; / Arammanapaccayehi ca, / Paradhammehi cime 
pabhavita. 
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Immediate (akalika), it goes nowhere 
And from nowhere it comes; 

It is not born in another land— 

The mind is without a self."? 


Life and selfhood (attabhava); 456b09 
Happiness and suffering, 

are joined to one mind [-moment]; 
quickly the moment [passes]. 
Gods eighty thousand aeons [old],”*° 

Remain alive only one moment, 

[That moment] does not occur again, 

And combine with a second mind [moment]. 


Of those who have passed away, 
And of those are remaining alive, 
The aggregates ceased are all alike: 
Gone, [and not reuniting again]. 


Those [past aggregates] that broke up incessantly, 
And those that will break up in the future, 

Those that are breaking up in the meantime: 
They have no difference as to the characteristics. 


When not produced, it is not born, 
Only in the present it remains alive, 
In the highest sense the world [dies] 
when the mind breaks up. 


[Aggregates broken up] do not go and come, 
There is no future heap of them, 

Even those that were born, remain 

Like a mustard seed [on the point of an awll. 


Born states are foredoomed by their dissolution; 
Being of the nature to fall apart [they remain], 
not mixing with the former ones. 


Invisible is their going and coming, 
Invisible is their re-arising."^ 

Like lightning, they arise 

and pass away in a moment." 456b18 


7? Untraced. On the sense-bases not coming from and going to anywhere, cf. Vism XV.15, quoted below at 
fn 

"8° The Chinese has “mountains, seas,” Ly, which is due to taking Pali maru (= Skt marut) "god" as Skt maru 
"mountain." 

"8! Vism XV.15: Datthabbatoti ettha pana sabbüneva sankhatani àyatanüni anágamanato aniggamanato ca 
datthabbani. Na hi tani pubbe udayà kutoci agacchanti, napi uddham vaya kuhinci gacchanti, atha kho pubbe udaya 
appatiladdhasabhavani, uddham vaya paribhinnasabhavani, pubbantaparantavemajjhe paccayayattavuttitaya avasani 
pavattanti. Tasmá anagamanato aniggamanato ca datthabbani. 

782 The last five verses have a partial parallel in Nidd I 42 (quoted in Vism XX.72): Jivitam attabhàvo ca, 
sukhadukkha ca kevalà; Ekacittasamayutta, lahuso vattate khano. / Cullasitisahassani, kappa titthanti ye marū; Na tveva te 
pi jivanti, dvihi cittehi samyutà. / Ye niruddhà marantassa, titthamüánassa và idha; Sabbe pi sadisà khandha, gata 
appatisandhika. / Anantara ca ye bhagga, ye ca bhaggà anagata; Tadantare niruddhanam, vesamam natthi lakkhane. / 
Anibbattena na jato, paccuppannena jivati; Cittabhaggà mato loko, pannatti paramatthiya. / Yathà ninnà pavattanti, 
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Thus seeing endless dissolution, the meditator attains concentration. Just as smoke arises when 
sticks are rubbed together for fire, just so do States that are accessories Of awakening (bodhipakkhiya) 
arise moment by moment. 

When illumination, knowledge, rapture, tranquillity, happiness, exertion, resolve, establishing of 
mindfulness, equanimity and longing"? arise, if he is unwary (avyatta) regarding these states, the 
meditator will arouse wavering (vikkhepa) or overestimation (adhimana). 

Q. How does he get rid of wavering? 

A. The meditator arouses rapture for the doctrine. That rapture calms [his mind] again. Thus 
calming his mind again, he is [not] seized by agitation regarding the (higher) states 
(dhammuddhaccaviggahita).”** 456b24 When his mind is [not] seized by agitation regarding the (higher) 
states, his mind abandons [the perception of] permanence through concentration [attained through] the 
contemplation of dissolution. Abandoning [the perception of] permanence, he penetrates. Thus he 
abandons the states [of waveringl. 

Q. How does the meditator remove overestimation? 

A. The meditator who gives rise to the state of illumination, and so on,” thinks that he has 
attained to supramundane states (lokuttaradhamma), thinks that he has attained what he has not 
attained and does not endeavour any more. Thus he gives rise to overestimation. 

The meditator who is wary (vyatta) knows that these [ten lesser] defilements are disturbances to 
concentration. He knows that worldly states have formations as object, and likewise, he knows that 
supramundane states have Nibbana as object. [456c] 

Having known thus, he gets rid of wavering and overestimation by this knowledge and seeing only 
dissolution, practises this well and much. 
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The dissolution contemplation knowledge is finished. 


chandena parinamita; Acchinnadhara vattanti, salayatanapaccaya. / Anidhanagata bhaggá, punjo natthi anágate; 
Nibbattàyeva titthanti, áragge sásapüpama. / Nibbattananca dhammanam, bhango nesam purakkhato; Palokadhamma 
titthanti, purdnehi amissita. / Adassanato ayanti, bhanga gacchanti dassanam; Vijjuppádova akase, uppajjanti vayanti cà ti. 
Evam thitiparittataya appakam jivitam. 

A prose passage in Vism XX.104, Patis-a | 256, etc, (about formations continually arising and passing away) 
mentions the similes of the town of gandhabbas, mustard seed and lightning flash. Cf. Vism-mht II 426. 

783 — Cf Vism XX105: .. araddhavipassakassa dasa vipassanupakkilesà uppajjanti. ... Obhàso, nanam, piti, passaddhi, 

sukham, adhimokkho, paggaho, upatthanam, upekkha, nikantiti. The order of paggaha and adhimokkha is different in 
the Vim than it is in Vism. Nikanti is translated Chinese as “renunciation,” Hif, Skt niskranta. S-t Il 170 (Be): Nikanti 
nama vipassanaya nikamana apekkha. 
"84 Cf. Patis Il 100f, Vism XX.106: Aniccato manasikaroto obháso uppajjati .. nikanti uppajjati, nikanti dhammo ti 
nikantim avajjati. Tato vikkhepo uddhaccam. Tena uddhaccena viggahitamanaso. Jaramaranam anattato upatthanam 
yathabhitam nappajanati. Jaramaranam aniccato upatthanam yathabhtitam nappajanati, jaramaranam dukkhato 
upatthanam yathabhitam nappajanati. Tena vuccati dhammuddhaccaviggahitamanaso hoti. So samayo, yam tam cittam 
ajjhattameva santitthati sannisidati ekodi hoti samadhiyati. Tassa maggo sanjayati ti. ... Patis-a Ill 585: Dhammuddhacca- 
viggahitam máànasam hotiti ettha mandapannaànam vipassakanam upakkilesavatthutta vipassanupakkilesasannitesu 
obhásádisu | dasasu | dhammesu — bhantatàvasena | uddhaccasahagatacittuppattiyà vikkhepasankhatam | uddhaccam 
dhammuddhaccam, tena dhammuddhaccena viggahitam virüpaggahitam virodhamapaditam manasam cittam dhamm- 
uddhaccaviggahitam manasam hoti, tena và dhammuddhaccena kaáranabhütena tammulakatanhamanaditthuppattiya 
viggahitam manasam hoti. .. Hoti so àvuso samayo ti iminà maggdadmaggavavatthanena tam dhammuddhaccam 
patibahitva puna vipassanavithim patipannakalam dasseti. A-a Ill 143 (on A Il 157: Dhammuddhaccaviggahitanti 
samathavipassanàdhammesu dasavipassanupakkilesasankhatena uddhaccena viggahitam, suggahitanti attho. A | 285: 
Yasmim, mahanama, samaye ariyasávako dhammam anussarati nevassa tasmim samaye ragapariyutthitam .. na moha- 
pariyutthitam cittam hoti; ujugatamevassa tasmim samaye cittam hoti dhammam arabbha. Ujugatacitto kho pana, 
mahanama, ariyasavako labhati atthavedam, labhati dhammavedam, labhati dhammüpasamhita pamojjam. Pamuditassa 
piti jayati, pitimanassa kayo passambhati, passaddhakayo sukham vediyati, sukhino cittam samadhiyati. ... dhammasotam 
samápanno dhammanussatim bhaveti. A | 253: .. santi adhicittamanuyuttassa bhikkhuno olarika upakkilesa 
kayaduccaritam ... majjhimasahagatà upakkilesa kamavitakko ... sukhumasahagatà upakkilesa ... anavannattipatisamyutto 
vitakko, tamenam  sacetaso bhikkhu .... anabhavam gameti. Tasmim  pahine tasmim  byantikate athaparam 
dhammavitakkavasissati. So hoti samadhi na ceva santo ... sasankharaniggayhavaritavato hoti. So, bhikkhave, samayo yam 
tam cittam ajjhattamyeva santitthati sannisidati ekodi hoti samadhiyati. So hoti samadhi santo ... A-a |l 362: 
Dhammavitakkavasissantiti dhammavitakkà nama dasavipassanupakkilesavitakka. 

755 Or “at first gives rise to illumination in the dhamma,” but see Nidd Il-a 106: Pandito pana bhikkhu obhásádisu 
uppannesu vikkhepam agacchanto obhàásadayo dhamma na maggo, upakkilesavimuttam pana vithipatipannam 
vipassanananam maggo 'ti maggarica amaggarica vavatthapeti. 
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Appearing-as-fearful-knowledge (bhayatupatthananana) 


Thus the meditator, contemplating dissolution, owing to discernment of dissolution, becomes fearful: 
fearful of the cause of the aggregates; fearful of the arising of the aggregates. He fears the three kinds of 
existence,”*° the five destinations," the seven stations of consciousness, "* and the nine abodes of 
beings."? He fears them as he would fear a wicked man who holds up a sword,” a poisonous snake,” 
or a mass of fire." Thus owing to his discernment of dissolution, he becomes fearful: fearful of the 
cause of the aggregates; fearful of the arising of the aggregates. 

Thus attending to the impermanence of the three kinds of existence, the five destinations, the seven 
stations of consciousness, the nine abodes of beings, he causes the perception of fear and through 
[seeing] security (khema) gives rise to the Signless (animitta). Through attending to suffering, he fears 
arising (uppada), and through [seeing] security gives rise to Non-arising (anuppada). Attending to not-self, 
he fears the sign and arising and through [seeing] security gives rise to the Signless and to Non- 
arising.” 

Contemplation of disadvantage, contemplation of disenchantment, abandoning the inferior (hīna), 
and conformable acceptance (anulomika-khanti)—these are all terms for this [appearing-as-fearful- 
knowledgel.?* (456c19). 


The appearing-as-fearful-knowledge is finished. 


The Desire-for-release-knowledge (muncitukamyatanana) 


The meditator, through developing the appearing-as-fearful-knowledge, gives rise to the desire-for- 
release-knowledge (muncitakamyatanana). When he fears the cause of the aggregates, the desire-for- 
release-knowledge arises. When he fears the arising of the aggregates, the desire-for-release-knowledge 
arises. When he fears the three kinds of existence, the five destinations, the seven stations of 
consciousness, and the nine abodes of beings, the desire-for-release-knowledge arises. It is like a bird 


m D III 216: Tayo bhava. Kama-bhavo, rüpa-bhavo, arüpa-bhavo. 


Ibid. 234: Parica gatiyo: Nirayo, tiracchana-yoni, pettivisayo, manussá, deva. 
Ibid. 253-See Ch. 11, 

759 — Sattávásá. Ibid. 263—Ch. 11, n. 156 

mee S III 115: Vadhakam rüpam Vadhakam rüpan ti yathabhütam pajanati. Vadhakam vedanam. Vadhakam sannam. 
Vadhake sankhare. Vadhakam vinnanam Vadhakam vinnanan ti yathabhütam pajanati. 

ue S IV 174: Cattáro dsivisa uggateja ghoravisa ti kho bhikkhave catunnetam mahabhitanam adhivacanam, 
pathavidhatuya apodhatuya tejodhatuya vayodhatuya. 

79^ — S W 84-5: Seyyathapi bhikkhave dasannam va katthavahanam .. maha aggikkhandho jaleyya. Tatra puriso 
kalena kalam sukkhani ceva tinàni ... gomayani ... katthani pakkhipeyya. Evanhi so bhikkhave maha aggikkhandho tadaharo 
tadupadano ciram dighamaddhanam jaleyya. Evam eva kho bhikkhave upddaniyesu dhammesu assadanupassino viharato 
tanha pavaddhati. Tanhapaccaya upadanam ... Evam etassa kevalassa dukkhakkhandhassa samudayo hoti. 

793 Cf Patis 1 58, Vism XX.37/p.648: Katham bhayatupatthane paññā àdinave nanam? Uppado bhayanti - 
bhayatupatthane panna adinave nanam. Pavattam ... nimittam bhayanti.. Anuppádo khemanti santipade nànam. ... 
Uppado bhayam, anuppado khemanti santipade nanam. .. Uppado dukkhanti bhayatupatthane panna adinave 
nanam. .. Patis 11 63: Aniccato manasikaroto kim bhayato upatthati? Dukkhato manasikaroto kim bhayato 
upatthati? Anattato manasikaroto kim bhayato upatthati? Aniccato manasikaroto nimittam bhayato upatthàti. 
Dukkhato manasikaroto pavattam bhayato upatthati. Anattato manasikaroto nimittafica pavattanca bhayato 
upatthati. .. Ya ca bhayatupatthane panná yanca adinave nanam ya ca nibbida, ime dhamma_ ekatthd, 
byanjanameva nanam. Vism XXl.40/p.649, Patis-a | 261: Anuppádo khemanti santipade nanantiadi pana 
adinavananassa patipakkhananadassanattham vuttam. Bhayatupatthanena va adinavam disva ubbiggahadayanam 
abhayampi atthi khemam niradinavanti assasajananatthampi etam vuttam. Yasma và panassa uppadadayo 
bhayato süpatthità honti, tassa tappatipakkhaninnam cittam hoti, tasma bhayatupatthanavasena siddhassa 
adinavananassa ànisamsadassanatthampetam vuttanti veditabbam. Patis || 240-41: Pancakkhandhe jatidhammato 
passanto anulomikam  khantim  patilabhati, pancannam khandhanam  nirodho ajatam nibbanan ti passanto 
sammattaniyamam okkamati. 

74 Cf. Vism XXI.44/p.651: Tam panetam purimena nànadvayena atthato ekam. Tenáhu poránà: Bhayatupatthanam 
ekameva tini namani labhati, sabbasankhare bhayato addasáti bhayatupatthanam nama jàtam. Tesuyeva sankharesu 
adinavam uppádetiti adinavanupassana nama jatam. Tesu yeva sankháresu nibbindamanam uppannanti nibbidanupassana 
nama jatan-ti. Paliyampi vuttam (Patis 11 53): Ya ca bhayatupatthàne panna, yanca adinave nanam, ya ca nibbidà, ime 
dhammé ekattha, byanjanameva nanan-ti. 
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encircled by a fire desiring to get free of it, and like a man encircled by robbers desiring to get free of 
them. 

Thus, when the meditator fears the cause of the aggregates, the arising of the aggregates, the three 
kinds of existence, the five destinations, the seven stations of consciousness and the nine abodes of 
beings, the desire-for-release-knowledge arises.”” Attending to impermanence, he fears the cause; 
attending to suffering, he fears arising; attending to not-self, he fears both cause and arising. Then the 
desire-for-release-knowledge arises. 

For a commoner and learner, there are two ways of directing the mind towards desire for release: 
He delights in it or sees it with insight. [457a] When he sees it with insight, there is higher penetration. 
When he delights in it, his mind becomes defiled, which is an obstable to development, an obstruction 
to penetration.” 

Contemplation of reflection, equanimity towards formations, conformable acceptance—these are all 
designations [for the desire-for-release-knowledgel. 


The desire-for-release-knowledge is finished. 


Conformity-knowledge (anulomanana) 


457304 The meditator, thus developing the desire-for-release-knowledge, desires to be freed from all 
formations and attain to Nibbana. Just attending to one characteristic (ekalakkhana), he produces the 
entrances into liberation (vimokkhamukha) [through which] conformity-knowledge (anuloma-nana) 
arises.” 

Through three ways conformity-knowledge arises; through three ways he enters into the certainty 
of rightness: 

Seeing the five aggregates as impermanent, he obtains conformity-knowledge. Seeing, “the cessation 
of the five aggregates is the permanent Nibbana”, he enters into the certainty of rightness. 

Seeing the five aggregates as suffering, he obtains conformity-knowledge. Seeing, “the cessation of 
the aggregates is the happy Nibbana, he enters into the certainty of rightness. 


n Cf. Patis | 61: Uppádo bhayan-ti muficitukamyata patisankha santitthanà panna sankharupekkhasu nanam 


‘pavattam bhayan’ ti muncitukamyata patisankha santitthana panna sankharupekkhasu nànam ... pe ... ‘upayaso bhayan’ ti 
muncitukamyata patisankha santitthana panna sankharupekkhasu nanam. 

79$ Patis | 62: Puthujjanassa katamehi dvihakarehi sankharupekkhaya cittassa abhiniharo hoti? Puthujjano 
sankharupekkham abhinandati và vipassati và. .. Sekkho sankharupekkham abhinandati và vipassati và patisankhaya va 
phalasamápattim samapajjati.... Katham puthujjanassa ca sekkhassa ca sankharupekkhaya cittassa abhiniharo ekattam 
hoti? Puthujjanassa sankharupekkham abhinandato cittam kilissati, bhàvanáya paripantho hoti, pativedhassa antarayo 
hoti, ayatim patisandhiya paccayo hoti. Sekkhassapi sankharupekkham abhinandato cittam kilissati, bhavanaya paripantho 
hoti, uttaripativedhassa antarayo hoti, ayatim patisandhiya paccayo hoti. 

Patis-a | 270: Cittam kilissatiti vipassanànikantisankhatena lobhakilesena cittam kilissati, tapiyati badhiyatiti attho. 
Bhàvandya  paripantho  hotiti patiladdhaya vipassanabhavanaya upaghāto hoti. Pativedhassa antardyo  hotiti 
vipassanabhavanaya patilabhitabbassa saccappativedhassa patilabhantarayo hoti. 

ep Patis 1.1: Murcitukamyatapatisankhasantitthana panna sankharupekkhasu nanam. Patis || 63: Ya ca 
municitukamyata ya ca patisankhanupassana ya ca sankharupekkha, ime dhamma ekattha, byanjanameva nanam. Vism 
XXI1.79/p.660: Tam panetam purimena nanadvayena atthato ekam. Tenahu porana: Idam sankharupekkhananam ekameva 
tini namani labhati, hettha muficitukamyatananam nama jatam, majjhe patisankhadnupassanananam nama, ante ca 
sikhappattam sankharupekkhananam nama. 


798 REEF AKS HE ARBRE TR DUE. Cf. Dhs 224-225: Yasminhi vare maggavutthanam hoti, tini lakkhanani 
ekàvajjanena viya apatham-agacchanti, tinnanca ekato pathagamanam nama .. Ekalakkhanadassanamatteneva hi 
maggavutthanam nama na hoti, tasma aniccato abhinivittho bhikkhu na kevalam aniccatova vutthati, dukkhatopi 
anattatopi vutthátiyeva. Dukkhato anattato abhinivitthepi eseva nayo. Cf. Patis-a lll 550. Patis Il 66-69: Katamo 
vimokkho? | Sunnato | vimokkho,  animitto — vimokkho, appanihito vimokkho. |Katamo | sunnato | vimokkho? 
Aniccánupassanánánam niccato abhinivesà muccatiti sunnato vimokkho. Dukkhánupassanánánam sukhato abhinivesa 
muccatiti sunnato vimokkho. Anattànupassanánaánam attato abhinivesà muccatiti sunnato vimokkho. .. Ye tattha jata 
anavajjà kusalà bodhipakkhiyadhamma, idam mukham. Yam tesam dhammànam arammanam nirodho nibbanam, idam 
vimokkhamukham. Vimokkhanca mukhanca vimokkhamukham, idam vimokkhamukham. Cf. Vism XX1:66-67/p.657: 
Tatridam tividhánupassanávasena pavattanato tinnam indriyanam dadhipateyyavasena_ tividhavimokkhamukhabhavam 
ápajjati nama. Tisso hi anupassana tini vimokkhamukhaniti vuccanti. For the vimokkhamukha, see also 459c22ff. 


Seeing the five aggregates as not-self, he obtains conformity-knowledge. Seeing, “the cessation of 
the aggregates is the absolute Nibbana,” he enters into the certainty of rightness."? 

Q. Through what knowledge will he enter into the certainty of rightness, and through what 
knowledge is he entering into the certainty of rightness? 

A. Through conformity-knowledge, he will enter into the certainty of rightness. Through Path- 
knowledge he is entering into the certainty of rightness. ^^? 

Q. What is the meaning of conformity-knowledge? 

A. Conformity is the four establishings of mindfulness, the four right efforts, the four bases of 
supernormal power, the five faculties, the five powers, the seven awakening factors and the eight noble 
path factors."?' Through conformity with these, it is is called “conformity-knowledge.” 

Non-opposition (apaccanika) the seeing of benefit, and conformable acceptance"—these are all 
designations for conformity-knowledge. 


Conformity-knowledge is finished. 


457317 Immediately subsequent to conformity-knowledge,"? he emerges from the sign of all formations, 
makes Nibbana the object and produces the change-of-lineage-knowledge (gotrabhunana)."^* 


Q. What is the meaning of change-of-lineage (gotrabhu)? 
A. The overcoming of the state of the commoner, is called “change-of-lineage.” The developing? of 


133 Patis Il 237-40: Pañcakkhandhe aniccato passanto anulomikam khantim patilabhati. Pancannam khandhānam 


nirodho niccam nibbānanti passanto sammattaniyamam okkamati. Pañcakkhandhe dukkhato passanto ... nirodho sukham 
nibbünanti passanto  .. Pancakkhandhe  anattato  passanto  .. nirodho paramattham  nibbdnanti passanto 
sammattaniyamam okkamati. 

800 Cf. A III 441, Patis I] 236: So vata, bhikkhave, bhikkhu sabbasankháre aniccato samanupassanto anulomikaya 
khantiya samannágato bhavissati ti thanametam vijjati. Anulomikaya khantiya samannágato sammattaniyamam 
okkamissati ti thanametam vijjati. Sammattaniyàmam okkamamano sotapattiphalam và sakadagamiphalam va 
anagamiphalam va arahattam va sacchikarissati ti thanametam vijjati ti. 


101 Cf. Vism XXII.33: Cattáro satipatthand, cattáro sammappadhana cattáro iddhipada, paricindriyani, pancabalani, 
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Vibh-a 41, Vism-mht Il 78: Anulomikam  khantintiádini pannávevacanáni. Sa hi hettha vuttanam 
kammayatanadinam | apaccanikadassanena = anulomanato, tatha ^ sattánam _hitacariyaya ^  maggasaccassa, 
paramatthasaccassa, nibbánassa ca avilomanato anulometiti anulomika. Patis Il 69: .. sabbepi akusalà dhamma 


vimokkhapaccanikà, idam vimokkhapaccanikam. ... sabbepi kusalà dhamma vimokkhanuloma, idam vimokkhanulomam. 
Vism-mht 1 278: Anulomapatipadam apaccanikapatipadanti iminà nayappatipattim. Patipajjitabbassa hi nibbanassa 
anulomanena, apaccanikataya cassá nayato. 

79 The Tibetan translation (196a) starts again here: 
formations ...” 

1804 Gotrabhūñāņa. There Nànamoli renders “change-of-lineage,” Path of Purification XXIl.1ff. Cf. Patis-a 1 26: 
Kilesanam samucchindanato ... nibbanadrammanakaranato bahiddhà sabbasankharanimittehi ca vutthati ... Tenevaha: 
Cattaripi maggananani animittarammanatta nimittato vutthahanti, .. Tanhi gotrabhunanassa anantaram nibbanam 
arammanam kurumānam sayamvajjhe kilese niravasesam samucchindamanam... 

"^ Literally, “overcoming of the state of the non-commoner,” which is a  misinterpretation of 
ariyagottabhavanato (see Vism XxXII5 in next fn.) as ariyagottabhibhavanato. ZRK ZYH © 
JELZEK TER. Cf. Patis I 191: Puthujjanasadhárane dhamme atikkamma paramatthe nibbàne nanam pavattatiti 


«c 


Attainment of fruit: Emerging from the sign of all 


puthupanna. 
The Tibetan (Ssv 196a) lacks this clause, has dhamma in the previous clause in the plural, and gives a different 
alternative interpretation based on the verbal root bhuj: “... the overcoming of the states of the commoner. The 


‘lineage’ (gotta) is Nibbana; the enjoying (bhunjana) of this is ‘change-of-lineage’ (gotrabhu)” .. chos rnams zil gyis 
gnon pas rigs spyod do rigs ni brjod par bya ste mya ngan las ‘das pa de dag za bar byed pas rigs spyod do. 


The Tibetan translation for gotrabhu/gotrabhi is first rigs spyod, meaning "enjoying/partaking of the lineage/clan,” 
with spyod corresponding to bhoga, anubhavati, etc., and then later in the paragraph rigs za, of which za has the 
meaning of “to eat.” 
the Pali; but there is an interpretation based on abhisambhunati, “reaches, is able to reach,” in Abhidh-s p.65 (Be), v. 
57: Tato param gotrabhucittam nibbanamalambitva puthujjanagottamabhibhavantam, ariyagottamabhisambhontanca 
pavattati. Abhidh-s-mht 272 (Be): Abhisambhontanti papunantam. The Chinese text has ff, "lineage" + 
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the state of the non-commoner (aputhujjanadhamma) is also called “change-of-lineage.” The “lineage” 
(gotta)” is Nibbana."° 

Again, the planting of the seed of Nibbana is called “change-of-lineage (gotrabhu). 

As has been stated in the Abhidhamma: “The overcoming of birth is called ‘change-of-lineage.’ The 
entering into non-arising (anuppádá) is also called 'change-of-lineage."?* And again, “the overcoming of 
occurence and the sign is 'change-of-lineage. The entering into the occurenceless and the signless is 
called ‘change-of-lineage.”” 

The first attending to the path to Nibbana 
away from the external-these are designations for change-of-lineage [knowledgel. 

The change-of-lineage-knowledge is finished. 
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109 and the wisdom regarding emergence and turning 
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Path-knowledge (magga-ñāna) 

457a24 Immediately subsequent to change-of-lineage-knowledge, he, fully knowing suffering, abandoning 
its origination, realizing its cessation, and developing the Path, produces the Path-knowledge of Stream- 
entry and all the States that are accessories of awakening (bodhipakkhiya dhammā). At this time the 
meditator, through seclusion,"" sees the end of existence,” the unconditioned, the deathless element. 
He comprehends the Four Noble Truths in a single moment, in a single knowledge, simultaneously. 
Through the comprehension of the full understanding of suffering, the comprehension of the 
abandoning of its origination, the comprehension of the realization of its cessation and the 
comprehension of the development of the Path, he accomplishes comprehension. 

It is taught in the simile [of the boat] in verse thus: [457b] 


"discards/overcomes" which is based on the gotta + abhibhuyyati interpretation; [# normally corresponds to vinodeti, 
vajjati, etc. 
808 Cf Vism XXII.5/p.672: ... anulomanánassa ásevanante animittam appavattam visankharam nirodham nibbanam 
ürammanam kurumanam  puthujjanagottam puthujjanasankham | puthujjanabhümim atikkamamdnam — ariyagottam 
ariyasankham ariyabhümim okkamamanam nibbánárammane pathamavattana- 
pathamabhogapathamasamannaharabhitam maggassa anantarasamanantarásevanaupanissayanatthivigatavasena chahi 
akarehi paccayabhavam sadhayamanam sikhappattam vipassanaya muddhabhütam apunaravattakam uppajjati. Patis-a | 
26: Puthujjanagottabhibhavanato ariyagottabhavanato gotrabhu. Idanhi anulomandnehi padumapalasato udakamiva 
sabbasankharato patiliyamanacittassa anulomananassa àsevanante animittam nibbanam arammanam kurumanam 
puthujjanagottam |... apunardvattakam — uppajjati. Cf. Patisa l 274f: Abhibhuyyati ti gotrabhü ti ca 
puthujjanagottabhibhavanato gotrabhubhavo vutto. ... 

807 Patis-a | 275: Gottattho cettha bijattho. 

Cf. Patis 1 65: Uppadam abhibhuyyitvà anuppádam pakkhandatiti gotrabhu. Pavattam abhibhuyyitva 
appavattam pakkhandatiti gotrabhu. Nimittam abhibhuyyitva animittam pakkhandatiti gotrabhu .. The Tibetan (Ssv 
196a) has “the enjoying/partaking of non-arising,” mi skye ba za ba, instead of “entering into non-arising.” 

809 cf Cf. Vism XXII.5/p.672, quoted above: .. ariyabhümim okkamamáànam nibbdnaérammane pathamávattana- 
pathamabhogapathamasamannaharabhitam maggassa .. Patis-a | 275: Anne pana yo nibbane pathamabhogo 
pathamasamannaharo, ayam vuccati gotrabhü ti vadanti. Tam phalam sandhaya na yujjati. Abhidh-av 125, v. 1327: 
Gocaram kurumánam tam, nibbanarammane pana; Pathamavajjananceva, pathamabhogatapi ca. Abhidh-av-pt 134 (Be): 
Pathamavajjanancevati pathamavajjanam viya. Pathamabhogatapi cati pathamamanasikara viya. S-t I] 66 (Be): .. 
gotrabhunanam pathamamaggassa àvajjanam. Khuddas-pt 232 (Be): Tato param nirodham nibbanam àrammanam 
kurumánam  puthujjanagottam atikkamamanam nibbanarammane pathamasamannaharabhitam apunaravattakam 
gotrabhunanam uppajjati. 

Tibetan (196a): “The first attending to Nibbana and the wisdom of emergence and turning away are change-of- 
lineage-knowledge,” dang po mya ngan las ‘das pa yid la byed pa dang Idang ‘jug gi shes rab ni rigs spyod ye shes so. 

1819 Patis | 1: Bahiddhà vutthanavivattane panna gotrabhunanam. Cf. Path of Purification, XXII.5, fn.1. 

Cf. Nidd | 27: Yo sabbasankharasamatho .. nibbanam, ayam upadhiviveko. .. upadhiviveko ca nirüpadhinam 
puggalanam visankhadragatanam. Nidd-a | 104: Visankharagatananti sankhararammanam cajitva vigatasankharam 
nibbanam àrammanavasena upagatanam. Nidd-a I 101: ... Tehi duvidhekatthehi kilesehi cittam vivittam hotiti maggacittam 
viviccati, phalacittam vivittam viyuttam apasakkitam sunnam hotiti attho. Vism-mht 1I 506: Kilesasanganikadivasena 
avivekabhütassa. Vivekattho upadhivivekata. Sabbasankharavivittata asankhatabhavoti evam acchariyabbhutasabhavopi 
ariyamaggo sankhato eva, ayameva ca eko asankhatoti nirodhassa asankhatabhavo supakato hoti. 

At 401b25, etc, H3€ stands for pariyanta. The Tibetan has: “At this time, due to that, he sees 
the end of existence (bhavapariyanta), the unconditioned, deathless element.” de'i tshe des srid pa'i mthar thug pa ‘dus 
ma byas ‘chi med kyi bdud dbyings su mthong ngo 

Cf. Nidd 1 21: ... bhavapariyante thito, samsarapariyante thito, ... antime bhave thito, ... antimadehadharo ... 
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It is like a man who abandons this shore, 
And crosses over to the far shore, 
By a boat, wherein he ferries goods, 
Sailing the boat, he cuts the stream.” 

Similes 

It is like a boat crossing a river which performs four functions simultaneously in one moment: it 
abandons this shore, cuts the stream, reaches the further shore, and carries over the goods. Like the 
abandoning of this shore is the comprehension of the knowledge of suffering; like the cutting of the 
stream is the comprehension of the abandoning of the origination; like the crossing over to the further 
shore is the comprehension of the realization of its cessation; like the boat ferrying the goods is the 
comprehension of the development of the Path." 

Or, it is like a light which with its appearance performs four functions simultaneously in one 
moment: it burns the wick; dispells darkness; consumes oil; and manifests light. "^ 

Or, it is like the sun which with its appearance performs four functions simultaneously in one 
moment: It makes forms visible, dispels darkness, eliminates cold and manifests light. 

Like the making visible of forms, is the comprehension of the full knowing of suffering; like the 
dispelling of darkness, is the comprehension of the abandoning of origination; like the elimination of 
cold, is the comprehension of the realization of cessation; like the manifestation of light, is the 
comprehension of the development of the Path. Thus is Noble knowledge like the sun." 


Abhidh-av 1387-88: Yatha ca mahati nava, apubbácarimam pana. Cattari pana kiccani, karot'ekakkhane pana. || 


Jahati orimam tīram, sotam chindati sa pana. Tathà vahati bhandan ca, tīram appeti parimam. 

ER, literally means “gets rid of leaks (dsava),” however the Pali has sotam chindati, "cuts the stream (of 
samsara).” In the following prose explanation the boat performs four functions, not a man, so “gets rid of leaks" 
makes no sense there. f can correspond to chindana, chedana, while jj can correspond to the stream/current of 
samsara. Cf. S IV 292: Soto ti kho, bhante, tanhayetam adhivacanam. Sā khinásavassa bhikkhuno pahīnā ucchinnamülà 
talavatthukata anabhavankata ayatim anuppádadhamma. Tasma khinasavo bhikkhu chinnasoto ti vuccati. Nidd 11 30 (Be): 
Yani sotàni lokasmim, sati tesam nivaranam; / Sotànam samvaram brümi, pannayete pidhiyyare. Yani sotàni lokasminti yani 
etàni sotàni maya kittitani ... pakasitani, seyyathidam tanhasoto ditthisoto kilesasoto duccaritasoto avijjasoto. 

The Tibetan text skips over the verse: "Here the boat simile is taught: Like a boat moving on water, in a 
moment, neither before or after, performs four functions thus: it leaves this shore, cuts the stream, reaches the 
futher shore, and carries goods." 

1814 Vism XXII.96: a. Yathā nāvā apubbam acarimam ekakkhane cattari kiccani karoti: orimatiram pajahati, sotam 
chindati, bhandam vahati, parimam tīram appeti, evam eva maggananam .. nirodham sacchikiriya-abhisamayena 
abhisameti; ettha pi yatha nàvà orimatiram pajahati, evam maggananam dukkham parijanati; yatha sotam chindati, evam 
samudayam pajahati; yatha bhandam vahati, evam sahajatadi-paccayataya maggam bhaveti; yatha parimam tīram appeti, 
evam párimatirabhütam nirodham sacchikaroti ti evam upamásamsandanam veditabbam. Pet 134: Evam ditthanto yatha 
nava jalam gacchanto cattari kiccani karoti, parimam tīram pāpeti, orimam tīram jahati, bharam vahati, sotam chindati, 
evam eva samathavipassana yuganandha vattamana ekakale ekakkhane ekacitte cattari kiccani karoti, dukkham 
parinnabhisamayena abhisameti, yava maggam bhavanabhisamayena abhisameti. 

55 Vism XXII.92/p. 690: Yathà padipo apubbam acarimam ekakkhanena cattari kiccani karoti: vattim jhdpeti, 
andhakaram vidhamati, dlokam parividamseti, sineham  pariyádiyati-evam eva maggandnam apubbam acarimam 
ekakkhanena cattari saccani abhisameti, dukkham parinnabhisamayena abhisameti, samudayam pahanabhisamayena 
abhisameti, maggam bhavanabhisamayena abhisameti, nirodham sacchikiriyabhisamayena abhisameti. Pet 134-5: Yatha 
dipo jalanto ekakale apubbam acarimam cattari kiccani karoti, andhakaram vidhamati, dlokam patukaroti, rüpam 
nidassiyati, upadanam pariyddiyati, evam eva samathavipassana yuganandha vattamana ekakale ... 

"5 5^ Vism XXII.95/Vism 690: Yathà suriyo udayanto apubbam acarimam saha patubhava cattari kiccani karoti: 
rüpagatàni obhaseti, andhakaram vidhamati, àlokam dasseti, sitam patippassambheti—evam eva maggananam ... nirodham 
sacchikiriyabhisamayena abhisameti. Idhà pi yathà suriyo rüpagatàni obhüseti, evam maggananam dukkham parijanati; 
yatha andhakaram vidhamati, evam samudayam pajahati; yathà alokam dasseti, evam sahajatani paccayataya maggam 
bhaveti; yathà sitam patippassambheti, evam kilesapatippassaddhim nirodham sacchikaroti ti evam upamásamsandanam 
veditabbam. Pet 134: Tattha samathavipassanà yuganaddha vattamana ekakale ekakkhane ekacitte cattari kiccani karoti, 
dukkham parinnabhisamayena abhisameti, yava maggam bhavanabhisamayena abhisameti. ... Yathà và suriyo udayanto 
ekakále apubbam acarimam cattari kiccani karoti, andhakaram vidhamati, àlokam patukaroti, rüpam nidassiyati, sitam 
pariyadiyati, ... 

Vism attributes these three similes to the ancient teachers—Vuttam h'etam Poranehi. 

The Tibetan text skips over the next two questions and continues at the question on the meaning of the 
comprehension of truths. 


36 


Q. Seeing suffering as it really is, he fully knows suffering, abandons origination, realizes cessation 
and develops the Path—what are the characteristics of this? 

[A]. When he is not seeing suffering, the four perversions (vipallasa) occur. 

[Q] That which has been said (above): “At that time, he, through seclusion, is seeing the end of 
existence, the unconditioned, the deathless element. 457b15 He comprehends the Four Truths in one 
knowledge, simultaneously."—what is the meaning of this? 

[A.] When there is the knowledge of arising and falling away, then there is not yet the seeing of the 
flood of suffering and the seeing of the disadvantage of all formations as it really is, and the mind [does 
not yet] emerge from the sign of formations and enter the Formationless. But when he sees the 
disadvantage of the formations as it really is, the mind emerges from the sign of formations and enters 
to the Formationless."* Here he sees the flood of suffering and reaches the final goal (pariyosdna). 

Again, it is said that if in this manner, through seclusion and through change-of-lineage-knowledge, 
there is comprehension of the Truths, the change-of-lineage-knowledge emerges from the sign of the 
formations and there is entering into the Formationless. When the change-of-lineage-knowledge 
emerges from the sign of the formations, there is entering into the Formationless, there is entering into 
Nibbana. 457b23 

Sole intentness on the cause is his object. Through intentness on the object, he obtains 
concentration of mind. When he does not obtain concentration, he does not produce serenity and 
insight, and also does not fully obtain the States that are accessories of awakening. Therefore, through 
change-of-lineage-knowledge there is comprehension of the Truths. From that change-of-lineage- 
knowledge, the Path-knowledge is produced immediately and at that time he obtains the concentration 
on Nibbana. His mind obains concentration, produces serenity and insight, and fulfills the States that are 
accessories Of awakening. Therefore only through the Path-knowledge there is comprehension of the 
Truths.” 

It is like a man leaving a burning city by stepping across the threshold of the gate. When he has left 
just with one foot from the city, then he is not yet called “one who has left.” Just so, when the change- 
of-lineage-knowledge emerges from that sign of the formations and there is entering into the 
Formationless, [457c] then he is not yet called “one gone beyond the defilements,” because the States 

are not yet fulfilled. Just as a man leaving a burning city who has 
placed both his feet outside the threshold of the gate, is called “one who has left the burning city,” just 
so, from the change-of-lineage-knowledge, immediately the Path-knowledge is produced, and then one is 
called “one has left the city of the defilements,” because the states (that are accessories of awakening) 
are fulfilled. Therefore, through the change-of-lineage-knowledge, there is comprehension of the 
Truths. ^ 

Q. What is the meaning of "comprehension of the Truths"? 

A. The Four Noble Truths converging in one moment is called "comprehension of the Truths. 

At this time," when connected with path-knowledge, the faculties in the sense of authority 


1817 


91821 


7 The questions are put in an unusual way here and no proper demarcation is put between this question and 
the next one. | am not sure whether 44 in JIEfHzzu] is a corruption of 3& as in [E3&zzfu] in the next question. 

75 Vism-mht Il 207, S-t Il 365 (Be) .. sabbasankhárehi nibbinnassa visankháraninnassa gotrabhuna 
vivattitamánasassa maggena sacchikaranenáti attho. S-a Ill 144: .. nimittam .. animittam ... Sankhàre andavajjitatta, 
visankharam avajjitatta satisambojjhango titthatiti. 

1819 Cf, Vism XXIL6: .. nibbananinnaponapabbharamanaso hutvà tatiyena paratirassa uparibhágam patto viya idani 
pattabbassa nibbanassa dsanno hutvà tassa cittassa nirodhena tam sankhararammanam muñcitvā gotrabhucittena 
visankhare paratirabhüte nibbane patati. Ekarammane pana aladdhásevanatáya vedhamano so puriso viya na tava 
suppatitthito hoti, tato maggananena patitthatiti. Vism-mht Il 484: Dutiyena nibbananinnaponapabbharamanaso ti idam 
tassa sabbasankharato sátisayam alaggam hutvà visankhare allinabhavato vuttam. Nibbane adrammanakaranavasena 
patati yogávacaro. Ekarammaneti ekavaramyeva alambite arammane. Tenaha aladdhdsevanataya ti. Tena ekarammane 
ásevaná upakaravati, na tathà nànàrammaneti dasseti. 

9" ^ Cf Vism XXIL. 

The Tibetan text is the same: de la bden pa mngon par rtogs pa 'di don ci zhe na brjod par bya ste 'phags pa'i bden 
pa bzhi po rnams skad cig la mnyam du rtogs pa de ni bden pa mngon par rtogs pa zhes brjod do. Cf. Patis-a Ill 686: 
Tattha abhisamayoti saccanam abhimukhena samagamo, pativedhoti attho. Patis-a Ill 568: Abhisamayatthenati 
abhimukham | samágamanatthena. Patis-a Ill 579: Saccabhisamayayati catunnam saccánam  ekabhisamayaya 
kiccanipphattivasena ekapativedhaya. Patis-a | 164: cattári saccáni ekapativedhena pativijjhati, ekabhisamayena 
abhisameti. 

= Patis 1 181: Maggam samodhanetiti katham maggam samodhaneti? .. avikkhepatthena sammdsamadhim 


1821 


36 


combine;”” ... the powers in the sense of unshakeability .. the factors of awakening in the sense of 


leading out .. the path factors in the sense of cause; establishings of mindfulness in the sense of 
establishing .. right effort in the sense of exerting .. the bases of supernormal power in the sense of 
succeeding ... serenity in the sense of non-wavering ... insight in the sense of contemplation ... coupling 
in the sense of inseparability "^ ... purity of virtue in the sense of restraining?? .. purity of mind in the 
sense of non-wavering .. purity of view in the sense of vision ... liberation in the the sense of release 
direct knowledge in the sense of penetration .. freedom in the sense of giving up .. knowledge of 
destruction in the sense of cutting off .. foundation in the sense of zeal .. attention in the sense of 
origination .. contact in the sense of combining .. feeling in the sense of meeting together 
concentration in the sense of being foremost .. mindfulness in the sense of authority ... wisdom in the 
sense of reality .. the deathless in the sense of profound distinction .. Nibbana in the sense of final 
goal (pariyosana) combines." 


Three fetters 


The meditator thus knowing, thus seeing, abandons the three fetters, namely, personal-identity-view, 
uncertainty, holding on to precepts and observances, and the defilements conjoined to them 
(tadekattha)."* 

Q. What is personal-identity-view (sakkayaditthi)? 

A. Here the uninstructed commoner regards matter as self; the self as possessing matter; matter as 
within self; self as within matter. He regards feeling .. perception ... formations ... consciousness as self; 


samodhaneti. Ayam puggalo imam maggam imasmim árammane samodhaneti. ... Dhamme samodhanetiti katham dhamme 
samodhaneti? Adhipateyyatthena indriyani samodhaneti, akampiyatthena balani samodhaneti, niyyanatthena bojjhange 
samodhaneti, hetutthena maggam samodhaneti, upatthanatthena satipatthanam samodhaneti, padahanatthena 
sammappadhánam  samodhaneti, ijjhanatthena | iddhipádam samodhaneti tathatthena saccam samodhaneti, 
avikkhepatthena samatham samodhaneti, anupassanatthena vipassanam samodhaneti, ekarasatthena samathavipassanam 
samodhaneti, anativattanatthena yuganaddham samodhaneti, samvaratthena silavisuddhim samodhaneti, avikkhepatthena 
cittavisuddhim samodhaneti, dassanatthena ditthivisuddhim samodhüneti, vimuttatthena vimokkham samodhaneti, 
pativedhatthena vijjam samodhaneti, pariccagatthena vimuttim samodhaneti, samucchedatthena khaye ndanam 
samodhaneti, patippassaddhatthena anuppdde nanam samodhaneti, chandam mülatthena samodhüneti, manasikaram 
samutthanatthena samodhdaneti, phassam samodhanatthena samodhüneti, vedanam samosaranatthena samodhaneti, 
samadhim pamukhatthena samodhaneti, satim adhipateyyatthena samodhaneti, pannam tatuttaratthena samodhaneti, 
vimuttim sáratthena samodhaneti, amatogadham nibbanam pariyosáanatthena samodhaneti. Ayam puggalo ime dhamme 
imasmim árammane samodhaneti. Tena vuccati dhamme samodhaneti ti. 
Patis || 216: Lokuttaramaggakkhane .. Adhipateyyatthena indriydbhisamayo, .. amatogadham nibbdnam 
pariyosanatthena abhisamayo. 
1823 FATEH EYRE (RSESEAE OES. Perhaps: “.. when the path knowledge converges (samágamana, fil&), the 
faculties...” or *.. when endowed with the path knowledge (magganana samangi) ...” Tibetan (197b): “At this time, 
combine, connect." de'i dus 
su lam de dang Idan pa la bdag po'i don gyis dbang po rnams yang dag par nges par nye bar Idan par 'gyur ro. 
1824 ZRAHÉE elsewhere in Vim corresponds to avinibbhoga, “inseparable.” The Tibetan text is in accordance with 
the Pali: de dag las mi ‘da’ ba = anativattana, “non-excess.” 
Patis-a I| 545: assaddhiyasamvaratthena —silavisuddhiti | assaddhiyassa — nivaranatthena — viratiatthena 
silamalavisodhanato silavisuddhi nama. 


95 t$r = bhüta, “real, existent.” The Tibetan has med pa: = asat, abhava, avijjamana, “non-existence, absence.” 
Pali: caduttara/tatuttara “the highest of all.” Patis-a II 216: Panna taduttaratthenati ariyamaggapanna tesam kusalanam 
dhammanam uttaratthena setthatthena abhinneyya. Atha và tato kilesehi, samsdravattato và uttarati samatikkamatiti 
taduttara, tass attho taduttarattho. Tena taduttaratthena. Tatuttaratthenatipi patho, tato uttaratthenati attho. 

7 Tibetan (1973): “... the merging into the deathless, cessation, Nibbana, in the sense of final goal combines; thus 
there is connection." 

"5 ^ lit “... defilements standing in that one (place).” Cf. Patis Il 94: Sotapattimaggena sakkayaditthi vicikiccha 
silabbataparamaso, imani tini sannojanàni pahiyanti; ditthanusayo vicikicchanusayo, ime dve anusaya byantihonti. Nidd-a 
| 101: Tadekatthehi cati tehi sakkayaditthiadihi ekato thitehi ca. ... tehi sakkayaditthiyadikilesehi cittam vivittam sunnam 
hoti. Ettha tadekatthanti duvidham ekattham pahdnekattham sahajekatthanca. .. Raágadosamohapamukhesu và 
diyaddhesu ^ kilesasahassesu  sotapattimaggena_ ditthipa pahiyamanaya_ ditthiyà saha — vicikiccha — pahina, 
ditthanusayavicikicchanusayehi saha apdyagamaniya sabbakilesà pahanekatthavasena pahiyanti. Sahajekatthà pana 
ditthiya saha vicikicchaya ca saha ekekasmim citte thita avasesakilesd. .. vicikicchasahagatacitte pahiyamane tena 
sahajato moho uddhaccam ahirikam anottappanti ime kilesà sahajekatthavasena pahiyanti. Tehi duvidhekatthehi kilesehi 
cittam vivittam hotiti maggacittam viviccati, phalacittam vivittam viyuttam apasakkitam sunnam hotiti attho. Cf. Dhs-a 
355. 


36 


the self as possessing consciousness; consciousness as within self; self as within consciousness. This is 
called personal-identity-view."? This personal-identity is abandoned, and due to that abandoning, the 
sixty-two views,” beginning with personal-identity-view, are also abandoned. 

Q. What is uncertainty? 

A. The uncertainty and doubt regarding Suffering, Origination, Cessation, or the Path, or regarding 
the Buddha, the Dhamma and the Sangha, or regarding the anterior end, the posterior end, and the 
anterior end and posterior end, or regarding dependently arisen states—this is called "uncertainty." ^" 
This is also abandoned. 

Q. What is holding on to precepts and observances? 

A. There are two kinds of holding on to precepts and observances. They are [holding on due tol 
craving (tanha) and [holding on due to] delusion (moha). 

"Through this precept, through this observance, through this ascetic practice (tapas) 457c25 and 
through this holy life (brahmacariya), | shall be reborn as a god or shall be reborn among the gods "?"— 
this is called "holding on to precepts and observances due to craving." 

“Through precepts, through purity [of observances], through purity of precepts and observances 
[there is purity]" such a view of outsider recluses or brahmins-this is called “holding on to precepts and 
observances due to delusion."*? This is also abandoned. 

Q. What are the defilements conjoined to them (tadekattha)? 

A. The greed, hatred and delusion which lead to evil destinations are called "the defilements 
conjoined to them." [458a] These are also abandoned. ?* 


$7 ^ CK MIS; Ill 17; Vibh 364: Tattha katama sakkayaditthi? Idha assutavà puthujjano ... ripam ... viññāņam attato 


samanupassati, vinnánavantam va attanam, attani và vinndnam, vinndnasmim và attanam: ya evarüpá ditthi ditthigatam 
... pe ... vipariyesagaho: ayam vuccati sakkayaditthi. 

1830 vibh 400: Tattha katamani dvasatthi ditthigatani brahmajale (D | 44-5) veyyakarane vuttani Bhagavata? 
Cattáro sassatavada, cattáro ekaccassatikà, cattaro antanantikd, cattaro amaravikkhepika, dve adhiccasamuppannika, 
solasa sannivada, attha asannivada, attha nevasanni-nasannivada, satta ucchedavada, panca ditthadhammanibbanavada. 
Imani dvasatthi ditthigatani Brahmajale veyyákarane vuttani Bhagavata. 

idi Cf. Dhs 198, § 118; Vibh 364-5: Tattha katama vicikiccha? Satthari kankhati vicikicchati, dhamme kankhati 
vicikicchati, sanghe kankhati vicikicchati, sikkhaya kankhati vicikicchati; pubbante kankhati, vicikicchati, aparante 
kankhati vicikicchati, pubbantaparante kankhati vicikicchati, idappaccayatà paticcasamuppannesu dhammesu kankhati 
vicikicchati: yà evarüpà kankha kankhayana kankhayitattam vimati vicikiccha dvelhakam dvedhapatho samsayo 
anekamsagaho āsappanā parisappana apariyogahana thambhitattam cittassa manovilekho: ayam vuccati vicikiccha. These 
two references, i.e., Dhs and Vibh are not identical: At Dhs $1004; 1118; 1161; 1235; Vibh 365 there are the tiratana & 
the sikkha, but not the four truths. At Nidd 1 414 and in Nidd II there are the four truths, but not the tiratana & the 
sikkhà. At Pet 131f. we have the tiratana & the four truths, but not the sikkha and the anta. 


5» Feber 4: Xp, lit "I shall be reborn in every heaven, one after the other" but this must be a 


misrendering of devannataro, as found in the Vism parallel in the next fn. 
Tibetan (197b): "[I] will become a god, otherwise [I will be born] among [the gods],” Iha gzhan gang yang rung bar 
‘gyur bar bya'o. 


77 Tibetan (197b): "The purity of precepts, the purity of observances, the purity of precepts and observances 
by outsider ascetics or brahmins—this is holding on to precepts and observances.” 


Vism 1.5/p.12: Catutthaduke nissayo ti dve nissaya tanhanissayo ca ditthinissayo ca. Tattha yam iminaham silena devo 
và bhavissami devannataro và ti evam bhavasampattim akankhamanena pavattitam, idam tanhanissitam. yam silena 
suddhi ti evam suddhiditthiya pavattitam, idam ditthinissitam. Yam pana lokuttaram lokiyan ca tass’eva sambhàrabhütam, 
idam anissitan ti evam nissitanissitavasena duvidham. A different pair is at Pet 132f. Cf. Vibh 365; Dhs 183, § 1005: 
Tattha katamo silabbataparamaso? Ito bahiddha samanabrahmananam silena suddhivatena suddhisilabbatena suddhiti— 
patiggaho abhiniveso paramaso kummaggo micchapatho micchattam titthayatanam vipariyesagaho—ayam vuccati 
silabbataparamaso. 

"53 A Ill 438: Cha, bhikkhave, dhamme appahaya abhabbo ditthisampadam | sacchikatum. katame cha? 
sakkayaditthim, vicikiccham, silabbataparamasam, apayagamaniyam ragam, apadyagamaniyam dosam, apáyagamaniyam 
moham. Kv 80 etc.: Apáyagamaniyo rago pahino ... apayagamaniyo doso pahino ... apayagamaniyo moho pahino, parihayati 
sotapanno sotapattiphala ti. Nidd | 7: sotapattimaggam bhavento pi apayagamaniye kame samucchedato parivajjeti. ? \t-a 
Il 36: Tattha apadyagamaniya ragadosamoha pathamamaggena, olarika kamarágadosá dutiyamaggena, teyeva anavasesa 
tatiyamaggena, bhavarago avasitthamoho ca catutthamaggena pahiyanti. Evametesu pahiyantesu tadekatthato sabbepi 
kiles pahiyanteva. Nidd-a | 101: Tadekatthehi cati tehi sakkàyaditthiadihi ekato thitehi ca. .. Ettha tadekatthanti 
duvidham ekattham pahanekattham sahajekatthanca. Apayagamaniya hi kilesà yàva sotapattimaggena na pahiyanti, tava 
ditthivicikicchahi saha ekasmim puggale thitati pahanekattha. Dasasu hi kilesesu idha ditthivicikiccha eva agata. 
Anusayesu ditthanusayavicikicchanusaya āgatā. Sesa pana apáyagamaniyo lobho doso moho mano thinam uddhaccam 
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Stream-enterer 


In this period"? he is practising towards the realization of the Fruit of Stream-entry. ^^ 


attained to Stream-entry and stands in the Stream-entry-practice-plane," the eighth plane, 
of vision.” 

The wisdom regarding emergence and turning away from both-this is a designation for the 
Path-knowledge of Stream-entry.'^^? 


He has not yet 
138 the plane 


ahirikam anottappanti attha kilesà ditthivicikicchahi saha pahanekattha hutva dvihi anusayehi saddhim sotapattimaggena 
pahiyanti. Patis | 27: Sotapattimaggakkhane dassanatthena sammaditthi micchaditthiya vutthati, tadanuvattakakilesehi ca 
khandhehi ca vutthati, bahiddha ca sabbanimittehi vutthati. Patis-a | 277: Maggandananiddese micchaditthiya vutthati ti 
ditthanusayappahanena | samucchedavasena dvasatthibhedato micchaditthito vutthati. Tadanuvattakakilesehi ti 
micchaditthisampayogavasena ca micchaditthiupanissayena ca uppajjamanehi micchaditthianuvattamanehi nanavidhehi 
kilesehi. Tena tadekatthakilesappahanam vuttam hoti. 

Dhs p. 182f. § 1006. Katame dhamma dassanena pahatabba? Tini samyojanani - sakkayaditthi, vicikicchà, 
silabbataparamaso. ... 1010. Imani tini samyojanani; tadekatthà ca kilesá; ... 1011. Katame dhamma bhavanaya pahatabba? 
Avaseso lobho, doso, moho; tadekattha ca kilesa; ... Dhs-a 355: Ettha hi ditthivicikicchasu pahiyamánásu apáyagamaniyo 
lobho doso moho mano thinam uddhaccam ahirikam anottappanti sabbepime pahanekattha hutva pahiyanti. 

Patis | 94: Asavati katame te dsava? Kümüsavo, bhavasavo, ditthdsavo, avijjüsavo. Katthete dsava khiyanti? 
Sotàpattimaggena anavaseso ditthásavo khiyati, apdyagamaniyo kamasavo khiyati, apadyagamaniyo bhavasavo khiyati, 
apayagamaniyo avijjasavo khiyati. Etthete dsava khiyanti. Sakadagamimaggena olariko kamasavo khiyati, tadekattho 
bhavasavo khiyati, tadekattho avijjasavo khiyati. Etthete āsavā khiyanti. Anagamimaggena anavaseso kamasavo khiyati, 
tadekattho bhavasavo khiyati, tadekattho avijjasavo khiyati. Etthete āsavā khiyanti. Arahattamaggena anavaseso bhavásavo 
khiyati, anavaseso avijjasavo khiyati. Etthete dsava khiyanti. 

555 The text has jj^JE f] “in this interval,” etasmim antare, instead of the usual ÑS EEY, “at this time.” RE] = antara. 
The Tibetan text has de 'di srid du, "in this length (of time)/for so long" instead of de'i tshe: 

"For as long as he is practising for the fruit of stream-entry, for so long he is not a 'stream-enterer.' The practice- 
for-[stream-entry]-plane, the eight plane, the plane of vision, gone to certainty (niyata-gata), the wisdom regarding 
emergence and turning away from both—these all are synonym-designations.” 

5? Cf, A IV 374: Arahá, arahattaya patipanno, .. sotapanno, sotdpattiphalasacchikiriyaya patipanno, puthujjano: ime 
kho, bhikkhave, nava puggala santo samvijjamana lokasmin-ti. S V 202: .. tato mudutarehi sotapanno hoti, tato 
mudutarehi sotapattiphalasacchikiriyaya patipanno hoti. Yassa kho, bhikkhave, imani pancindriyani sabbena sabbam 
sabbathà sabbam  natthi, tamaham  'báhiro puthujjanapakkhe thito’ti vadamiti. Pugg 15: Yassa puggalassa 
sotápattiphalasacchikiripaya —patipannassa pafnindriyam adhimattam hoti, pannavahim pannapubbangamam 
ariyamaggam bhaveti ayam  vuccati puggalo dhammanusari. Sotdapattiphalasacchikiriyaya patipanno  puggalo 
dhammanusari phale thito ditthippatto. .. Yassa puggalassa sotàpattiphalasacchikiriyaya patipannassa saddhindriyam 
adhimattam hoti, saddhavahim saddhapubbangamam ariyamaggam bhaveti ayam vuccati puggalo saddhanusari. ... 

57 Cf. Nett-a 38 (Be): ... patipajjamanabhami patipannabhümi pathamabharii... 
S-a 234: Dhammanusárisaddhánusárino pana dvepi sotàpattimaggatthapuggalà. Patis-a 643: Atthamakassáti 
arahattaphalatthato patthaya ganiyamane atthamabhütassa sotapattimaggatthassa. 

75? Cf. Vism XIV.13/p.439: ... pathamamaggapanna dassanabhümi. Avasesamaggattayapanna bhavanabhamiti ... Nett 
49: Dassanabhümi niyamavakkantiya padatthanam, bhavanabhimi uttarikanam phalanam pattiya padatthanam. Pet 30: 
.. ugghatitannü puggalo indriyani patilabhitva dassanabhümiyam thito sotapattiphalanca papunati, .... Pet 130: Tattha yo 
yathabhatam pajanati, esa dassanabhümi. Pet 134: Yada ariyasavako sotapanno bhavati avinipatadhammo niyato yàva 
dukkhassantam karoti, ayam dassanabhümi. Pet 177: Tattha ugghatitannü tikkhindriyataya dassanabhümimagamma 
sotapattiphalam pāpuņāti.... Pet 184: Yathayam samühito yathabhutam pajanati, ayam dassanabhümi. Sotápattiphalarca 
yathabhitam pajananto nibbindatiti, idam tanukanca kamaragabyapadam sakadagamiphalanca yam nibbindati virajjati, 
ayam pathamajjhanabhavanabhumi ca ragaviraga cetovimutti anagamiphalanica. 

The Tibetan, see above, adds "gone to certainty/of fixed destination," nges par gyur pa, - niyatagata, niyatabhüta, or 
just niyata. Cf. M | 141: Evam svakkhate .. dhamme ... yesam bhikkhünam tini samyojanani pahinani, sabbe te sotapanna, 
avinipatadhamma, niyata sambodhiparáyand. S |l 225: Yassa kho, bhikkhave, ime dhamma evam pannaya mattaso 
nijjhanam khamanti, ayam vuccati dhammanusari, okkanto sammattaniyamam, sappurisabhümim okkanto, vitivatto 
puthujjanabhümim; abhabbo tam kammam katum, yam kammam katva nirayam và tiracchánayonim va pettivisayam va 
upapajjeyya; abhabbo ca tava kalam katum yava na sotàpattiphalam sacchikaroti. Yo, bhikkhave, ime dhamme evam 
pajanati evam passati, ayam vuccati sotapanno avinipatadhammo niyato sambodhiparayanoti. Cf. D 1 155, 11 92, 283, S II 
160, 203, V 371. 

59 STEELERS Cf. Patis | 1: Dubhato vutthdnavivattane panna magge nànam. Patis || 64: Ya ca 
dubhatovutthanavivattane panna yarica magge nanam, ime dhamma ekatthà, byanjanameva nanam. Patis-a | 26: Dubhato 
vutthànavivattane panna magge nànanti ettha dubhatoti ubhato, dvayatoti và vuttam hoti. Kilesanam samucchindanato 
kilesehi ca tadanuvattakakkhandhehi ca nibbanarammanakaranato bahiddha sabbasankharanimittehi ca vutthàti 
vivattatiti dubhato vutthdnavivattane panna. Tenevaha: Cattàripi maggandnani animittarammanatta | nimittato 
vutthahanti, samudayassa samucchindanato pavattà vutthahantiti dubhato vutthanani honti ti (Vism XXII.44). | don't 
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Immediately subsequent to Stream-entry, on the abandoning of the three fetters, he makes the 
Unconditioned the object. The path together with other states, which are not different than the 
means (upáya?), give rise to knowledge of the Fruit of Stream-Entry. Two or three Fruition-minds 
(phala-citta) arise and immediately subsequently [the mind] enters into the bhavanga. When the mind 
emerges from the bhavanga, he reviews the Path, the Fruit, Nibbana; he reviews the abandoned 
defilements and the remaining defilements."^ 

This is called "the Stream-enterer," who is not subject to regress, of fixed destiny, with Awakening 
as destination,” endowed with comprehension, who has come to the fruit.^? He is [a son] born of the 
breast and the mouth of the Blessed One, born of the Dhamma, created by the Dhamma; an heir to the 
Dhamma, not an heir to material things." "^ 458a11 


know what to make of the 7E, "concentration" before (ij, "from both.” Perhaps the Chinese translator interpreted 
"from both" to mean "from both vision and concentration." There is no word corresponding to "concentration" here 
in the Tibetan, see translation above. 

"AT ep Khuddas-pt 232 (Be) Nibbanam arammanam katva gotrabhunane niruddhe tena dinnasannáya nibbanam 
árammanam — katvà  ditthisamyojanam — silabbataparámaásasamyojanam — vicikicchásamyojananti tini samyojanani 
samucchedavasena viddhamsento sotapattimaggo uppajjati. Tadanantaram tasseva vipakabhutani dve tini và phalacittani 
uppajjanti anantaravipákattà lokuttardnam. Phalapariyosáne panassa cittam bhavangam otarati. Tato bhavangam 
vicchinditvà paccavekkhanatthaya manodvaravajjanam uppajjati. So hi iminà vataham maggena agato ti maggam 
paccavekkhati, tato ayam me anisamso laddho ti phalam paccavekkhati, tato ime nama me kilesa pahina ti pahinakilese 
paccavekkhati, tato ime nama me kilesa avasitthà ti uparimaggattayavajjhe kilese paccavekkhati, avasane ayam me 
dhammo àárammanato patividdho ti amatam nibbanam  paccavekkhati. Iti sotapannassa ariyasávakassa parca 
paccavekkhanani honti. 

Abhidh-s 65 (Be), v. 59: Tato param dve tini phalacittani pavattitva bhavangapatova hoti, puna bhavangam vocchinditva 
paccavekkhanananani pavattanti. p. 27|v. 35. Cattáro pana magguppada ekacittakkhanikà, tato param dve tini phalacittani 
yatharaham uppajjanti, tato param bhavangapáto. Vism XXII.19/p.676: Phalapariyosáne pan'assa cittam bhavangam 
otarati, tato bhavangam upacchinditvà maggapaccavekkhanattháya uppajjati manodvaravajjanam, tasmim niruddhe 
patipatiya satta maggapaccavekkhanajavanani ti. puna  bhavangam  otaritvà teneva  nayena  phaládinam 
paccavekkhanatthaya àvajjanadini uppajjanti. yesam uppattiya esa maggam paccavekkhati, phalam paccavekkhati, 
pahinakilese paccavekkhati, avasitthakilese paccavekkhati, nibbanam paccavekkhati. 

Parts of this passage are obscure; so in the Tibetan: "Immediately following the path of stream-entry, [on the 
abandoning of the fetters] the path and [other] states and not possessing/dissociated (vippayutta?) [from 
defilements?], the unconditioned is made the object, the fruit of stream-entry knowledge arises. Two or three 
fruition-minds [arise], due—te—immediately enters into,-and—due-to-the-abandoning-of- the three fetters, then 
immediately into the bhavanga. Having risen from the bhavanga, he reviews the Path, reviews the Fruit, and 
reviews Nibbàna, he reviews the abandoned defilements, and reviews the remaining defilements." 

The underlined clause on the abandoning of the fetters was misplaced due a copyist's mistake. As in the Chinese, 
it should be in the previous sentence. Thus the translation of the second part is: "The fruition-mind proceeds two or 


three [times] and then immediately enters into the bhavanga.” (rgyun du zhugs pa'i lam gyi de ma thag tu lam dang 


S Il 68: Yato kho, gahapati, ariyasdvakassa panca bhayàni veràni vüpasantàni honti, catühi ca sotapattiyangehi 
samannagato hoti, ariyo cassa nayo pannaya sudittho hoti suppatividdho, so akankhamano attanava attanam byakareyya: 
khinanirayomhi khinatiracchánayoni khinapettivisayo khinadpayaduggativinipato, sotàpannohamasmi avinipatadhammo 
niyato sambodhiparayano ti. Cf. S V 355, A III 211f. 

188 ae Aryl lit. “who desires to comprehend the future fruits,” anagataphalani abhisayamam/abhisametum 
icchati/asi. Tibetan: “one endowed with comprehension, who has come to the fruit,” mngon par rtogs pa dang Idan 
pai ‘bras bu 'ongs pa, = abhisemetavi, agataphala. Cf. Vin Ill 189: ... dgataphala abhisametavini vinnatasasana ... “...who 
has come to the fruit, one who has comprehended, one who has understood the Teaching.” Vin-a III 632: Sá pana 
yasmá ariyasavikava hoti, tenassa padabhajane agataphala ti adi vuttam. Tattha dgatam phalam assáti agataphala 
patiladdhasotapattiphalati attho. Abhisametaviniti patividdhacatusaccá. S |l 137: ..ariyasávakassa ditthisampannassa 
puggalassa abhisametavino... S-a || 128: Abhisametavinoti pannaya ariyasaccani abhisametva thitassa. A |l 284: .. 
ariyasavako agataphalo vinnatasasano ... 

55! Tibetan: “Therein, he is one endowed with (right) view, rightly practising vision, accomplished in this 
Dhamma, one who sees the Dhamma, one who is possessed of learner's knowledge, one who is possessed of 
learner's higher knowledge, one who is rightly practising the method of the Dhamma; a noble one with penetrative 
wisdom; one who dwells having attained the door the Deathless." 

S Il 221; M III 29: Sáriputtam eva tam samma vadamano vadeyya: Bhagavato putto oraso mukhato jato dhammajo 
dhammanimmito dhammadayado no amisadayado ti. S lll: 83: Pancakkhandhe parinnaya, sattasaddhammagocara, / 
pasamsiya sappurisa, puttà buddhassa orasa. 
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one endowed with right view; one who has reached the True Dhamma; one who sees the True 
Dhamma; one who is possessed of learner's knowledge; one who is possessed of the learner's higher 
knowledge; "^ one who has entered the stream of the Dhamma; a noble one with penetrative wisdom; 
and one who dwells opening the gate of the Deathless.”"**° 

Therefore it is said in the verse thus: 


To being the sole king of earth, 

To being the sole king of heaven, 

To being the lord of the whole universe— 
The fruit of stream-entry is superior. ^" 


Once-Returner 

The meditator, established in this plane, endeavours further for the realization of the Fruit of Once- 
Returning, and contemplates, beginning with seeing rise and fall, as taught above. He practises in the 
way through which he saw the Path. Relying on the faculties, the powers and awakening factors, he 
comprehends the Truths. Thus he practises towards the abandoning of coarse greed and hatred and the 
defilements conjoined to them. Immediately following this Path he realizes the Fruit of Once- 
Returning. 458a20 


Non-Returner 


The meditator, established in this plane, endeavours further for the realization of the Fruit of Non- 
Returning, and contemplates beginning with seeing rise and fall, as taught above. He practises in the 
way through which he saw the Path. Relying on the faculties, the powers and awakening factors, he 
comprehends the Truths. Thus he practises towards the abandoning of fine greed and hatred and the 
defilements conjoined to them. Immediately following this Path he realizes the Fruit of Non- 
Returning." ^? 


Arahant 


The meditator, established in this plane, endeavours further for the realization of the Fruit of 
Arahantship, and contemplates beginning with seeing rise and fall, as taught above. He practises in the 
way through which he saw the Path. Relying on the faculties, the powers and awakening factors, he 
comprehends the Truths. Thus he practises towards the abandoning of desire for material (existence) 
and immaterial (existence); and he abandons conceit, agitation, ignorance and other defilements 
without remainder.” [458b] [Immediately following this Path]? the meditator realizes the Fruit of 


99 Instead of 4 & 48H read Be & SHH. 

1846 Tibetan (198a): "one endowed with (right) view,’ rightly practising vision, accomplished in this Dhamma, 
one who sees the Dhamma, one who is possessed of learner's knowledge, one who is possessed of learner’s higher 
knowledge, one who is rightly practising the method of the Dhamma; a noble one with penetrative wisdom; one 
who dwells having attained the door the Deathless. 

After the first word “one endowed with vision" the Chinese adds: “one who is practising well; one who 
penetrates the Noble Doctrine; one who dwells having reached the door of the Deathless." This is repeated again 
at the end of this paragraph in somewhat different words. It is not found in the Pali and Tibetan and is due to a 
copyist copying marginal gloss into the text. Cf. S I1 43: Yato kho bhikkhave ariyasavako evam paccayam pajanati. ... 
paccayanirodhagaminim patipadam pajanati, ayam vuccati bhikkhave ariyasavako ditthisampanno iti pi, dassanasampanno 
iti pi, agato imam saddhammam iti pi, passati imam saddhammam iti pi, sekhena nánena sammanagato iti pi, sekhaya 
vijjaya samannagato iti pi, dhammasotam samapanno iti pi, ariyo nibbedhikapanno iti pi, amatadvaram ahacca titthati iti 
pi ti. 

1847 
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Cf. Dhp 178: Pathaviyà ekarajjena, saggassa gamanena và / sabbalokadhipaccena, sotapattiphalam varam. The 
Tibetan has the second pada as “than oneself going to heaven” bde 'gror bdag nyid bgrod phyir 

848 Patis || 94: Sakadagamimaggena olarikam kamarágasannojanam patighasannojanam, imani dve sannojanani 
pahiyanti, olariko kamaraganusayo patighdnusayo, ime dve anusaya byantihonti. 

5:9 Ibid. 94-5: Anagamimaggena anusahagatam kamaragasannojanam patighasannojanam, imani dve sannojanani 
pahiyanti, anusahagato kamardaganusayo patighanusayo, ime dve anusaya byantihonti. 

7559 Ibid. 95: Arahattamaggena rüparago arüparágo mano uddhaccam avijja—imani parca sannojanàni pahiyanti, 
mánànusayo bhavaraganusayo avijjanusayo—ime tayo anusaya byantihonti. Evam sannojanani pahiyanti, anusaya 
byantihonti. 

75' The Tibetan, as in the two preceding paragraphs, has “Immediately following that path, he realizes 
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Arahantship. He reviews the Path; he reviews the Fruit, Nibbana, and he reviews the abandoned 
defilements. 

That bhikkhu is an Arahant, one who has eradicated the taints, has done what there is to do, has 
fully lived [the Holy Life], has laid down the burden, has reached the true goal, has destroyed the fetter 
of existence, and is liberated by right knowledge.” 

He has abandoned five factors and is endowed with six factors, has a single guard, is not fettered to 
death," has dispelled individual truths, has [totally] given up searching, has pure intentions, has 
tranquillized the bodily formation, has a well-liberated mind, and has well-liberated wisdom, ?* has fully 
lived the Holy Life"? is the greatest person, supreme person, one who has attained the supreme 
attainment. 

“One who has removed the cross-bar,” “one whose trench has been filled, 
been uprooted,” “one who has no bolt"? “a noble one, 
who has put down the burden,” “one who is detached,” “the Recluse,” “the Brahmin,” “one who has 
bathed,” "knower of the highest knowledges,” “supreme Brahmin,” "Arahant," “crossed over,” 
“released,” “tamed,” “appeased,” “comforted’"**—these are all designations for the arahant. 


» u 


one whose pillar has 


» a 


one whose banner has been lowered,” “one 


» u 


Three Kinds of Stream-enterer 


Here, if a Stream-enterer does not again endeavour further (uttari) in that birth, through three kinds of 
obtaining vision, he becomes one of the three kinds of Stream-enterer: the seven-birther 
(sattakkhattuparama), the clan-to-clanner (kolankola), and the one-birther (ekabijin). 

Accordingly, one with dull faculties is a seven-birther; one with middling faculties is a clan-to- 
clanner; and one with sharp faculties is a one-birther. 458b15 

“Seven-birther [stream-enterer]’: having gone seven times to a heavenly realm, and returning to 


arahantship.” de nas lam de’i de ma thag tu dgra bcom pa nyid mngon du byed do 

5? D qu 83: .. bhikkhu araham  khinásavo vusitava katakaraniyo ohitabharo | anuppattasadattho 
parikkhinabhavasamyojano sammadanna vimutto ... Cf. Kv 86. 

183 A ASE ATE. This would be a misunderstanding of caturápasseno, "one who has the fourfold support,” see 
next note, as Mara’s fetters, mdra-pdsa, with passa in apassena being misunderstood as pdsa. The Tibetan translation 
skips this word. 

mE AV 6 Dasa-y-ime, bhikkhave, ariyavasa, .. bhikkhu pancangavippahino hoti, chalangasamannagato, 

ekarakkho, caturapasseno, panunnapaccekasacco, samavayasatthesano, anavilasankappo, passaddhakayasankharo, 
suvimuttacitto, suvimuttapanno. Kathan ca, bhikkhave, bhikkhu pancangavippahino hoti? Idha, bhikkhave, bhikkhuno 
kamacchando pahino hoti, ... vicikiccha pahinà hoti. ... 
555 Tibetan corresponds to kevala-brahmacariya-vusitava: "has fully lived the whole holy life,” tshangs par spyod pa 
gcig tu gnas pa, which is an interpretation of kevali vusitava of Nidd 1 21: ... paricangavippahino ... suvimuttapanno kevali 
vusitavà uttamapuriso paramapuriso paramapattippatto and S Ill 61, A V 16: ... bhikkhu ... kevali vusitavà uttamapurisoti 
vuccati. A-a V 3: Kevaliti kevalehi sakalehi gunehi samannagato. Vusitavati vutthabrahmacariyavaso. M |l 144, A | 162: 
Pahinajatimarano, brahmacariyassa kevali. M-a |l 396: Brahmacariyassa kevali ti yam brahmacariyassa kevalī 
sakalabhavo, tena samannagato, sakalacatumaggabrahmacariyavasoti attho. 

"P te BRULEE o PERLE o MRE ^ EE o CHEER ¢ URGE e TIEZ: "one who has removed hatred,’ 
‘one who has gone to the further shore, ‘one who has left the defilements, ‘one who is without obstruction, 
‘obtained the noble difference (? £j), ‘has got rid of the burden, and ‘is detached." These are understandable 
mistranslations of the idiomatic Pali word-plays ukkhittapaligho sankinnaparikho abbülhesiko niraggalo ariyo 
pannaddhajo pannabharo visannutto of M | 138, A III 84, Kv 86, Nidd I 21. The Tibetan translator also had difficulties: 
"... who has abandoned all affliction (pari-igha?), bravely crossed the expanse of affliction (?), left behind seeking, has 
no bolt, raised the victory banner of the noble one, has the burden of a leaf (!), and is detached.” de ni yongs su 
‘khrug pa spangs pa dang dpa’ klong 'khrugs pa la yang dag par rgal ba dang bag cha bas tshol ba med pa sgo gtan med pa 
"phags pa'i rgyal mtshan bsgrengs pa lo'dab kyi khur... 

d M I 280: Ayam vuccati, bhikkhave, bhikkhu samano itipi brahmano itipi nhatako itipi vedagü itipi sottiyo itipi 
ariyo itipi araham itipi. A IV 144-45: Bhikkhum samano brahmano, sottiyo ceva nhatako; vedagü ariyo araha ... Cf. Th 221. 

The Tibetan text has gtsang ma "clean, pure, immaculate” instead of “supreme brahmana.” Both translators could 
not make sense of the term sottiya, = Skt srotriya. 

188 Patis I 131: ahañ c'amhi, loko ca atinno aham c'amhi mutto, loko ca amutto; ahañ c'amhi danto, loko ca adanto; 
aham c'amhi santo, loko ca asanto; aham c'amhi assattho, loko ca anassattho; aham c'amhi parinibbuto, loko ca 
aparinibbuto; pahomi khvaham tinno taretum, mutto mocetum, danto dametum, santo sametum, assattho assásetum, 
parinibbuto pare ca parinibbapetun ti. Ap I 126: santo ca samayissati. Cf. Cp-a 282: .. tinno tareyyam mutto moceyyam 
danto dameyyam santo sameyyam assattho assáseyyam parinibbuto ... Ud-a 133: aham sadevakam lokam tinno taressami, 
mutto mocessami, danto damessami, santo samessami, assattho assásessámi, parinibbuto ... 
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this [world], he makes an end to suffering. 

“Clan-to-clanner stream-enterer": having gone to a family two or three times, he makes an end of 
suffering. 

“One-birther stream-enterer": having produced (rebirth in) a human existence, he makes an end of 
suffering. 


Rebirth of Once-Returner & Non-Returner 


If a Once-Returner does not endeavour further in this birth, having returned to this world once, he 
makes an end of suffering." 

If a Non-Returner does not further endeavour in this birth, having passed away from here, he is 
born in a Pure Abode."*' 


Five Kinds of Non-Returner 


458b20 Because of distinction of faculties, and through five kinds of obtaining vision, there are five 
kinds of Non-Returners;"" one who attains Nibbana in the interval (antará-parinibbáyin), one who 
attains Nibbana upon landing (upahacca-parinibbayin), one who attains Nibbana without exertion 
(asankhara-parinibbayin), one who attains Nibbana with exertion (sasankhara-parinibbayin), one who goes 
upstream, to Akanittha heaven (uddhamsoto-akanitthagamin). 

Here, “one who attains Nibbana in the interval” is one who immediately [after having arisen or] 
not yet having reached the middle of the life span, generates the noble path for the abandoning of the 
remaining fetters. "^? 

“One who attains Nibbana upon landing" is one who, having gone beyond the middle of his life- 
span, generates the Noble Path for the abandoning of the remaining fetters. 

"One who attains Nibbàna without exertion" is one who without exertion generates the Noble Path 
for abandoning the remaining fetters. 

“One who attains Nibbana with exertion" is one who with exertion generates the Noble Path for 


7559 — AI 233, A IV 380: So tinnam samyojananam parikkhayà sattakkhattuparamo hoti. Sattakkhattuparamam deve 


ca manusse ca sandhavitva samsaritva dukkhassantam karoti. So tinnam samyojananam parikkhaya kolamkolo hoti, dve và 
tini và kulāni sandhavitva samsaritva dukkhassantam karoti. So tinnam samyojananam parikkhaya ekabiji hoti, ekamyeva 
manusakam bhavam nibbattetva dukkhassantam karoti. Cf. Pugg 16. 

Vism  XXIII.55/p.709: Visesato panettha pathamamaggapannam tava bhüvetvà manddya vipassandya dagato 
mudindriyopi sattakkhattuparamo | nàma hoti, sattasugatibhave samsaritva dukkhassantam karoti. Majjhimaya 
vipassanaya agato majjhimindriyo kolamkolo nama hoti, dve và tini và kulāni sandhavitva samsaritva dukkhassantam 
karoti. Tikkhaya vipassanáya agato tikkhindriyo ekabiji nama hoti, ekanneva manusakam bhavam  nibbattetvà 
dukkhassantam karoti. 

Pet 178: Ugghatitannü tikkhindriyo ca tato vipancitannü mudindriyo tato mudindriyehi neyyo. Tattha ugghatitannü 
tikkhindriyataya dassanabhümimagamma sotdpattiphalam papunüati, ekabijako bhavati. Ayam pathamo sotàpanno. 
Vipancitannü mudühi indriyehi dassanabhümimagamma sotàpattiphalam papunati, kolamkolo ca hoti. Ayam dutiyo 
sotàpanno. Tattha neyyo dassanabhimimagamma sotàpattiphalam papunati, sattakkhattuparamo ca bhavati. Ayam tatiyo 
sotapanno. 

S V 204: Saddhindriyam ... pannindriyam. Imani kho, bhikkhave, pancindriyani. Imesam kho, bhikkhave, pancannam 
indriyanam samatta  paripürattà araham hoti, tato mudutarehi antardparinibbayi hoti, tato  mudutarehi 
upahaccaparinibbayi hoti, tato mudutarehi asankharaparinibbayi hoti, tato mudutarehi sasankharaparinibbayi hoti, tato 
mudutarehi uddhamsoto hoti akanitthagami, tato mudutarehi sakadagami hoti, tato mudutarehi ekabiji hoti, tato 
mudutarehi kolamkolo hoti, tato mudutarehi sattakkhattuparamo hoti, tato mudutarehi dhammanusari hoti, tato 
mudutarehi saddhanusart hoti. 

Cf. A 1234; A IV 380; A V 119; Pp 16; Pet 30. 

1860 41233, Pp 16: So tinnam samyojananam parikkhaya ragadosamohanam tanuttà sakadagami hoti sakid eva 
imam lokam agantva dukkhassa antam karoti. 

Tibetan: “... in this birth, when he passes away from here, having once returned here to human existence, he 

makes and end to suffering,” ‘di nas ‘phos te mi'i nang ‘dir lan cig 'ongs nas sdug bsngal mthar byed par ‘gyur ro. 

MAE Dk Pp 16: Idhekacco puggalo pancannam orambhagiyanam samyojananam parikkhaya opapütiko hoti, tattha 
parinibbayi anavattidhammo tasma lokā, ayam vuccati puggalo anágámi. D Ill 237: Parica suddhavasa: aviha, atappa, 
sudassd, sudassi, akanittha. 


7" Tibetan (199a): "Through distinction of faculties, and final arrival, there are five kinds of non-returners” de der 


95 Lit. “.. has not yet reached attachment immediately interval/in-between depending on the life span, generates 
^ AB A ET HE SS RES. The Tibetan text skips over these explanations and continues at the 24 
kinds of non-returners. 
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abandoning the remaining fetters. 

“One who goes upstream, to Akanittha” is one who from Aviha goes to Atappa; from Atappa goes to 
Sudassa; from Sudassa goes to Sudassi; from Sudassi goes to Akanittha and in Akanittha generates the 
Noble Path for removing the remaining fetters."™ [458c] 

The life-span in Aviha is ten thousand aeons; in Atappa, twenty thousand aeons; in Sudassa, forty 
thousand aeons; in Sudassi, eighty thousand aeons; and in Akanittha, one hundred and sixty thousand 
aeons.” 

In four planes there are five persons. In Akanittha, which is without the one goes upstream, there 


are four persons. Thus there are twenty-four persons. 


The Arahant 


Because the Arahant has cut off all defilements without remainder, there is no cause of further 
existence. There being no cause, the arahant, having rejected life and body, exhausts the life-force 
(ayusankhara)—this is the abandoning of suffering. The non-arising of other suffering—this is the end of 
suffering." ^? 

Therefore these verses are taught: 


As, when a hammer strikes iron, 

of the sparks that spread, 

enter water (jala), and gradually quench, 
the destination can not be known. 


Thus, of the rightly liberated ones, 
who crossed the bondage and torrent of sensuality, 


59" D In 237: Parica anagamino: antara-parinibbayi, upahaccaparinibbayi, asankhara-parinibbayi, sasankhara- 


parinibbayi, uddhamsoto-akanittha-gami. 

Pp 16-17: Katamo ca puggalo antardaparinibbayi? Idhekacco puggalo pancannam orambhdgiyanam samyojananam 
parikkhayà opapatiko hoti, tattha parinibbayi anavattidhammo tasmā lokā. So upapannam và samanantara appattam va 
vemajjham dyuppamanam ariyamaggam sanjaneti uparitthimadnam samyojananam pahanaya - ayam vuccati puggalo 
"antaráparinibbàyr". Katamo ca puggalo upahaccaparinibbayi? Idhekacco ... lokā. So atikkamitva vemajjham ayuppamanam 
upahacca và külakiripam ariyamaggam sanjaneti ... Katamo ca puggalo asankharaparinibbayi? .. So asankharena 
ariyamaggam sanjaneti ... Katamo ca puggalo sasankharaparinibbayi? ... So sasankharena ariyamaggam sanjaneti ... Katamo 
ca puggalo uddhamsoto akanitthagami? ... So avihà cuto atappam gacchati, atappà cuto sudassam gacchati, sudassá cuto 
sudassim gacchati, sudassiya cuto akanittham gacchati; akanitthe aripamaggam sanjaneti .... 

Cf. S-a III 1029-30 Anagamisu ayuno majjham anatikkamitva antará va kilesa-parinibbanam arahattam patto antara- 
parinibbayi nama. Majjham upahacca atikkamitvà patto upahacca-parinibbayi nama. Asankharena appayogena akilamanto 
sukhena patto asankhara-parinibbayi nama. Sasankharena sappayogena kilamanto dukkhena patto sasankhara-parinibbayi 
nama. Ime cattáro parcasu pi suddh' avasesu labbhanti. Uddhamsoto-akanittha-gami ti ettha pana catukkam veditabbam. 
Yo hi avihato patthaya cattaro devaloke sodhetvà akanittham gantva parinibbayati, ayam uddhamsoto-akanittha-gami 
Sj “ten-thousand aeons” is probably a misunderstanding of the Chinese translator of kappasahassa, 
“thousand aeons.” According to the Vibhanga, the life-span in these heavens should be one, two, four, eight and 
sixteen thousand respectively; Vibh 425: Avihadnam devanam kittakam dyuppamdnam? Kappasahassam. Atappanam 
devanam kittakam àáyuppamánam? Dve kappasahassani. Sudassanam devanam kittakam ayuppamanam? Cattari 
kappasahassani. Sudassinam devanam kittakam adyuppamanam? Attha kappasahassani. Akanitthanam devanam kittakam 
dyuppamanam? Solasa kappasahassani. 


7" Tibetan (1993): “The arahant: he has completely cut off all defilements without remainder; because there is 


Cf. Ud-a 431: Na hi khindsava aparikkhine dyusankhare paresam upavadadibhayena parinibbanaya cetenti ghatayanti 
vayamanti, na ca paresam pasamsádihetu ciram titthanti, atha kho saraseneva attano dyusankharassa parikkhayam 
agamenti. Yathaha: Nabhikankhami maranam, nabhikankhami jivitam; / Kalanica patikankhami, nibbisam bhatako yatha ti. 
(Th 196, 606). Bhagava pissa adyusankharam oloketva parikkhinabhavam natva yassadani tvam, dabba, kalam mannasi ti 
aha. 

S V 263: Atha kho bhagava cápále cetiye sato sampajano dyusankharam ossaji. .. Tulamatulanca sambhavam, 
bhavasankharamavassaji muni; / Ajjhattarato samahito, abhindi kavacamivattasambhavanti. 


and reached unshakeable happiness, 


the destination can not be known." 458c13 


Gradual realization of the Fruit?*? 


Q. Now, there are teachers who say: “Gradually one develops the path, gradually one abandons the 
defilements, gradually one comprehends the Truths." 
A. Through twelve, or through eight, or through four path knowledges one realises the fruit. 


Flaw One 


Q. What is there in this view [of gradual realization] that does not fit? 458c15 

A. If one gradually develops [the path], gradually abandons the defilements, then one gradually 
realizes (sacchikaroti) through gradually realizing the fruit. This is acceptable because the fruit 
corresponds to the path. If so, then [this view] is acceptable. [And in the case of a] single fruit of stream- 
entry? If so, then it is not acceptable. [But if] the gradual development of the path is also the gradual 
abandoning of the defilements, then yes [it is acceptable]. ^9? 


Flaw Two 


458c19 Again, there is a second flaw: If through the seeing of suffering, one sees the suffering that is 
abandoned, and the defilements that are abandoned, it is acceptable. Because having seen suffering, the 
suffering that is abandoned, and the defilements that have been abandoned, one realizes the fruit of 
stream-entry in four parts. Realization [in this wayl is acceptable because one's efforts have been 
successful. 

If it were acceptable thus, one would realise stream-entry in four parts, become a seven-birther in 
four parts, a clan-to-clanner in four parts, a one-birther in four parts, stay in the path in four parts"? 
and stay in the fruit in four parts—this does not fit. If it is not acceptable, [then the view that] through 
seeing suffering, one sees the suffering that is abandoned, and the defilements that are abandoned— 
this does not fit. ^" 


59 Ug 93: Ayoghanahatass'eva jalato jatavedasso / anupubbüpasantassa yatha na ñāyate gati, / evam 


sammavimuttanam / kamabandhoghatarinam / pannapetum gati n'atthi pattanam acalam sukhan ti. The Chinese 
translator misunderstood jala, “blazing” as jala, “water,” in the first pada of the first gatha. 
Tibetan (199a): “ 


Ud-a 435: .. ayoghanahatassá ti ayo hannati etenāti ayoghanam, kammaranam ayokütam ayomutthi ca. Tena 
ayoghanena hatassa pahatassa. Keci pana ayoghanahatassati ghanaayopindam hatassá ti attham vadanti. Eva-saddo cettha 


kamsabhàjanádigatassa và jalamánassa aggissa, tathà uppannassa và saddassa anukkamena upasantassa suvüpasantassa 
dasasu disdsu na katthaci gati pannayati paccayanirodhena appatisandhikaniruddhatta. 

Cf. A IV 70: So paficannam orambhagiyanam samyojananam parikkhaya antaraparinibbayi hoti. Seyyatha pi, bhikkhave, 
divasasantatte ayokapale hannamane papatika nibbattitva nibbayeyya. 

The Tibetan translation stops here and resumes at the “Planes” section at 459b17. 

595 This discussion in the Vimuttimagga is based on the Anupubbabhisamayakatha section of the Kathavatthu 
(Kv 212-220). Cf. Bapat, 1937 p. 120f. 

EKS did not translate this whole section, noting: "The section preceding this, owing to unintelligibility, is 
untranslated." This translation was aided by a draft made by RB, who also found the text difficult to follow, which is 
understandable because the original Kathavatthu discussion is also difficult to follow. 

RS Compare the first part of the Anupubbabhisamayakatha. There the opponent answers both yes and no to 
the question as to whether abhisamaya is gradual for the first path, but not for the first fruit. In the latter case he 
denies that it is gradual. He answers yes and no in the first case because he believes that it is a single path and it 
consists of the succession of the four knowledges. The fruit however is just one of the four knowledges, i.e., the last 
(cf. Kv-a). 

The Chinese text seems to be concerned with the issue of precisely this difference between the cases of magga 
and phala. Kv 212€: Q. Anupubbabhisamayo ti? A. Amantaé. Q. Anupubbena sotapattimaggam bhaveti ti? A. Na hevam 
vattabbe. Q. Anupubbena sotdpattimaggam bhaveti ti? A. Amanta. Q. Anupubbena sotapattiphalam sacchikaroti ti? A. Na 
hevam vattabbe. Then similarly for the other four paths. (LC) 

57? The variant reading is followed here. The Taisho text (458c24) omits "stands in the path(s) 
Kv 213-216: Sotàpattiphalasacchikiriyaya patipanno puggalo dukkhadassanena kim jahati ti? Sakkayaditthim, 


» 
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Flaw Three 


And again, there is a third flaw: If [the view that] through seeing suffering, one sees the suffering that is 
abandoned, and the defilements that are abandoned, is acceptable, then through that seeing of suffering, 
one would stand in the path of stream-entry in four parts. The four parts of faith practice or the four 
parts of Dhamma practice?" would be acceptable [while] not seeing the remaining three Truths. If this 
is acceptable, one stands in four paths of stream-entry, and there are four faith practices [and] there are 
four dhamma practices—this does not fit. [459a] If it is not acceptable, [then the view that] through 
seeing suffering, one sees the suffering that is abandoned, and the defilements that are abandoned-this 
too does not fit. 


Fourth flaw 


And again, there is a fourth flaw: If [the view that] through seeing the path one is a practitioner 
(patipannaka) and through seeing the path one stands in the fruit, is acceptable, then [the view that] 
through seeing suffering one is a practitioner, and through seeing [suffering] one stands in the fruit, 
would be acceptable. If it is acceptable that due to seeing one kind [of Truth] one is a practitioner and 
stands in the fruit, [then] there are many flaws herein—this does not fit. If it is not acceptable thus, [then 
the view that] through seeing the Path one is a practitioner and through seeing the Path one stands in 
the fruit—this too does not fit.” 


Fifth flaw 


And again, there is a fifth flaw: If, through seeing the path, one realizes the fruit, [then] without having 
yet seen suffering, its origination, and its cessation, there is realization of the fruit. [If] this is acceptable 
[then] seeing suffering, its origination, and its cessation is senseless.?" 


Sixth flaw 

And again, there is a sixth flaw: If [the view that] through twelve or through eight or through four path 
knowledges there is realization of the fruit of stream-entry is acceptable, [then] through this realisation 
twelve or eight or four fruits of stream-entry would be acceptable, and there would be path knowledges 


vicikiccham, silabbataparamasam, tadekatthe ca kilese catubhagam jahati ti. Catubhagam sotapanno, catubhagam na 
sotapanno, catubhagam sotapattiphalappatto patiladdho adhigato sacchikato upasampajja viharati, kayena phusitva 
viharati, catubhdgam na kdayena phusitva viharati, catubhagam sattakkhattuparamo kolankolo ekabiji buddhe 
aveccappasddena samannágato, dhamme ... pe .. sanghe .. pe .. ariyakantehi silehi samannagato catubhagam na 
ariyakantehi silehi samannagato ti? Na hevam vattabbe. 

[Kv rings the changes on this: seeing the other three truths, going to realization of the other three fruits, the 
appropriate defilements for each stage, the special qualities and variations of each stage. The sequence occurs 
previously with some variations in the closely related discussion at Kv 103ff.] 

What Kv is saying is: Q. What does the individual on his way to the realization of the fruit of stream-entry 
abandon by seeing suffering ? A. [The individual on his way to the realization of the fruit of stream-entry] abandons 
the view of sakkaya, doubt, misapprehension of precepts and vows and the defilements that exist together with 
these in four parts by seeing suffering. Q. Does the stream-enterer [abandon] in four parts [by seeing suffering]? A. ... 
Q. Does the stream-enterer not [abandon] in four parts [by seeing suffering]? 

The implication is that if the four parts require four separate consciousnesses, then at the time of the first 
consciousness one either has a stream-enterer who has not abandoned the whole of doubt, etc. or one has a non- 
stream-enterer who has partially abandoned doubt, etc. (LC) 

57 This would refer to the saddhanusarin and the dhammanusarin, who are practising towards the fruit of 
stream-entry. Cf. 458ao1ff. 

na Kv 216-219: Q. Sotapattiphalasacchikiriyaya patipanno puggalo dukkham dakkhanto patipannako ti 
vattabbo ti? A. Amantd. Q. Dukkhe ditthe phale thito ti vattabbo ti? A. Na hevam vattabbe. [Similarly for samudaya and 
nirodha.] Q. Sotápattiphalasacchikiriyaya patipanno puggalo maggam dakkhanto patipannako ti vattabbo, magge ditthe 
phale thito ti vattabbo ti? A. Amanta. [Each of the first three pairs of questions are then asked again and their answer 
contrasted with that to the fourth. Then the four questions are asked again in negative format, receiving the 
equivalent answers.] Q. Sotápattiphalasacchikiripaya patipanno puggalo dukkham dakkhanto patipannako ti vattabbo, 
dukkhe ditthe na vattabbam phale thito ti vattabbo ti? A. Amantd. Q. Niratthiyam dukkhadassanan ti? [Similarly for 
seeing arising and seeing cessation.] 

5^ — This again concerns the point that in a four stage magga of the kind presented in Kv (as compared to the 
sixteen stages adopted by the Vaibhasikas) the last stage involves the seeing of the truth of the path and it is this 
that actually produce the fruit of stream-entry. The argument presented here is precisely that of the next section of 
Kv. If seeing suffering means that one is ‘on the way’ but when one has seen suffering one is not established in the 
fruit, then seeing suffering is useless (niratthiya). Similarly in the cases of seeing arising and seeing cessation. (LC) 
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without fruits. If this were acceptable thus as basis, [then] through there being a flaw herein-this does 
not fit. And if it were acceptable thus, would there be realization of the fruit of stream-entry through 
twelve, or through eight, or through four path knowledges? This too does not fit.” 


Seventh flaw 


And again, there is a seventh flaw. If [the view that] twelve, or eight, or four path knowledges produce a 
single fruit of stream-entry is acceptable, [then] this too does not fit [as] many objects (arammana) would 
produce one result, just as if many mango fruit [trees] were to produce a single fruit. 


Objection 


Q. If in a single knowledge, in a single moment (khana), simultaneously, there is comprehension of the 
four Truths, [then] a single knowledge would become four graspings of the object. If through seeing [the 
Truth of] suffering one sees four Truths, then the four Truths become the Truth of suffering. If these 
two are senseless, then this [view] does not fit: "In a single moment, in a single knowledge, 
simultaneously, there is comprehension of four Truths." 

A. It is not the case that a single knowledge becomes four graspings of the object, and it is also not 
the case that the four Truths become the Truth of Suffering. The meditator only [comprehends] the four 
Truths from the beginning; the various characteristics become one characteristic, through previous 
comprehension. 459a22 

At this time, through the noble practice of the Truth of suffering, through penetration of its 
characteristics, there is penetration of four Truths. As regards their characteristics, the four Truths 
become, in a sense, one characteristic. 

It is the same with the five aggregates: (their) different characteristics become one characteristic. 
Through previous comprehension of the aggregate of matter as impermanent, one has also seen the five 
aggregates as impermanent. One constantly sees impermanence in the non-material aggregates as well, 
that is, in all five aggregates. It is the same with the faculties and the elements. Thus it should be 
understood here." 


Miscellaneous Topics 


The miscellaneous topics (pakinnaka dhamma) to be known here are: insight, thinking, rapture, feelings, 
planes (bhümi), faculties, liberations, defilements, and the two attainments in concentration. 


Insight 


Herein, insight is of two kinds, namely, jhàna-insight and dry-insight (sukkha-vipassana). [459b] 

Q. What is jhàna-insight? 

A. Having acquired concentration, one overcomes the hindrances by the power of concentration 
(samadhi-bala). Through analysing name (nama) by way of the jhana factors, one discerns matter. 
Preceded by serenity (samatha), one develops insight. 


PO In Kv this corresponds to the section after the final “Objection and answer" section. Bapat seems to have 


missed it, perhaps because the order is different. The Vim (or Chinese) has logically moved the objection of the 
paravadin to the end so as to produce a list of seven flaws. The exponent of ekabhisamaya asks if the fruit of stream- 
entry is realized by means of four [separate] knowledges, to which the reply is affirmative. He then asks if there are 
four fruits of stream-entry. This again cannot be argued. The implication is again that the two answers are 
inconsistent. 

Kv 218f.: Catühi nànehi sotapattiphalam sacchikaroti ti? Amanta. Cattari sotapattiphalani ti? Na hevam vattabbe ... 
Kv goes on to apply the same analysis with eight, twelve, 44 and 77 knowledges. 

1876 In the Kathavatthu this objection and answer come after Flaw 5. The objector asks if all four truths are 
seen when suffering is seen. To this the exponent of ekabhisamaya replies that they are. The objector then asks if 
the truth of suffering is all four truths. This of course cannot be argued. The implication is that these two answers 
are inconsistent. So the exponent of ekabhisamaya asks if when the aggregate of materiality is seen, all five 
aggregates are seen. The answer has to be yes. So he then asks if the aggregate of materiality is all five aggregates. 
This of course cannot be argued. The implication is that if these two answers are not inconsistent in these cases, 
they cannot be in the case of the truths. (LC) 

Kv 218: Q (of objector): Dukkhe ditthe cattàri saccani ditthani honti ti? A. Amanta. Q (of objector): Dukkhasaccam 
cattari saccani ti? A. Na hevam vattabbe ... Q. Rüpakkhandhe aniccato ditthe pancakkhandha aniccato dittha honti ti? A. 
Amanta. Q. Rüpakkhandho pancakkhandha ti? A. Na hevam vattabbe ... [similarly for the remaining aggregates, the 12 
bases, the 18 elements and the 22 faculties.] 
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Dry-insight: One overcomes the hindrances through the power of analysis (vibhanga-bala?)*” 


Through analysing matter by way of the formations, one discerns name. One develops serenity preceded 
by insight.” 
Thinking 
Thinking: When there is dry-insight, in the first jhana, insight and the Path and Fruit are with thinking. 
In [the first] three jhànas"? insight as far as change-of-lineage (gotrabhü) is with thinking, and the Path 
and Fruit are without thinking. 

In the plane with thinking (savitakka-bhümi) the Path has eight Path factors. In the plane without 
thinking, excepting [right] intention (sankappa), there are seven factors."*° 


Rapture 


459b08 Rapture (piti) When the dry-insight worker (sukkhavipassaka) obtains painful practice 
(dukkhapatipada), insight [as far as] conformity-knowledge arises without pain (nidukkha?). Change-of- 


7 Cf Patis | 97: Dvihi balehiti dve balani: samathabalam, vipassanübalam. Katamam samathabalam? 
Nekkhammavasena | cittassekaggatà avikkhepo | samathabalam. ... Katamam  vipassanübalam? | Aniccánupassaná 
vipassanübalam. Dukkhàánupassanàá .. The Vim, however, does not use the terms corresponding to samatha-bala (= 
32277) and vipassaná-bala (= HZS) but samadhi-bala (3E 7j) and vibhanga-bala (238177) or a term related to 
vibhanga (Vim 459b01-03). The Patis-a mentions that there is a variant reading samadhibalam instead of 
samathabalam in the above passage, Patis-a | 314: samadhibalanti pi patho. 

rie a. A Il 15; Patis Il 92-6: Idh’ àvuso bhikkhu samathapubbangamam  vipassanam bhaveti, tassa 
samathapubbangamam vipassanam bhavayato maggo sanjayati. So tam maggam asevati bhaveti bahulikaroti, tassa tam 
maggam asevato bhavayato bahulikaroto sannojanàáni pahiyanti, anusayd byantihonti. Puna ca param avuso bhikkhu 
vipassanapubbangamam samatham bhaveti, tassa vipassand-pubbangamam samatham bhavayato maggo sanjayati. So tam 
maggam asevati .. ; anusaya byantihonti .. Katham samathapubbangamam vipassanam bhaveti? Nekkhamma-vasena 
cittassa ekaggata avikkhepo samadhi, tattha jate dhamme  aniccato anupassanatthena vipassana, dukkhato 
anupassanatthena vipassand, anattato anupassanatthena vipassana. Iti pathamam samatho, paccha vipassana; tena 
vuccati-samathapubbangamam vipassanam bhaveti .. Katham vipassanapubbangamam samatham bhaveti? Aniccato 
anupassanatthena vipassana, dukkhato anupassanatthena vipassana, anattato anupassanatthena vipassana; tattha 
jatanam dhammanan ca vossaggarammanata cittassa ekaggata avikkhepo samadhi. Iti pathamam vipassana paccha 
samatho; tena vuccati—vipassanad-pubbangamam samatham bhaveti. Cf. M-a | 108. Idhekacco pathamam 
upacarasamadhim và appanásamádhim và uppádeti, ayam samatho; so tanca tamsampayutte ca dhamme aniccadihi 
vipassati, ayam vipassana. Iti pathamam samatho, paccha vipassana. Tena vuccati samathapubbangamam vipassanam 
bhaveti ti. 

In the samatha-pubbangama-vipassana above the abandonment (pahána) is of the five hindrances (panca 
nivarand) beginning with sense-desire (kamacchanda) by means of the first jhàna. In the vipassand-pubbangama- 
samatha above the abandonment (pahana) is of all stain (sabbamala) by means of the concentration partaking of 
penetration (so sabbamalavirahito nibbedhabhagiyo samadhi sesasamadhito adhikattà adhicittan ti vuccati—Patis-a | 228). 

Sometimes the samatha in samatha-pubbangama-vipassand is mistakenly equated with that in vipassana- 
pubbangama-samatha because the word used in both instances is serenity (samatha). But they are different. While in 
samatha-pubbangama-vipassand, samatha of the first jhana by way of suppression abandonment is meant, in 
vipassanà-pubbangama-samatha, samatha of substitution abandonment is meant—Patis | 27: Vikkhambanappahanan ca 
nivarananam pathamajjhanam bhavayato, tadangappahanan ca ditthigatanam | nibbedhabhagiyam bhavayato (= 
Tadangappahanan ca ditthigatanam ... vipassandsampayuttam samadhim—Patis-a, | 122). 

b. Nekkhamma is explained as kamánam nissaranam: i. A |l 245: Idha bhikkhave bhikkhuno kamam manasikaroto 
kamesu cittam na pakkhandati, nappasidati na santitthati na vimuccati, nekkhammam kho panassa manasikaroto 
nekkhamme cittam pakkhandati pasidati santitthati vimuccati. Tassa tam cittam sukatam subhavitam suvutthitam 
suvimuttam suvisamyuttam kamehi, ye ca kamapaccaya uppajjanti asava vighataparilaha, mutto so tehi, na so tam 
vedanam vediyati. Idam akkhátam kamanam nissaranam. ii. It 61: Kamanam-etam nissaranam yad-idam nekkhammam. 

c. Patis-a Ill 586: Vossaggarammanata ti ettha vossaggo nibbanam. Nibbanam hi sankhatavossaggato pariccágato 
vossaggo ‘ti vutto, vipassand ca tamsampayuttadhamma ca nibbananinnataya ajjhdsayavasena nibbane patitthitatta 
nibbanapatittha nibbanarammana. Patittha ‘pi, hi alambiyati ‘ti árammanam nama hoti. Nibbàne patitthanatthen’ eva 
nibbanarammana. Annattha paliyam ‘pi hi “Patittha arammanan” ‘ti vuccati, yath' aha: “Seyyatha ‘pi avuso nalagaram va 
tinagáram và sukkham kolapam terovassikam puratthimaya ce ‘pi disdya puriso adittaya tinukkaya upasankameyya, 
labhetha aggi otaram, labhetha aggi arammanam?” ‘ti adi. Tasma tattha jatanam dhammanam vossaggarammanataya 
nibbana-patitthabhavena hetubhütena uppádito yo cittassa ekaggata-sankhato upacarappanabhedo avikkhepo, so samadhi 
‘ti vipassanato paccha uppadito nibbedhabhagiyo samadhi niddittho hoti. Tasmā yeva hi, Iti pathamam vipassana paccha 
samatho ‘ti vuttam. 

557? EKS had “in the third jhana” but this is /4$=%# (see Vim 459b11). "In three jhanas” is j^ — #8 (see 459b05-06). 


mo See Vism XXI.111-14. 


lineage, the Path and the Fruit arise together with rapture. 

When the dry-insight worker obtains pleasant practice (sukhapatipada), in [the first] two jhanas, 
insight and the Path and Fruit arise together with rapture. In the third jhàna and in the fourth jhàna, 
insight and the Path and Fruit arise without rapture. 

In the plane of rapture, Path and Fruit, and the seven awakening factors (bojjhanga) arise 
[together]. In the plane without rapture, excepting the awakening factor of rapture and the awakening 
factor of thinking, there are six awakening factors." 


Feelings 


Feelings: When the dry-insight worker obtains painful practice, insight as far as conformity-knowledge 
arise together with equanimity (upekkha). Change-of-lineage and the Path and Fruit arise together with 
joy (somanassa). 

When the dry-insight worker obtains pleasant practice, in [the first] three jhànas, insight and the 
Path and the Fruit arise together with joy. In the fourth jhana, insight and the Path and Fruit arise 
together with equanimity.” 


Planes 


There are two kinds of planes: plane of seeing (dassanabhümi) and plane of development (bhavanabhümi). 
Here, the Path of Stream-entry is the plane of seeing. The other three Paths and the four Fruits of 
recluseship are the plane of development. 459b18 
One now sees what one has not seen before—this is "the plane of seeing.” 


One develops what one has seen thus-this is called "the plane of development." ^? 


"5 This section on rapture and also the following one on feelings are probably corrupt. These four sections 


(i.e. these and the preceding two on insight and thinking) apply an analysis in term of the jhàna factors to insight 
and serenity. In accordance with the standard jhàna factor scheme, that the Vim also follows, rapture, piti, is not 
present in the third and fourth jhànas and therefore "together with rapture" that the Chinese text has with the 
third and fourth jhànas can't be correct. The fact that the text does not simply have "the four jhànas arise together 
with rapture” and that “without rapture” is given in the next sentence also support this. 

The Chinese text also uses the same character both for piti, “rapture,” and somanassa, “joy.” 

The “plane without rapture” is the nippitika-bhümi, i.e. the third jhàna and above. 


Cf. Vism XXI.112-114/p.666-67: Vipassananiyamena hi sukkhavipassakassa uppannamaggopi, samapattilabhino jhanam 


5* Here, in accordance with the jhana-factor sequence (vitakka, piti, sukha), and the start of this section, one 


would expect the feelings of pleasure (sukha), pain and neither-pleasure-nor-pain. 

55 Cf. Vism XIV.6/p.439 ... pathamamaggapanna dassanabhümi. Avasesamaggattayapanna bhavanabhumi ti ... Pet 
130: Catasso ariyabhümiyo, cattari samannaphalani, tattha yo yathabhütam pajanati, esa dassanabhümi. Nett 8: Imahi 
dvihi pannahi manasikarasampayuttassa yam nànam uppajjati dassanabhümiyam va bhavanabhtimiyam va, ayam 
bhavanamayi panna, parato ghosa sutamayi panna, paccattasamutthità yonisomanasikara cintamayi panna, yam parato ca 
ghosena paccattasamutthitena ca yonisomanasikarena nanam uppajjati, ayam bhavanamayi panna. lbid. 14: ... Tattha 
samudayo dvisu pahiyyati: dassanabhtimiya ca bhavanabhumiya ca. Dassanena tini samyojanani pahiyyanti .... Bhavanaya 
satta samyojanani pahiyyanti ... Ibid. 50: Dassanabhümi niyamavakkantiya padatthanam. Bhávanabhümi uttarikanam 
phalanam pattiya padatthanam. 

Tibetan (199a-b): "Therefore there are two Noble planes (ariyabhümi). Here, the plane of seeing is the path for 
the fruit of stream-entry. The remaining three paths and the four fruits of recluseship are the path of development 
(bhavanamagga). Here the three paths are the path for the fruit of once-returning, and the path for the fruit of non- 
returning and the path for the fruit of arahantship. The four fruits of recluseship are the fruit of stream-entry, the 
fruit of once-returning, the fruit of non-returning and the fruit of arahantship. Here, the seeing of truth not seen 
before is the plane of seeing; the development of what has been seen is the plane of development." In the next 
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Again, there are two planes: the plane of the learner and the plane of the non-learner. 
Here, the four Paths and the three fruits of recluseship are of the plane of the learner. The fruit of 
Arahantship is the plane of the non-learner. 459b20 


Faculties 


There are three supramundane faculties, namely, the "I-shall-know-what-is-not-known"-faculty 
(anannatannassamitindriya), the perfect-knowledge-faculty (annindriyam) and the one-who-has perfectly- 
known-faculty (anratavindriyam). 
Here, the Stream-enterer's Path-knowledge-[the states] not known before one now will know, is 
“1 shall-know-what-is-not-known’-faculty.” 
The three Path-knowledges and three Fruit-knowledges—having known states, one knows again—is 
the "perfect-knowledge-faculty." 

The knowledge of Fruit of Arahantship—having known states completely (asesa)—is the “one-who- 
has perfectly-known-faculty."*** 


the 


The Three Liberations 


459b25 As to the liberations: There are three liberations, namely, the signless liberation, the 
aspirationless liberation and the emptiness liberation.” 

According to the Path and conformity-knowledge: the not creating of a sign is the signless 
liberation. The not creating of an aspiration is the aspirationless liberation. The not creating of 
attachment is the emptiness liberation.^* 


paragraph the Tibetan translation, again lists the paths and fruits while the Chinese doesn't. 

5* Cf D m 219: Tin’ indriyani. Anannátannassamitindriyam, annindriyam, annatavindriyam. D-a Ill 1002: 
Anannatannassami t’ indriyan ti: Ito pubbe annatam aviditam dhammam janissami ti, patipannassa uppannam indriyam 
sotapattimaggananass’ etam adhivacanam. Anmnindriyan ti annabhütam jananabhitam indriyam. Sotàpattiphalato 
patthaya chasu thàánesu ñāņass’ etam adhivacanam. Annatavindriyan ti annatavisu jànana-kicca-pariyosána-pattesu 
dhammesu indriyam. Arahattaphalass’ etam adhivacanam. Pet 66: Tattha katamam anannatannassamitindriyam? Idha, 
bhikkhave, bhikkhu anabhisametassa dukkhassa ariyasaccassa abhisamayaya chandam janeti ... padahati. Evam catunnam 
ariyasaccánam katabbam. Tattha katamam annindriyam? Idha, bhikkhave, bhikkhu idam dukkham ariyasaccan-ti 
yathábhütam pajanati, ya ca maggo, idam annindriyam. Asavakkhaya anásavo hoti, idam vuccati annatavindriyam. (Cf. 
Nett 170. Vibh-a 125: Anannátannassámiti pavatte jananalakkhane indattham karetiti anannatannassamitindriyam. 
Natanamyeva dhammdnam puna djdnane indattham kāretīti annindriyam. Annatavibhave indattham karetiti 
annatavindriyam. S-a lll 237: Anannatannassamitindriyanti anamatagge samsare ajanitapubbam dhammam janissami ti 
patipannassa sotüpattimaggakkhane uppannam indriyam. Annindriyanti tesamyeva natadhammanam dajanandkarena 
sotapattiphaladisu chasu thanesu uppannam indriyam. Annatavindriyanti annatavisu arahattaphaladhammesu uppannam 
indriyam. Tattha tattha tena tenákárena uppannassa nánassevetam adhivacanam. Vism XVl.3/p.491, Vibh-a 125: 
pubbabhage anannàátam amatam padam  catusaccadhammam va janissamiti evam  patipannassa uppajjanato 
indriyatthasambhavato ca  anannátannassámitindriyanti vuttam. Dutiyam  àjananato indriyatthasambhavato ca 
annindriyam. Tatiyam annatavino catüsu saccesu nitthitannanakiccassa khindsavassa uppajjanato indriyatthasambhavato 
ca annatavindriyam. 

Tibetan: "Here, path knowledge of the fruit of stream entry, knowing the state (dhamma) not known before, is 
the ‘I shall-know-what-is-not-known faculty. The knowledge of the three paths, and knowledge of the three fruits 
of recluseship, is the 'perfect-knowledge-faculty'; having known the states, one knows again. The knowledge of the 
arahant, by knowing states completely, is the 'one-who-has-known-faculty." 

55 Patis |l 35: Tayo’ me bhikkhave vimokkha. Katame tayo? Sunnato vimokkho, animitto vimokkho, appanihito 
vimokkho. 

7559 batis I| 36: Idha bhikkhu araünagato và rukkhamülagato và suññāgāragato và iti patisaücikkhati surninamidam 

attena và attaniyena và ti. So tattha abhinivesam na karotiti sunnato vimokkho. Ayam sunnato vimokkho. ... So tattha 
nimittam na karotiti animitto vimokkho. .. So tattha panidhim na karotiti appanihito vimokkho. .. Patis-a Ill 553: 
Abhinivesam na karotiti anattanupassanavasena attabhinivesam na karoti. Nimittam na karotiti aniccanupassandvasena 
niccanimittam na karoti. Panidhim na karotiti dukkhanupassanávasena panidhim na karoti. Ime tayo vimokkha pariyayena 
vipassanakkhane tadangavasenapi labbhanti, nippariyayena pana samucchedavasena maggakkhaneyeva. 
Tibetan (199b): “As to the liberations: there are three, namely, the entrance of the signless liberation 
(vimokkhamukha), the entrance of the aspireless liberation, the entrance of the emptiness liberation. Here through 
the path and conformity knowledge there is no making of signs. Not making a sign is the entrance of the signless 
liberation. Not making an aspiration is the entrance of the aspireless liberation. Not making an attachment is the 
entrance of the emptiness liberation.” For the three vimokkhamukha, see Nett 90 Tattha suninatavimokkhamukham 
pannakkhandho, animittavimokkhamukham samadhikkhandho, appanihitavimokkhamukham silakkhandho. 

The Tibetan translation continues at the end of this section on liberations at 459c28. 
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Again, these three liberations are accomplished in different ways through contemplation 
(anupassana, vipassana); and they are accomplished in one way through attainment. 

Q. How are these accomplished in different ways (magga, naya) through contemplation? [459c] 

A. Through the contemplation of impermanence, there is the signless liberation. Through the 
contemplation of suffering, there is the aspirationless liberation. Through the contemplation of not-self, 
there is the emptiness liberation." 

Q. How is there signless liberation through the contemplation of impermanence? 

A. Through attending to impermanence and through [seeing] the destruction of the formations. The 
mind has great resolve. One obtains the faith faculty and the other four faculties consequentially to that 
(tadanvaya). One knows the sign according to reality (yathabhuta) and consequentially to that the 
[knowledge of the] impermanence of all formations arises and causes the arising of fear of the sign [of 
the formations]. 459c06 There is knowledge of occurrence (pavatta or uppada) from the sign of the 
formations. The mind emerges from the sign and passes into the signless. Through the signless 
liberation the body attains freedom. ^** 

Thus there is signless liberation through the contemplation of impermanence. 

Q. How is there aspirationless liberation through contemplation of suffering? 459co9 

A. Through attending to suffering and through fear of formations, one causes the mind to emerge. 
The mind has great tranquillity. One obtains the concentration faculty and the four other faculties 
consequentially to that. One knows occurrence as it is, and, consequentially to that, all formations are 
seen as suffering. Through fear of occurrence one causes the arising of knowledge of occurrence. The 
mind emerges from occurrence and passes into non-occurrence. Through the aspirationless liberation 
the body attains freedom. 

Thus there is aspirationless liberation through the contemplation of suffering. 459c14 

Q. How is there the emptiness liberation through contemplation of not-self? 

A. Attending to not-self makes manifest the emptiness of the formations. The mind has great 
disenchantment."? One obtains the wisdom faculty and the four other faculties consequentially to that. 
One knows the sign and occurrence as it is and consequentially to that all phenomena (dhamma) are 
seen as not-self. Through fear one causes the arising of the sign and occurrence. Depending on the sign 
and occurrence, mere knowledge arises. The mind separates from the sign and occurrence and passes 
into the signless, non-occurrence, cessation, Nibbàna. Through the emptiness liberation the body attains 
freedom. 

Thus there is the emptiness liberation through the contemplation of not-self. 


Thus these three liberations are accomplished in different ways through contemplation."?? 


1857 Patis Il 58: Aniccato manasikaronto adhimokkhabahulo animittam vimokkham patilabhati. Dukkhato 


manasikaronto passaddhibahulo appanihitam vimokkham patilabhati. Anattato manasikaronto vedabahulo suññatam 
vimokkham patilabhati. 

555 Because the signless here is Nibbana, this can't refer to the deliverance from the form-body, rüpa-káya. It 
would refer to the deliverance from the name-body, nama-kaya or from the kilesa-kaya. Cf. S-a | 278: 
Ubhatobhagavimuttati dvihi bhagehi vimuttà, artipdvacarasamapattiya rüpakdyato vimutta, aggamaggena namakayato ti. 
Cf. Abhidh-a 190, D-a 514: Rupakayato avimuttattà. Tanhi kilesakayato va vimuttam, na rüpakáyato; tasma tato vutthaya 
arahattam patto ubhatobhágavimutto nàma na hoti. Arüpávacaram pana nāmakāyato ca vimuttam rtipakayato cati 
tadeva padakam katva arahattam patto ubhatobhagavimutto hoti ti veditabbo. 

31559 RERE corresponds to nibbidd. The Chinese translator apparently understood veda in vedabahulo (see next note) 
as samvega or as vedanà in the sense of painful feeling. The Pali commentaries explain veda as knowledge or joy: 
Patis-a Ill 561: Vedabahulan-ti anattünupassandya bahirakehi adittham | gambhiram | anattalakkhanam passato 
nanabahulam cittam hoti. Atha và sadevakena lokena adittham anattalakkhanam ditthan-ti tutthassa tutthibahulam 
cittam hoti. 

1930 Patis Il 48—50: Aniccato manasikaroto adhimokkhabahulam cittam hoti. Dukkhato manasikaroto 
passaddhibahulam cittam hoti. Anattato manasikaroto vedabahulam cittam hoti. .. Aniccato manasikaronto 
adhimokkhabahulo saddhindriyam patilabhati. Dukkhato manasikaronto passaddhibahulo samādhindriyam patilabhati. 
Anattato manasikaronto vedabahulo pannindriyam  patilabhati. .. Aniccato manasikaroto adhimokkhabahulassa 
saddhindriyam adhipateyyam hoti. Bhavanaya cattarindriyani tadanvayà honti, sahajatapaccaya honti, anhamannapaccaya 
honti, nissayapaccaya honti, sampayuttapaccaya honti. Pativedhakale pannindriyam àdhipateyyam hoti. Pativedhaya 
cattarindriyani tadanvaya honti, ... ekarasa honti. Ekarasatthena bhavana. Dassanatthena pativedho. Evam pativijjhantopi 
bhaveti, bhaventopi pativijjhati. Dukkhato manasikaroto passaddhibahulassa samadhindriyam | ádhipateyyam hoti. 
Bhavanaya cattarindriyani tadanvaya honti, .. Anattato manasikaroto vedabahulassa pannindriyam adhipateyyam hoti. 
..bhavento pi pativijjhati. 

Patis II 57: Aniccato manasikaroto khayato sankhara upatthanti. Dukkhato manasikaroto bhayato sankhara upatthanti. 
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Q. How are these three liberations attained in one way (magga, naya)? 459c22 

A. Having attained the signless liberation, there is the attainment of three liberations. How? 

When, through the signless a person’s mind attains freedom, through the liberation from aspiration, 
and from attachment, his [mind] has [also] attained the aspirationless liberation, [and thus] the three 
liberations are attained. How? When, through the aspiration[less] his mind attains freedom, through the 
liberation from the sign, and from attachment, he [also] attains the emptiness liberation, [and thus] the 
three liberations are also attained. How? When, through [non-] attachment, his mind attains freedom, 
there is [also] liberation from the sign and from aspiration. Thus there is the attainment of the three 
liberations in in one way. ^? 

Q. What is the difference between liberation and the entrance into liberation (vimokkhamukha)? 

A. Only Path-knowledge. The freedom from the defilements is called "liberation." In the sense of 
entry into the door of the Deathless [460a] it is called "entrance into liberation." 

Again, liberation is only Path-knowledge; its object (arammana), which is Nibbana—this is called “the 
entrance into liberation"? 


Anattato manasikaroto sunnato sankhara upatthanti. 

Patis Il 62£: Aniccato manasikaronto nimittam yathabhütam janati passati; tena vuccati sammadassanam. Evam 
tadanvayena sabbe sankhara aniccato sudittha honti. Ettha kankha pahiyati. Dukkhato manasikaronto pavattam 
yathabhitam janati passati; tena vuccati sammadassanam. Evam tadanvayena sabbe sankhara dukkhato suditthà honti. 
Ettha kankha pahiyati. Anattato manasikaronto nimittan ca pavattan ca yathábhütam jandti passati; tena vuccati 
sammádassanam. Evam tadanvayena sabbe dhamma anattatosuditthà honti. Ettha kankha pahiyati. 

Patis Il 63-64: Aniccato manasikaroto nimittam bhayato upatthati. Dukkhato manasikaroto pavattam bhayato 
upatthati. Anattato manasikaroto nimittan ca pavattan ca bhayato upattháti. .. Aniccato manasikaroto nimittà cittam 
vutthati, animitte cittam pakkhandati. Dukkhato manasikaroto pavattà cittam vutthati, appavatte cittam pakkhandati. 
Anattato manasikaroto nimitta ca pavatta ca cittam vutthati, animitte appavatte nirodhe nibbanadhatuya cittam 
pakkhandati. Patis | 66: Uppādā vutthahitva anuppádam pakkhandatiti—gotrabhu. Pavattà vutthahitvà appavattam 
pakkhandatiti - gotrabhu. Nimittà ... animittam ... Ayühanà ... anayahanam ... Patisandhiya ... appatisandhim ... Gatiyà ... 
agatim ... Nibbattiya ... anibbattim ... Upapattiya ... anupapattim ... Jātiyā ... ajatim ... Jaraya ... ajaram ... Byadhimhad ... 
abyadhim .. Marana .. amatam .. Soka .. asokam ... Paridevà .. aparidevam .. Upāyāsā ... anupdyasam ... Bahiddha 
sankharanimitta vutthahitva nirodham nibbanam pakkhandatiti - gotrabhu. 

181 This is a tentative translation as the Chinese text is very cryptic here and quite hard to follow. Probably the 
Chinese translator rendered both ablatives ("from") and instrumentals (“through”) as DJ, which is normally an 
instrumental. The Patisambhida parallel (Patis Il 67-8) states that there are three liberations in one moment in the 
sense of combining: “When paying attention to impermanence, one is liberated from the sign—(this is) the signless 
liberation. One has no desire for what one has been released from—(this is) the aspirationless liberation. One is 
empty of what one does not desire—(this is) the emptiness liberation. There is signlessness through the sign one is 
empty of-this is the signless liberation." (And so on for the other liberations.) 

Patis Il 67-8: Katham samodhanatthena adhigamanatthena patilabhatthena pativedhatthena sacchikiriyatthena 
phassanatthena abhisamayatthena tayo vimokkha ekakkhane honti? Aniccato manasikaronto nimitta muccatiti - animitto 
vimokkho. Yato muccati, tattha na panidahatiti - appanihito vimokkho. Yattha na panidahati, tena sunnoti - sunnato 
vimokkho. Yena sunno, tena nimittena animittoti - animitto vimokkho. Evam samodhanatthena adhigamanatthena 
patilabhatthena pativedhatthena sacchikiriyatthena phassanatthena abhisamayatthena tayo vimokkha ekakkhane honti. ... 

75?  Nidd lla 108: Tam panesa ce santipadam nibbanam santato passati, sabbasankharapavattam vissajjetva 
nibbananinnam pakkhandam hoti. No ce nibbanam santato passati, punappunam aniccan-ti và dukkhan-ti và anatta ti và 
tividhànupassanávasena sankhararammanameva hutva pavattati. Evam titthamananica etam 
tividhavimokkhamukhabhavam apajjitva titthati. Tisso hi anupassana tini vimokkhamukhani ti vuccanti. Evam aniccato 
manasikaronto adhimokkhabahulo animittam | vimokkham — patilabhati, dukkhato manasikaronto passaddhibahulo 
appanihitam vimokkham patilabhati, anattato manasikaronto vedabahulo sunnatam vimokkham patilabhati. Ettha ca 
animitto vimokkho ti animittakarena nibbanam arammanam katva pavatto ariyamaggo. So hi animittaya dhdatuya 
uppannatta animitto, kilesehi ca vimuttattà vimokkho. Eteneva nayena appanihitakarena nibbanam àrammanam katva 
pavatto appanihito, sunfatakarena nibbanam árammanam katvā pavatto sunnato ti veditabbo. Patis 1l 68: Sunnato 
vimokkho, animitto vimokkho, appanihito vimokkho. ... ayam appanihito vimokkho. ayam vimokkho. Ye tattha jata anavajja 
kusalà bodhipakkhiyadhamma, idam mukham. Yam tesam dhammdnam arammanam  nirodho nibbanam, idam 
vimokkhamukham. Vimokkhanca mukhanca vimokkhamukham, idam vimokkhamukham. 

LC: “For Buddhaghosa, the three vimokkhas are names for the ariyamagga (Vism 658: ettha ca animitto vimokkho 
ti animittakarena nibbanam árammanam katva pavatto ariyamaggo). The three vimokkhamukha are the three kinds of 
insight contemplation (Vism 657: tatr'idam tividhdnupassandvasena pavattanato tinnam indriyanam adhipateyyavasena 
tividhavimokkhamukhabhavam àpajjati nama). That seems to be the initial position in Patis (Patis Il 48: tini kho 
pan'imàni vimokkhamukhani lokaniyyanaya samvattanti). But in the passage we have above mukha (either ‘entrance’ or 
‘culmination’ or both) means the bodhipakkhiyadhamma at the moment of the maggacitta. Nibbana which is the 
object of the maggacitta is the vimokkhamukha. Vimokkhamukha is understood by Patis-a as a kammadhüraya 
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Hundred thirty-four Defilements 


There are one hundred and thirty-four defilements (kilesa). They are the three roots of 
unwholesomeness, the three searches, the four taints, the four knots, the four torrents, the four yokes, 
the four clingings, the four kinds of going the wrong way, the five kinds of meanness, the five 
hindrances, the six roots of dispute, the seven latent tendencies, the eight worldly conditions, the nine 
conceits, the ten grounds for defilements, the ten courses of unwholesome action, the ten fetters, the 
ten wrongnesses, the twelve perversions, the twelve arisings of unwholesome consciousness. 


Three Roots of Unwholesomeness 


The three roots of unwholesomeness (akusalamüla) are greed, hatred, and delusion.” 


[Of these three,] hatred is attenuated by two Paths. It is destroyed without remainder by the Path 
of Non-Returning. Greed and delusion are attenuated by three Paths. They are abandoned without 
remainder by the Path of Arahantship. 


Three Searches 
The three searches (esaná) are the search for sensual pleasure, search for existence, and search for the 
holy life. 79* 

Of these three, the search for the holy life is abandoned without remainder by the Path of Stream- 
entry. The search for pleasure is abandoned by the Path of Non-Returning. And the search for existence 
is abandoned by the Path of Arahantship. 


Four Taints 


The four taints are the taint of sensual desire, taint of existence, taint of views, and the taint of 
ignorance."^ 

Here, the taint of views is abandoned by the Path of Stream-entry; the taint of sensual desire is 
abandoned by the Path of Non-Returning; the taints of existence and ignorance are abandoned by the 
Path of Arahantship. ^9 


compound here — the emancipation which is supreme. It is difficult to be quite sure as to what is intended in Patis, 
but given its love of wordplay and its tendency to explain in terms of multiple levels, 1 would suppose that it 
intends to suggest two levels of interpretation. On one level the vimokkhamukha are the stage immediately prior to 
the path and the vimokkha are precisely the path. On another level the vimokkhas arise as the path at that moment 
and the vimokkhamukha is the object of the path at that moment i.e. Nibbàna which is both the exit from the world 
and the supreme emancipation. The Chinese text here seems to have two alternative explanations, but it is not clear 
to me if they can be identified with those in Patis." 

Cf. M-a II 354, S-a III 99: Animittà cetovimutti nàma terasa dhamma: vipassana, cattáro āruppā, cattaro magga, 
cattari ca phalaniti. Tattha vipassana niccanimittam sukhanimittam attanimittam ugghatetiti animitta nama. Cattaro 
áruppá rüpanimittassa abhavena animittà nama. Maggaphalani nimittakarananam kilesanam abhavena animittani. 
Nibbanampi animittameva, tam pana cetovimutti na hoti, tasma na gahitam. Atha kasma suninata cetovimutti na gahitati? 
Sa, suññā ragenati-adivacanato sabbattha anupavitthava, tasma visum na gahita. Ekatthati adrammanavasena ekattha. 
Appamanam akincannam sunnatam animittanti hi sabbanetani nibbanasseva nàmüni. Iti iminà pariyayena ekattha. 
Annasmim pana thane appamana honti, anrniasmim akincanna annasmim sunnatà annasmim animittati iminā pariyayena 
nanabyanjana. 

1993 D IN 214: Tini akusalamūlāni: lobho akusala-mülam, doso akusala-mūlam, moho akusala-mülam. A-a |l 317: 
akusalamülaniti akusalanam miulani, akusalani ca tani mülàni cati và akusalamülàni. 

59! — D II 216: Tisso esaná: kamesand, bhavesaná, brahmacariyesana. 

79 D II 81, 84, 91, 123, 126: Pannaparibhavitam cittam sammad eva asavehi vimuccati, seyyathidam kamasava 
bhavasava, ditthdsava, avijjasava. Dhs 195, par. 1096: Cattaro adsava—kamasavo, bhavasavo, ditthasavo, avijjasavo. Nett 116: 
Tassa evamganthità kilesa dsavanti. Kuto ca vuccati asavantiti? Anusayato vā pariyutthanato va. Tattha 
abhijjhakayaganthena kamasavo, byapddakayaganthena bhavásavo, parāmāsakāyaganthena _ ditthásavo, 
idamsaccabhinivesakayaganthena avijjdsavo. D !ll 216: Tayo dsava. Kamasavo, bhavasavo, avijjdsavo. 

896 Patis | 94: Kamasavo, bhavasavo, ditthasavo, avijjasavo. Katthete dsava khiyanti? Sotapattimaggena anavaseso 
ditthásavo khiyati, apayagamaniyo kamasavo khiyati, apayagamaniyo bhavasavo khiyati, apayagamaniyo avijjásavo khiyati. 
Etthete asava khiyanti. Sakadagamimaggena olariko kamasavo khiyati, tadekattho bhavasavo khiyati, tadekattho avijjasavo 
khiyati. Etthete ásavà khiyanti. Andgamimaggena anavaseso kamásavo khiyati, tadekattho bhavasavo khiyati, tadekattho 
avijjasavo khiyati. Etthete āsavā khiyanti. Arahattamaggena anavaseso bhavásavo khiyati, anavaseso avijjasavo khiyati. 
Etthete asava khiyanti. 


37 


Four Knots 


The four knots (gantha) are the body-knot of covetousness, the body-knot of ill-will, the body-knot of 
holding on to precepts and observances and the body-knot of the attachment “this is the truth.”"”” 

Here, the body-knot of holding on to precepts and observances and the body-knot of attachment 
“this is the truth” are abandoned by the Path of Stream-entry. The body-knot of ill-will is abandoned by 
the Path of Non-Returning. The body-knot of covetousness is abandoned by the Path of Arahantship. 


Four Torrents and Four Yokes 
The four torrents (ogha) are the torrent of sensual desire, the torrent of existence, the torrent of views 
and the torrent of ignorance." 460a20 

The four yokes (yoga) are the yoke of sensual desire, the yoke of existence, the yoke of views and 
the yoke of ignorance." 


These are abandoned as it was taught above (at the four taints). ^^? 


Four Clingings 
The four clingings are the clinging to sensual desire, clinging to views, clinging to precepts and 
observances, and clinging to the doctrine of a self." 

Here, three clingings are abandoned by the Path of Stream-entry. The clinging to sensual desire is 
abandoned by the Path of Arahantship. ^? 


Four Kinds of gamgin 


The four kinds of going the wrong way are going the wrong way of desire, going the wrong way of 
anger, going the wrong way of fear, and going the wrong way of delusion.?? 
These four are abandoned by the Path of Stream-entry. 


59? D Ill 230: Cattaro gantha: abhijjhà kaya-gantho, vyapaádo kaya-gantho, silabbata-parámáso kdyo-gantho, idam- 


saccabhiniveso kaya-gantho. D-a Ill 1024: Ganthana-vasena ganthà. Vattasmim nàma-káyan c'eva rüpa-káyan ca ganthati 
bandhati palibuddhati ti kaya-gantho. Idam saccabhiniveso ti: Idam eva saccam mogham annan ti, evam pavatto ditthi- 
niveso. Nett 115 (cf. Pet 244): Pathame yoge thito abhijjhaya kayam ganthati, ayam vuccati abhijjhakayagantho; dutiye yoge 
thito byapadena kayam ganthati, ayam vuccati byapadakayagantho; tatiye yoge thito paramdsena kayam ganthati, ayam 
vuccati paramdasakayagantho; catutthe yoge  thito idamsaccabhinivesena — kayam | ganthati, ayam vuccati 
idamsaccabhinivesakayagantho. Patis-a I1 415: Namakayam gantheti cutipatisandhivasena vattasmim ghatetiti kayagantho. 
Nidd I 246: ... Attano ditthiya rago abhijjhà kayagantho, paravadesu aghato appaccayo byāpādo kayagantho, attano silam 
và vatam va silabbatam và paramaso silabbataparamaso kayagantho, attano ditthi idamsaccabhiniveso kayagantho. Nidd- 
a Il 349: Attano ditthiya rago abhijjhakayaganthoti sayam gahitaditthiya ranjanasankhato rago abhijjha kayagantho. 
Paravadesu ágháto appaccayoti paresam vadapativadesu kopo ca atutthakaro ca byāpādo kayagantho. Attano silam va 
vatam vati sayam gahitamethunaviratisankhatam silam và govatadivatam va. Silabbatam vati tadubhayam va. Paramasoti 
imind suddhitiddivasena parato àmasati. Attano ditthi idamsaccabhiniveso kayaganthoti sayam gahitaditthim idameva 
saccam moghamannanti ayoniso abhiniveso idamsaccabhiniveso kayagantho. Ganthà tassa na vijjantiti tassa khindsavassa 
dve ditthiganthà  sotápattimaggena na santi. Byapado kayagantho andgamimaggena. Abhijjha kayagantho 
arahattamaggena. 

1898 DII 230: Cattáro ogha: kamogho, bhavogho, ditthogho, avijjogho. 

759 D IN 230: Cattaro yoga: kama-yogo, bhava-yogo, ditthi-yogo, avijja-yogo. 

190 The Tibetan (200b) has “... these are destroyed in the same manner as the four taints.” 

i D III 230: Cattari upadanani: kamüpadanam, ditthupadanam, silabbattipadanam, attavadiipadanam. 

102 The Tibetan ( 


Kilesapatipatiya kàmupadanam catühi maggehi pahiyati, sesani tini sotapattimaggena. Maggapatipatiya sotapattimaggena 
ditthupadanadini pahiyanti, catühi maggehi kamupadananti. Vibh-a 182: Ditthupadànadini cettha pathamam pahiyanti 
sotapattimaggavajjhatta. Kamupddanam pacchàá arahattamaggavajjhatta ti. Vism XVII 242/p.570: kamupddanam ... 
sankhepato tanhadalhattam vuccati. ... Sesupadanattayam pana sankhepato ditthimattameva. Vism-mht Il 329: Tanha 
kamupadananti pana vibhagassa akarane sabbapi tanhà kamupadanam, karanepi và kāmarāgato annapi tanha 
dalhabhavam patta kamupadananti tassa arahattamaggavajjhatà vutta. 

99 p Ill 228, A Il 18: Cattári agati-gamanani: chandagatim gacchati, doságatim gacchati, mohágatim gacchati, 
bhayagatim gacchati. Vibh 375: ... bhayagatim gacchati. Ya evarüpà agati agatigamanam chandagamanam vaggagamanam 
varigamanam imani cattari agatigamanani. 
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Five Kinds of Stinginess 


The five kinds of stinginess are stinginess as to dwelling, family, gain, appearance, and doctrine. ^^" 


These five are abandoned by the Path of Non-returning. 


Five Hindrances 
The five hindrances are sense-desire, ill-will, sloth and torpor (thinamiddha), agitation and worry, and 
uncertainty. ^^ 

Here, uncertainty is abandoned by the Path of Stream-entry; sense-desire, ill-will and worry are 
abandoned by the Path of Non-Returning; sloth (thina) and agitation are abandoned by the Path of 
Arahantship. 


Torpor (middha) complies (anuvattati) with matter. ^? 


Six Roots of Dispute 
The six roots of dispute are wrath, depreciation, jealousy, craftiness, evil desires, and holding on to one's 
own views.” 

Here, craftiness, evil desires and holding on to one’s own views are abandoned by the Path of 
Stream-entry. Wrath, depreciation and jealousy are abandoned by the Path of Non-Returning. 


Seven Latent tendencies 


The seven latent tendencies are the latent tendency of sensual greed, [460b] the latent tendency of 
aversion, the latent tendency of conceit, the latent tendency of views, the latent tendency of 
uncertainty, the latent tendency of the greed for existence, and the latent tendency of ignorance.” 

Here, the latent tendencies of views and uncertainty are abandoned by the Path of Stream-entry. 
The latent tendency of sensual greed and the latent tendency of aversion are abandoned by the Path of 
Non-Returning. The latent tendency of conceit, the latent tendency of desire for existence and the latent 
tendency of ignorance are abandoned by the Path of Arahantship.??? 


1904 


D Il 234: Parca macchariyáni: dvasa-macchariyam, kula-macchariyam, | labha-macchariyam, vanna- 
macchariyam, dhamma-macchariyam. 
190 ~ = ES E = a = = P = 
993 D Ill 234: Parca nivaranani: kamacchandha-nivaranam, vyāpāda-nīvaraņam, thīna-middha-nīvaraņam, 


uddhacca-kukkucca-nivaranam, vicikicchà-nivaranam. 

906 Or “follows along with matter." This would refer to "material torpor" or "physical torpor" (middharüpa) as 
one of the kinds of derived form (see the section on derived matter in Chapter 11 above), which entails that an 
arahant would have middha. Middharüpa is rejected by the Visuddhimagga (XIV $ 24) and its commentary. If this 
passage does indeed refer to middharüpa, then it refers to the fact that only when the arahant's physical body ends 
at his passing away, torpor ends. Vism p. 685 states in the parallel section: thinamiddha-uddhaccani catuttha- 
nanavajjhàni: “Stifness and torpor and agitation are eliminated by the fourth knowledge.” Cf. D-a 1027: Cittam 
nivarenti pariyonandhanti ti  nivaranáni. Kamacchando  nivaranapatto | arahattamaggavajjho. Kamaraganusayo 
kamaragasamyojanapatto anagamimaggavajjho. Thinam cittagelannam. Middham khandhattayagelannam. Ubhayampi 
arahattamaggavajjham. Tathà uddhaccam. Kukkuccam anagamimaggavajjham. Vicikiccha pathamamaggavajjha. M-a | 116: 
Thinamiddhapariyutthità ti cittagelannabhutena thinena sesanàmakayagelannabhütena middhena ca pariyutthita. 

The Tibetan version (200b) does not have this sentence but, in agreement with the Vism, has: "sloth and torpor 
and agitation are abandoned by the Path of Arahantship." 

9? Vibh 380: Tattha katamani cha vivadamulani? Kodho, makkho, issd, satheyyam, papicchata, sanditthiparamasita 
- imani cha vivàdamülàni. D 111 246-47: Cha vivada-miulani. Idh’ avuso bhikkhu kodhano hoti upanahi. Yo so àvuso bhikkhu 
kodhano hoti upanahi, ... makkhi hoti palàsi ... issuki hoti macchari ... satho hoti māyāvī ... papiccho hoti miccha-ditthi- 
paramasi hoti addhana-gahi duppatinissaggi. Yo so àvuso bhikkhu sanditthi-paramasi hoti adhana-gahi duppatinissaggi, so 
satthari .. dhamme ... sanghe pi agaravo viharati appatisso, sikkhaya na paripura-kari hoti. Yo so àvuso bhikkhu satthari 
agaravo viharati ..., so Sanghe vivadam janeti. 

995 vibh 382: Katame satta anusaya?  Kümaráganusayo, patighdnusayo, mānānusayo, ditthàánusayo, 
vicikicchanusayo, bhavardganusayo, avijjanusayo. The order is different in D III 254: kamaragdnusayo, patighanusayo, 
ditthanusayo, vicikicchanusayo, mananusayo, bhavaraganusayo, avijjanusayo. The Tibetan text has the same order as 
Vibh. 

1909  Nidd-a 1 103: Kilesapatipátipà hi kamaraganusayapatighanusayanam —tatipamaggena abhavo hoti, 
mandnusayassa catutthamaggena, ditthanusayavicikicchanusayanam pathamamaggena, bhavaraganusayavijjanusayanam 
catutthamaggeneva. 
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Eight Worldly Conditions 


The eight worldly conditions are gain and non-gain, blame and praise, fame and non-fame, and pleasure 
and pain." 

Here, the aversion towards the four disagreeable grounds (anittha-vatthu) is abandoned by the 
Path of Non-Returning. The affection towards the four agreeable grounds is abandoned by the Path of 
Arahantship.?" 


Nine Conceits 


Towards one who is superior one produces the conceit “I am superior"; towards one who is superior or 
one produces the conceit: “I am equal"; towards one who is superior one produces the conceit: “I am 
inferior; towards one who is equal one produces the conceit: “I am superior”; towards one who is equal 
one produces the conceit: "I am equal"; or towards one who is equal one produces the conceit: “I am 
inferior"; towards one who is inferior one produces the conceit: "I am superior"; towards one who is 
inferior one produces the conceit: "I am equal”; or towards one who is inferior one produces the 
conceit: “I am inferior." ?" 
These nine conceits are abandoned by the Path of Arahantship. 


Ten Grounds for Defilements 
The ten grounds for defilements are greed, hatred, delusion, conceit, views, uncertainty, unwieldiness, 
agitation, non-conscience, and shamelessness.?" 

Here, views and uncertainty are abandoned by the Path of Stream-entry. Hatred is abandoned by 
the Path of Non-Returning. The other seven are abandoned by the Path of Arahantship. 


9"? D III 260 (Cf. A II 188, IV 156f.): Attha loka-dhamma: labho ca alübho ca yaso ca ayaso ca nindā ca pasamsá ca 


sukhan ca dukkhar ca. Patis-a | 113: Labhoti pabbajitassa civaradi, gahatthassa dhanadhannadi labho. Soyeva alabbhamano 
labho alabho. Na labho alabhoti vuccamane atthabhavapattito parinneyyo na siyd. Yasoti parivaro. Soyeva alabbhamana 
yaso ayaso. Nindati avannabhananam. Pasamsáti vannabhananam. Sukhanti kamavacaranam káyikacetasikam. Dukkhanti 
puthujjanasotapannasakadagaminam kayikacetasikam, anagamiarahantanam kayikameva. 

The Tibetan text has the same order of the 8 lokadhamma as in the Pali, while the Chinese has ninda-pasamsa before 
yasa-ayasa. 

9" Vism XXI.51/683: Lokadhammati lokappavattiya sati anuparamadhammakatta làbho .. Idha pana karanopacarena 
labhádivatthukassa anunayassa alabhddivatthukassa patighassa cetam lokadhammaggahanena gahanam  katanti 
veditabbam. Vism XXI.67/685 Lokadhammesu patigho tatiyananavajjho, anunayo catutthananavajjho, yase ca pasamsaáya 
ca anunayo catutthanánavajjhoti eke. Macchariyani pathamananavajjhaneva. Vibh 386: Labhe sarago, alabhe pativirodho, 
yase sárágo, ayase pativirodho, pasamsaya sarago, nindaya pativirodho, sukhe sarago, dukkhe pativirodho: imesu atthasu 
lokadhammesu cittassa patighato. 

9? ^ Vibh 389-90, Nidd | 80: Navavidhà mana: seyyassa seyyo ‘ham asmiti mano. Seyyassa sadiso ‘ham asmiti mano. 
Seyyassa hino ‘ham asmiti mano. Sadisassa seyyo ‘ham asmiti mano. Sadisassa sadiso ‘ham asmiti mano. Sadisassa hino 
‘ham asmiti mano. Hinassa seyyo ‘ham asmiti mano. Hinassa sadiso ‘ham asmiti mano. Hinassa hino ‘ham asmiti mano. 
Nidd-a | 209: Seyyassa seyyohamasmitiadayo nava mana puggalam nissdya vuttà. Ettha pana seyyassa seyyohamasmi ti 
mano rajananceva pabbajitananca uppajjati. Raja hi ratthena và dhanavahanehi và ko maya sadiso atthi ti etam manam 
karoti. Pabbajitopi siladhutangadihi ko maya sadiso atthiti etam manam karoti. Cf. S V 56: Seyyohamasmiti vidhà, 
sadisohamasmi ti vidha, hinohamasmi ti vidha ima kho, bhikkhave, tisso vidha. 

95 Read $ i, as in the introduction of this section and the Tibetan parallel, instead of ‘ij. Vibh 341: Dasa 
kilesavatthüni: lobho doso moho mano ditthi vicikicchà thinam uddhaccam ahirikam anottappam. Yesam sattanam imani 
dasa kilesavatthüni asevitani bhavitani bahulikatàni ussadagatani: ime te satta maharajakkha. Patis-a Il 424: Tattha kilesa 
eva kilesavatthüni, vasanti và ettha akhindsava satta lobhàdisu patitthitattati vatthüni, kilesà ca te tappatitthanam 
sattanam vatthüni cati kilesavatthüni. Yasma cettha anantarapaccayadibhavena uppajjamanapi kilesà vasanti eva nama, 
tasmá kilesanam vatthünitipi kilesavatthüni. 
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Ten Grounds for Annoyance 
The ten grounds for annoyance: [Thinking] "This person did act, ... acts, .. will act for my harm" one 
gives rise to annoyance; this person did act, .. acts, ... will act for the harm of those who are dear to me" 
one gives rise to annoyance; this person did act, .. acts, .. will act for the benefit of those who are not 
dear to me" one gives rise to annoyance; and one gets annoyed for no reason." 

These ten grounds for annoyance are abandoned by the Path of Non-Returning. 460b16 


Ten Courses of Unwholesome Action 


The ten courses of unwholesome action are the taking the life of beings, taking what is not given, sexual 
misconduct, lying, abusive speech, slanderous speech, frivolous speech, covetousness, ill-will, and wrong 
view.” 

Here, the taking of life, of what is not given, sexual misconduct, lying and wrong view are 
abandoned by the Path of Stream-entry. Slanderous speech, abusive speech, ill-will are abandoned by the 
Path of Non-Returning. Frivolous speech and covetousness are abandoned by the Path of Arahantship. 


Ten Fetters 


The ten fetters are the fetter of sensual greed, the fetter of ill-will, the fetter of conceit, the fetter of 
(wrong) view, the fetter of uncertainty, the fetter of holding on to precepts and observances, the fetter 
of greed for existence, the fetter of envy, the fetter of meanness and the fetter of ignorance.'*"° 

Here, the fetters of (wrong) view, uncertainty, holding on to precepts and observances are 
abandoned by the Path of Stream-entry. The fetters of sensual greed, ill-will, envy, and avarice are 
abandoned by the Path of Non-Returning. The fetters of conceit, greed for existence, and ignorance are 
abandoned by the Path of Arahantship. 460b24 


Ten wrongnesses 


The ten wrongnesses are wrong view, wrong intention, wrong speech, wrong action, wrong livelihood, 
wrong effort, wrong mindfulness, wrong concentration, wrong knowledge, and wrong freedom." 

Here, wrong view, wrong speech in the sense of lying, wrong action, wrong livelihood, wrong 
knowledge and wrong freedom are abandoned by the Path of Stream-entry. Wrong intention, wrong 
speech in the sense of slanderous speech and abusive speech are abandoned by the Path of Non- 
Returning. Wrong speech in the sense of frivolous speech, wrong effort, wrong mindfulness, and wrong 
concentration are abandoned the Path of Arahantship. 


9" ^A V 150: Dasayimani, bhikkhave, ághàtavatthüni. .. Anattham me acari ti aghatam bandhati; anattham me 


carati ti .. anattham me carissati ti .. piyassa me mandpassa anattham acari ti .. anattham carati ti .. anattham 
carissati'ti ... appiyassa me amandpassa attham acari'ti attham carati ti ... attham carissati ti aghatam bandhati; atthane 
ca kuppati—imüni kho ... dasa ághátavatthüni ti. — Patis-a Il 423: Tattha aghaátavatthüniti āghātakāraņāni. Aghütanti 
cettha kopo, soyeva uparüpari kopassa vatthuttà àghátavatthu. Aghatam bandhatiti kopam bandhati karoti uppddeti. 
Attham me nacari, na carati, na carissati. Piyassa me manápassa attham nacari, na carati, na carissati. Appiyassa me 
amandapassa anattham nacari, na carati, na carissati ti. lbid 425: Dasahi aghatavatthühiti pubbe vuttehi navahi ca atthane 
và panaghato jayatiti vuttena cati dasahi. Anattham me acaritiadinipi hi avikappetva khanukantakadimhipi atthane aghato 
uppajjati. 

Cf. Aa V 54: Atthane ti akárane. Sacittakapavattiyanhi anattham me acari ti addi kàáranam  bhaveyya, 
khanupahatadisu tam natthi. Tasma tattha aghato attháne aghato nama. 

95 Read 4, as in the introduction and the Tibetan parallel, instead of fi. D IIl 269: Dasa akusala-kammapatha: 
panatipato, adinnadanam, kamesu micchácáro, musávádo, pisuná vaca, pharusà vaca, samphappalapo, abhijjha, vyapádo, 
micchaditthi. 

The order of two items in the Chinese as well as Tibetan is different than in the Pali: pharusa vaca comes before 


pisund vaca. This order is also given in the list of the ten akusala-karmapatha, --:& in DDB. 
1916 


Dhs 197, par. 1113: Dasa sannojanáni: kàámarágasannojanam patighasannhojanam | mánasannojanam 
ditthisannojanam ^ vicikicchásannojanam ^ silabbataparámásasannojanam ^ bhavarágasannojanam _ issásannojanam 
macchariyasannojanam avijjasannojanam. Cf. Dhs 247, Vibh 391. The list of ten fetters given here—a combination of the 
sutta lists of ten and seven fetters—is the one that is normal for the Abhidhamma; cf. A IV 7f. 

me Vibh 391-2: Tattha katamà dasa micchatta? Micchaditthi micchasankappo micchavaca micchá-kammanto 
micchá-àájivo micchavayamo micchasati micchasamadhi micchananam micchavimutti. Ime dasa micchatta. 
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Twelve Perversions 


[460c] The twelve perversions are: perversion of perception, perversion of mind, and perversion of view 
of permanence in what is impermanent; perversion of perception, perversion of mind, and perversion of 
view of happiness in what is suffering as; perversion of perception, perversion of mind, and perversion 
of view of beauty in what is foul; perversion of perception, perversion of mind, and perversion of view 
of self in what is not self. ° 

Here, the three perversions [of regarding] permanence in what is impermanent, the three 
perversions [regarding] self in what is not-self, the perversion of view [of regarding] beauty in what is 
foul and the perversion of view [regarding] happiness in what is suffering, are abandoned by the Path of 
Stream-entry. The perversion of perception and the perversion of mind [regarding] beauty in what is foul 
are abandoned by the Path of Non-Returning. The perversion of perception and the perversion of mind 
[regarding] happiness in what is suffering are abandoned by the Path of Arahantship.?? 


Twelve Arisings of Unwholesome Mind 


The twelve arisings of unwholesome mind are: (1) arising of mind accompanied by joy, associated with 
(wrong) view, without stimulus (asankhara); (2) arising of mind (..) with stimulus (sasankhara); (3) 
arising of mind accompanied by joy, disassociated from (wrong) view, without stimulus; (4) arising of 
mind (...) with stimulus; (5) arising of mind accompanied by equanimity, associated with (wrong) view, 
without stimulus; (6) arising of mind (..) with stimulus; (7) arising of mind accompanied by equanimity, 
disassociated from (wrong) view, without stimulus; (8) arising of mind (..) with stimulus; (9) arising of 
mind accompanied by distress, associated with aversion, without stimulus; (10) arising of mind (..) with 
stimulus; (11) arising of mind accompanied by agitation; and (12) arising of mind accompanied by 
uncertainty. ^? 


95 A Il 52, Patis II 80: Anicce bhikkhave niccan-ti sannavipallaso cittavipallaso ditthivipallaso; dukkhe bhikkhave 


sukhan-ti saññāvipallāso cittavipallaso ditthivipallaso; anattani bhikkhave atta ti sannavipallaso cittavipallaso 
ditthivipallaso; asubhe bhikkhave subhan-ti sanna-vipallaso cittavipallaso ditthivipallaso. Pet 120: Tattha manüpike 
vatthumhi indriyavatthe vannayatane và yo nimittassa uggaho, ayam sannavipallaso. Tattha viparitacittassa vatthumhi sati 
vininatti, ayam cittavipallaso. Tattha viparitacittassa tamhi rüpe asubhe subhanti ya khanti ruci upekkhana nicchayo ditthi 
nidassanam santiraná, ayam ditthivipallaso. A-a I 90: Anicce, bhikkhave, niccanti sannavipallasoti anicce vatthusmim 
niccam idan-ti evam gahetva uppajjanakasanna, sannavipallasoti attho. 

Both the Chinese and Tibetan have asubhe subha before anattani atta. 

^^ BENTDSHH oH) WEISIORUSUIfeREHB “Here, the three perversions [regarding] permanence in what is 
impermanent, and the perversion of view [regarding] beauty in what is foul .. happiness in what is suffering ... self 
in what is not-self are abandoned by the Path of Stream-entry. The perversion of perception and the perversion of 
mind [regarding] beauty in what is foul are abandoned by the Path of Non-Returning. The perversion of perception 
and the perversion of mind [regarding] happiness in what is suffering, and the perversion of perception and the 
perversion of mind [regarding] self in what is not self are abandoned by the Path of Arahantship." 

The Chinese version is in accordance with the Pali Abhidhamma; see Vibh-a 5ot:Vipariyásesu aniccadini vatthüni 
niccantiddinà nayena viparitato esantiti vipariyásáà, sannaya vipariydso sannavipariydso. Itaresupi dvisu eseva nayo. 
Evamete catunnam vatthünam vasena cattaro, yesu vatthüsu sannddinam vasena dvddasa honti. Tesu attha 
sotapattimaggena pahiyanti. Asubhe subhanti sannacittavipallasa sakadagamimaggena tanuka honti, anagàmimaggena 
pahiyanti. Dukkhe sukhanti sannacittavipallasa arahattamaggena pahiyantiti veditabba. Perhaps this version takes asmi- 
mana, the “conceit 'l-am," which only the arahant has abandoned, as a perversion of perception and mind 
[regarding] self in what is not self. See S II 83: Sukhino vata arahanto, .. asmimano samucchinno ... S-a |l 281: 
Asmimano samucchinnoti navavidho asmimano arahattamaggena samucchinno. 

1920 Cf Dhs 234, par. 1369: Katame dhammá akusala? Dvádasa akusalacittuppada. Ime dhamma akusala. Vibh 296 
(cf. Dhs 80-81): Katame dhamma akusala? Yasmim samaye akusalam cittam uppannam hoti somanassasahagatam 
ditthigatasampayuttam sasankharena pes somanassasahagatam ditthigatavippayuttam pes 
somanassasahagatam | ditthigatavippayuttam sasankharena ..pe. upekkhasahagatam ditthigatasampayuttam 
«pe... upekkhasahagatam ditthigatasampayuttam sasankhdarena ...pe... upekkhasahagatam ditthigatavippayuttam 
«pe... upekkhasahagatam ditthigatavippayuttam sasankhdarena ..pe.. domanassasahagatam patighasampayuttam 
..pe.. domanassasahagatam patighasampayuttam sasankhdarena ... upekkhasahagatam vicikicchasampayuttam ... 
upekkhasahagatam uddhaccasampayuttam | rüpárammanam va .. Abhidh-av p.6f: Akusalam pana bhümito 
ekavidham kamavacaram eva, niyataniyatavatthuvasena ca ekahetukaduhetukavasena ca 
patisandhijanakajanakavasena ca duvidham, tihi vedanahi yogato ca lobhamülam dosamülam mohamülan ti 
mülato ca tividham hoti. Tattha lobhamiilam pana somanassupekkhaditthippayogabhedato atthavidham hoti, 
seyyathidam | somanassasahagatam  ditthigatasampayuttam asankharikam ekam,  sasankharikam ekam, 
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Here, the four arisings of mind associated with views and the arisings of mind accompanied by 
uncertainty are abandoned by the Path of Stream-entry. The two arisings of mind which are 
accompanied by distress” are attenuated in two Paths and abandoned without remainder by the Path 
of Non-Returning. The four arisings of mind disassociated from views and the arising of mind 
accompanied by agitation are attenuated in three Paths and are abandoned without remainder by the 
Path of Arahantship. 460c16 


Two attainments 


Two attainments (samapatti): There are two attainments which are not shared with the commoner 
(puthujjanasadharana): fruition-attainment and the cessation of perception and feeling. 


Fruition-attainment 


What is the fruition-attainment? Why is it called fruition-attainment? Who practices it, who enters upon 
it? Why does one practice it? How does one practice it? How does one attend? Through how many 
conditions does it arise? Through how many conditions does it persist? Through what conditions does 
one emerge? Is this attainment mundane or supramundane? 

Q. What is the fruition-attainment? 

The fixedness (appana) of the mind in Nibbana, the fruit of recluseship (samannaphala)—this is 
"fruition-attainment."?* 

Q. Why is it called "fruition-attainment"? 

A. It is achieved as the result of the fruit of the supramundane path (lokuttaramaggaphalavipaka), 
which is neither wholesome nor unwholesome nor functional (kiriya), therefore it is called "fruition- 
attainment"? 

[Who practices it; who enters upon it?] 


The Arahant and the Non-Returner, who are perfect (paripūrakāri) in concentration.” 


somanassasahagatam ditthigatavippayuttam asankharikam ekam, sasankharikam ekam, upekkhasahagatam 
ditthigatasampayuttam asankharikam ekam, sasankharikam ekam, upekkhasahagatam ditthigatavippayuttam 
asankharikam ekam, sasankharikam ekan ti. .. Dosamülam pana ekantasavatthukato ekavidham, asankhara- 
sasankharabhedato duvidham domanassasahagatam patighasampayuttam asankharam, sasankharan ti. Assa pana 
hoti | upekkhàsahagatam  vicikicchasampayuttam, upekkhasahagatam wuddhaccasampayuttan ti. Tassa 
asannitthanavikkhepakalesu pavatti veditabba ti. Evam tava dvadasavidham akusalacittam veditabbam, sabbam 
pan’ etam yathanurtipam apayesu upapattiyà, sugatiyam pi dukkhavisesassa abhinipphadakam hoti. Cf. Vism 684: 
Akusalacittuppada ti lobhamülà attha, dosamülà dve, mohamülà dve ti ime dvadasa. 
7" “Distress” is missing from the Chinese, but is found in the Tibetan version (202b). 

Cf. Vism XXIII.6/p. 699: Kā phalasamapattiti ya ariyaphalassa nirodhe appana. Vism-mht II 515 (Be): Ariyaphalassa 
nirodhe appanati ariyassa phalajhanassa nibbàne àrammanabhüte appanakarena pavatti. Kv 579: Samannaphalam 
asankhatanti? Amanta. Nibbanam tànam ... amatanti? Na hevam vattabbe ...pe... samannaphalam asankhatam, nibbanam 
asankhatanti? Amanta. ... Dve asankhataniti? Amanta. Dve tanani ... pe ... antarika vati? Na hevam vattabbe .... Kv-a 180: 
Tattha maggavithiyampi phalasamapattivithiyampi ariyamaggassa vipakacittam samannaphalam namati sakasamaye 
sannitthanam. Yesam pana tatha aggahetva kilesapahananceva phaluppatti ca samannaphalam, tasma@ asankhatanti 


1922 


"m 


Tibetan (202b): "The mind of the fruit of recluseship, except Nibbàna-this is called 'fruition-attainment," dge 
sbyong gi ‘bras buwi sems mya ngan las ‘das pa ma gtogs pa ... Probably the Tibetan translator misunderstood appand as 
apariyapanna “not included,” ma gtogs pa. 

P7 Tibetan: “It is not wholesome, not unwholesome, not the nature of the result of the higher Path" = “.. nor 
functional result of the supermundane path"? dge ba ma yin mi dge ba ma yin lam gong ma'i rnam par smin pa'i rang 
bzhin ma yin... 

94 AT232f: Idha .. puggalo silesu paripurakari hoti, samadhismim paripurakari pannaya na paripürakári hoti; so 
pancannam orambhagiyanam samyojananam parikkhaya ... antaraparinibbayi hoti. Idha ... bhikkhu silesu pariparakari hoti 
samadhismim paripurakari pannaya paripurakari ... so ásavànam khayà anásavam cetovimuttim pannavimuttim dittheva 
dhamme sayam abhinna sacchikatva upasampajja viharati.A | 194: Idha, bhikkhave, bhikkhu  silasampanno 
samádhisampanno panndsampanno sannavedayitanirodham samapajjeyyapi vutthaheyyapi atthetam thanam. No ce 
dittheva dhamme annam arddheyya, atikkammeva kabalikaraharabhakkhanam devanam | sahabyatam afnataram 
manomayam kayam upapanno sannavedayitanirodham samapajjeyyapi vutthaheyyapi - atthetam thananti. A-a 1 298: No 
ce dittheva dhamme annam aradheyyati no ce imasmimyeva attabhàve arahattam pápuneyya. 

Vism XxXIII.6-7/p.699: Ke tam samdpajjanti, ke na samüpajjantiti sabbepi puthujjana na samüpajjanti. Kasma? 
Anadhigatatta. Ariyà pana sabbepi samapajjanti. ... Keci pana sotapannasakadagaminopi na samapajjanti. Uparima dveyeva 
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Again, some say that all noble persons can enter upon it, as is taught in the Abhidhamma thus: “For 
the sake of obtaining the Path of Stream-entry, it overcomes rearising—this is called ‘change-of-lineage.’ 
For the sake of the attainment of the Fruit of Stream-entry, it overcomes rearising—this is called ‘change- 
of-lineage."?? In the same way all [the paths and fruits should be understood.] 

Again, some say that all noble persons who are perfect in concentration attain it; only those [noble 
persons] enter upon it. As the Venerable Narada said to the bhikkhus: “Venerables, it is like a well in a 
desert, with no rope in it for drawing water. Then a man comes to it, who is scorched by the sun, 
afflicted, wearied, thirsty and craving [for water]. That man looks in the well and knows that it has 
water, but he does not dwell touching it with the body. Even so, [461a] venerables, | have seen well, 
according to reality, with right wisdom that the cessation of existence is Nibbana, but | am not an 
Arahant who has destroyed the taints.”"”° 

Q. Why does one enter upon it? 

A. Having seen the Dhamma, one enters upon it for the sake of a pleasant dwelling in this life 
(ditthadhammasukhavihara), as the Blessed One taught to Ananda: “At which time, Ananda, the Tathagata, 
due to not attending to all signs; due to the cessation of certain feelings, dwells having entered upon 
the signless concentration of mind; at that time, Ananda, the body of the Tathagata is [more] at ease." ?" 
461a05 

Q. How does one enter upon it? 

A. The meditator desirous of the fruition-attainment goes to a solitary place, sits or lies down and 
sees with insight the formations, beginning with contemplation of rise and fall and [proceeding] until to 
change-of-lineage-knowledge. Immediately subsequent to change-of-lineage-knowledge, [his mind] 
becomes fixed in Nibbàna, Fruition-attainment. Dependent on whatever jhàna the Path is developed, 
[dependent] on that jhàna that “fruition-attainment” is effected. 


samüpajjanti ti vadanti. Idanca tesam karanam, ete hi samádhismim paripürakárinoti. Tam puthujjanassápi attana 
patiladdhalokiyasamadhisamapajjanato akaranameva. Kincettha karanakaranacintáya. Nanu páliyamyeva vuttam katame 
dasa gotrabhudhamma vipassanávasena uppajjanti? Sotapattimaggapatilabhatthaya uppádam pavattam ...pe... upayasam 
bahiddhà | sankháranimittam abhibhuyyatiti gotrabhu. Sotapattiphalasamapattatthaya sakadagamimaggam _...pe... 
arahattaphalasamapattatthaya... sufinataviharasamapattatthaya... | animittavihárasamápattatthàya uppadam...pe... 
bahiddha sankharanimittam abhibhuyyatiti gotrabhü"ti (Patis). Tasmà sabbepi ariyà attano attano phalam samapajjantiti 
nitthamettha gantabbam. 

The Tibetan text skips over the next two paragraphs and resumes at the next question. 

bis Patis | 68: Sotapattimaggam patilabhatthaya uppádam pavattam nimittam dyuhanam patisandhim gatim 
nibbattim uppattim jatim jaram byadhim maranam sokam paridevam upāyāsam bahiddhà sankharanimittam 
abhibhuyyati ti gotrabhu. Sotapattiphalasamapattatthaya uppādam ... 

1979 ^ Il 117-18: Aünatreva avuso Narada saddhaya annatra ruciyà annatra anussava annatra akaraparivitakka 
annatra ditthinijjhanakkhantiya aham etam janami aham etam passami bhavanirodho nibbünanti. Tenayasma Narado 
araham khinásavo ti. Bhavanirodho nibbananti kho me ávuso yathàbhütam sammappannaya sudittham na c'amhi araham 
khinásavo. Seyyathapi àvuso kantaramagge udapano, tatra nevassa rajju na udakavarako. Atha puriso āgaccheyya 
ghammabhitatto ghammapareto kilanto tasito pipásito, so tam udapánam olokeyya, tassa udakanti hi kho nánam assa na 
ca kayena phusitvà vihareyya. Evam eva kho avuso bhavanirodho nibbananti yathabhütam sammappannaya sudittham na 
c'amhi araham khinasavo ti. (Commentary = S-a II 122-23). Cf. Pet 169. 

97 DII 100, S V 153: Yasmim Ananda samaye Tathágato sabba-nimittanam amanasikara ekaccanam vedananam nirodha 
animittam cetosamadhim upasampajja viharati, phdsutaro Ananda tasmim samaye Tathagatassa kayo hoti. 

The Tibetan (203a) has “is more at ease,” ches reg par ‘gyur, which is in line with the Pali. 

128 Tibetan: "Going to a solitary place, desirous of the fruition-attainment, he, gone to a solitary place, having sat 
down or lied down, having composed his mind, sees with insight the formations beginning with contemplation of 
rise and fall, then change-of-lineage-knowledge. Immediately subsequent to change-of-lineage-knowledge, [the mind] 
issues forth into nibbana, the attainment of fruition. Dependent on whatever the path develops, having 
concentrated (mnyam par bzhag ste = samahita, samadahitva,) on that there will be just that fruition-attainment.” (or 
perhaps “... [dependent] on that jhana there will be just that fruition-attainment.) 

Cf. Vism XXIII.10/p.700, Patis-a 1 268: Phalasamapattatthikena hi ariyasavakena rahogatena patisallinena udayabbay- 
üdivasena saħkhārā —vipassitabbà. Tassa —pavattànupubbavipassanassa sankhararammanagotrabhu-nananantara 
phalasamápattivasena nirodhe cittam appeti. Phalasamapattininnataya cettha sekkhassapi phalam-eva uppajjati, na 
maggo. Ye pana vadanti sotapanno phalasamapattim samapajjissamiti vipassanam patthapetva sakadagami hoti. 
Sakadagami ca anagamiti, te vattabbà evam sati anagami araha bhavissati, arahà pacceka-buddho, paccekabuddho ca 
buddho. Tasmá na kinci etam, palivaseneva ca patikkhittantipi na gahetabbam. Idameva pana gahetabbam sekkhassa pi 
phalameva uppajjati, na maggo. Phalaricassa sace anena pathamajjhaniko maggo adhigato hoti. Pathamajjhanikameva 
uppajjati. Sace dutiyadisu annatarajjhaniko, dutiyadisu annatarajjhanikamevati. Evam tavassa samapajjanam hoti. Ud-a 34: 
Ye pana vadanti sotapanno attano phalasamápattim samüpajjissamiti vipassanam vaddhetva sakadagami hoti ... 
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Q. How does one attend (manasikaroti)? 

A. The unconditioned, Deathless element is attended to as peacefu 461a10 

Q. How many conditions are there for that attainment? How many conditions are there for its 
persistence? How many conditions are there for emerging? 

A. There two conditions for that attainment: the non-attending to all signs and the attending to the 
signless element.” 

Three are the conditions of persistence: non-attending to all signs; attending to the signless 
element; and previous preparation.” 

Two are the conditions of emergence: attending to all signs and non-attending to the signless 
element.?* 461213 

Q. Is this attainment mundane or supramundane? 

A. This attainment is supramundane; not mundane. 

Q. When the non-returner practices insight for the Fruition-attainment, why does change-of-lineage 
not produce the arahant path immediately? 461a16 

A. Being without a basis (vatthu) of happiness, one does not produce insight because one does not 
have the power for it.” 

Here, two distinct Fruitions can be discerned: (1) The change-of-lineage and Fruition that is 
accomplished with Path, [i.e.,] the Fruition that manifests immediately when the realization (sacchikiriya) 
of the Path manifests. (2) The change-of-lineage and Fruition that is accomplished without Path, and is 
accomplished by entering upon the Fruition-attainment.?? The Fruition that is accomplished without 
Path [also takes place] when emerging from the attainment of cessation. It is accomplished without 
Path, without change-of-lineage. ^ 


l 1929 
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sambuddhoti dpajjeyya, tasmà yathabhinivesam yathajjhasayam vipassana attham sadhetiti sekkhassapi phalameva 
uppajjati, na maggo. ... 

79? Tibetan (203a): “The unconditioned, deathless element is just attended to,” ‘dus ma byas bdud rtsi'i dbyings 
zhing nyid yid la byed pa'o. Cf. Nidd lla 108: Tam panesa ce santipadam nibbanam  santato passati, 
sabbasankharapavattam vissajjetva nibbànaninnam pakkhandam hoti. 

95? M 1 296: Kati panávuso, paccaya animittaya cetovimuttiyà samapattiya ti? .. Dve dvuso, paccayàá animittaya 
cetovimuttiyà samapattiya sabbanmittanan ca amanasikaro animittaya ca dhatuya manasikaro ti. 

bd M 1 296-97: Tayo kho, àvuso, paccayà animittáya cetovimuttiya thitiyà: sabbanimittanan ca amanasikaro, 
animittaya ca dhatuya manasikaro, pubbe ca abhisankharo. 

1332 Ibid. 297: Dve kho, àvuso, paccayà animittáya cetovimuttiyà vutthandya: sabbanimittàna ca manasikaro, 
animittaya ca dhatuya amanasikaro. 

99 Cf. Ud-a 30: Sā panayam phalasamapatti atthato lokuttarakusalanam vipakabhuta nibbanarammana appanati 
datthabba. 

The Tibetan text skips the next question and continues at the attainment of cessation. 

1934 Cf  Vism-mht II 520: Anagamino, arahantoti ettha sukkhavipassaka ca andgamino, .. Ubhayepi cete satipi 
vipassanabale samadhibalassa abhavato nirodham na samapajjanti. Anupubbaviharasambhavatannevettha samadhibalam 
icchitabbam. Purimakà pana tayo satipi samadhibale vipassanábalassa abhavato, aparipunnattà ca samüpajjitum na 
sakkonti. Aparipunnata cassa sankhàrànam na sammá parimadditatta. 


C7 — Vism XXIII.10—11 states that only the Fruit is attained, even in the case of a sekha. Vism-mht assigns the 


Vism XXIII.11: Ye pana vadanti: sotapanno phalasamapattim samapajjissami ti vipassanam patthapetva sakadagami 
hoti. Sakadagami ca anagami ti, te vattabbà: evam sati anagami araha bhavissati, arahà paccekabuddho, paccekabuddho 
ca buddho. Tasmà na kinci etam, pdalivaseneva ca patikkhittan-ti pi na gahetabbam. Idameva pana gahetabbam: 
sekkhassapi phalameva uppajjati, na maggo. Phalancassa sace anena pathamajjhaniko maggo adhigato hoti. 
Pathamajjhanikameva uppajjati. Sace dutiyadisu annatarajjhaniko, dutiyadisu annatarajjhanikamevati. Evam tavassa 
samüàpajjanam hoti. 

Vism-mht II 519 (Be): Ye panda ti abhayagirivasino sandhayaha. Te hi maggaphalavipassanaya dloletva vadanti. 

Cf. S. Mori 1988, p. 14-15. 

95* The Chinese text literally has “The change-of-lineage [and] Fruition that is accomplished without the Path ... 
without change-of-lineage fruition,” which doesn’t make sense. The first is in contradiction with the last sentence, 
which states that there is no gotrabhu, and would be due to a copyist’s mistake. The latter must be a duplication of 
the following character. 

Cf. Moh 76 (Be): Lokuttarajavanesu pana kusalani ekasantane ekavarameva javanti, tadanantaram yathdsakam 
phalacittanca dvattivaram, phalasamapattivithiyam phalameva anantavarampi javati, nirodhasamápattiyam pana 
anupubbanirodhavasena pathamajjhanato yavakincannayatana yathakkamam avajjanaparikammddivaseneva samapajjitva 
vutthitassa gotrabhuto anantaram catuttharuppajavane dvikkhattum javitva niruddhe yathaparicchinnakalanca cittam na 
uppajjati, vutthanakale ca avajjanaparikammacittaniyamena anagamiphalam, arahattaphalam va 


mos 
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The Fruition-attainment is finished. 461a21 


Attainment of the cessation of perception and feeling 


What is the attainment of the cessation of perception and feeling? Who enter upon it? Endowed with 
how many kinds of power does one enter upon it? Through the stilling of how many formations is it 
entered upon? How many preliminary duties are there? Why is it entered upon? How does one emerge 
from it? By what does the mind emerge from it? If the mind has emerged, towards what is it inclined? 
How many contacts do contact [upon emerging]? Which formations arise first? What is the difference 
between a dead person and a person who enters upon the cessation of perception and feeling? Is this 
attainment conditioned or unconditioned? 

Q. What is the attainment of the cessation of perception and feeling? 

A. The non-occurence (appavatti) of the mind (citta) and mental properties (cetasika dhamma)—this 
is called the attainment of the cessation of perception and feeling. 9? 

Q. Who enter upon that attainment? 

A. The Arahant and the Non-Returner who are perfect in concentration. 

Q. Who cannot enter upon it? 

A. The commoner, the Stream-enterer, the Once-Returner and one who is born in the immaterial 
realm (artipa-dhatu). [461b] 

Here, the commoner cannot enter upon it, because it is not within his range (visaya). The Stream- 
enterer and the Once-Returner can not, because they have not yet fully removed the defilements and 
the obstacles to concentration. One who is born in the immaterial realm cannot enter upon it, because 
there is no physical-basis (vatthu) for emerging again. ^? 

Q. Endowed with how many kinds of power (bala) does one enter upon it? 

A. It is entered upon by being endowed with two kinds of power: serenity-power and insight-power. 

Here “serenity” means mastery in obtaining the eight attainments (attha-samápatti). ^^^ 

"Insight means mastery in the seven insights, namely, contemplation of impermanence, 
contemplation of suffering, contemplation of not-self, contemplation of disenchantment, contemplation 
of fading away, contemplation of cessation, and contemplation of renunciation. 

Serenity-power is for the ceasing of the jhana-factors and for unshakeable liberation.?" 461b08 

Insight-power is for seeing the disadvantage of occurrence (pavatti), and for the liberation through 
Non-occurrence.?^ 


1938 


yatharahamekavarameva uppajjati. Tattha ca kusalagotrabhuto anantaram kusalanceva àdito phalattayanca appeti, 
kiriyagotrabhuto kiriyam, arahattaphalanca. 

1937 Vism XXIIL18 p.702, Patis-a | 319: Tattha kā nirodhasamüpattiti? Ya anupubbanirodhavasena cittacetasikanam 
dhammanam appavatti. 

955 — AI23f. Idha .. puggalo silesu pariptrakari hoti, samadhismim pariptrakari pannaya na pariptrakari hoti; so 
pancannam orambhagiyanam samyojananam parikkhaya ... antaraparinibbayi hoti. Idha ... bhikkhu silesu pariparakari hoti 
samadhismim paripürakàri pannaya pariptrakari ... so dsavanam khayd andsavam cetovimuttim pannavimuttim dittheva 
dhamme sayam abhinna sacchikatva upasampajja viharati. 

1939 Cf Vism XXIII.29/p.705 Catuvokárabhave pana pathamajjhanadinam uppatti natthi. Tasma na sakká tattha 
samapajjitunti. Keci pana vatthussa abhava ti vadanti. Cf. Vism-mht 525 (Be): Vatthussa abhava ti hadayavatthuno abhava 
ti vadanti, karajakayasankhatassa pana vatthuno abhavati attho. Yadi hi aruppe nirodham samapajjeyya cittacetasikanam 
annassa ca kassaci abhavato apannattikova bhaveyya anupddisesaya nibbdnadhatuya parinibbutasadiso. Kincayam 
upādāya  nirodham | samápannoti vucceyya, kim vd  etàya  vatthucintáya.  Angavekallatova | natthi ruppe 
nirodhasamápattisamápajjanam. 

Tibetan (203b): "The one reborn in the immaterial realm does not enter upon it [because] after emerging there is 
no physical basis again." 

194 Le, the four jhànas and the four immaterial attainments. Tibetan (203b): “The serenity power is mastery of 
the four jhànas and the four immaterial attainments." 

Cf. Patis | 97-98, Vism XXIII.19-22/p.702-703: Katham dvihi balehi samanndgatatta tayo ca sankharanam 
patippassaddhiya solasahi nanacariyahi navahi samadhicariyahi vasibhavata panna nirodhasamápattiya nanam? ... Dvihi 
balehiti dve balani samathabalam vipassanabalam. Katamam samathabalam? Nekkhammavasena cittassa ekaggata 
avikkhepo samathabalam. ... nevasannandsannayatanasamapattiya akincannayatanasannáya na kampatiti samathabalam. 
.. Katamam vipassanübalam? Aniccanupassana vipassanabalam, dukkhanupassanaé ... anattanupassana... nibbidanupassana 
.. virāgānupassanā ... nirodhanupassana ... patinissagganupassana vipassanabalam. 
94A Patis || 40: Cattáro ca ariyamaggá, cattari ca samafinaphalani, nibbünarica: ayam akuppo vimokkho. 

1942 Cf. Patis-a 1 315: tattha samathabalam anupubbena cittasantànavüpasamanattham nirodhe ca patipadanattham, 
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Q. Through the stilling of how many formations is it entered upon? 

A. It is entered upon through the stilling of three formations: verbal formations, bodily formations 
and mental formations. 

Here, for one who has entered upon the second jhana, the verbal formations of thinking and 
exploring are stilled. For one who has entered upon the fourth jhana, the bodily formations of 
inhalations and exhalations are stilled. For one who has entered upon the attainment of the cessation of 
perception and feeling, the mental formations of perception and feeling are stilled. 9? 

Q. How many preliminary duties are there??^* 

A. There are four preliminary duties: personal belongings, non-damage, limiting the duration, 
observing legal acts and nonlegal acts. 

Here, "personal belongings” (ekabaddha): he resolves as regards bowl, robe [and other requisites]. 

"Non-damage" (avikopana): he resolves "Let there be no arising of any damage to this body through 
any means." 

“Limiting the duration" (addhanapariccheda): estimating the strength of his body, and making a limit 
of days, he resolves: "When this period has passed, ! will emerge." 

"Observing legal acts and nonlegal acts": he resolves: "When, not yet having reached the time-limit, 
the Sangha assembles for a legal act or nonlegal act, at their calling (ghosa), | will emerge." 9^? 

Here "personal belongings" is for the sake of protecting the robes. "Non-damage" and "limiting the 
duration" are for the sake of protecting the body. "Observing legal acts and nonlegal acts" is for the 
sake of not hindering the assembling of the Sangha. 

When he dwells in the base of nothingness, [and has emerged], he does the preliminary duties, or 
when enters upon the first jhàna.?" 

Q. Why is it entered upon? 

A. For the sake of a pleasant dwelling in this life (ditthadhammasukhavihara). This is the ultimate 
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vipassanabalam pavatte ádinavadassanattham nirodhe ca ànisamsadassanattham. 

Patis Il 64: dukkhato manasikaroto pavattà cittam vutthati, appavatte cittam pakkhandati. anattato manasikaroto 
nimitta ca pavatta ca cittam vutthati, animitte appavatte nirodhe nibbanadhatuya cittam pakkhandati. 

For appavatta the Chinese has #4: while the Tibetan has mi ‘jug pa rnams. In the Pali there is nothing 

corresponding to appavatta vimokkha, and there is a possibility that the original had anupdda vimokkha. Cf. M II 237 
(cf. D 1 16, Il 70, A V 64): Idam kho pana, bhikkhave, tathagatena anuttaram santivarapadam abhisambuddham yadidam 
channam phassayatanánam samudayarca atthangamanca assádarca àádinavarca nissarananca yathabhutam viditvà 
anupádávimokkho. M l 486: Tasma tathagato sabbamannitanam sabbamathitanam 
sabbaahamkaramamamkaramananusayanam khaya virágà nirodhà caga patinissaggà anupádà vimuttoti vadami ti. Patis II 
45: Katamo anupada cittassa vimokkho? ... Aniccanupassanananam niccato upādānā muccatiti anupddacittassa vimokkho. 
.. Nirodhadnupassanananam samudayato ... Patinissagganupassanananam ddanato ... Patis-a Ill 560: Anupádá cittassa 
vimokkho ti idha vipassana yeva. Etadattha kathà, etadatthà mantana, yadidam anupada cittassa vimokkho ti ettha pana 
nibbanam anupádà cittassa vimokkho. M-a Il 197 (cf. D-a Il 462 & 512): Anupādā vimuttoti catühi upddanehi kanci 
dhammam anupádiyitvà vimutto. D-a 11 462. 
Sep Patis | 98, Vism XXIII.24/p.703: Tayo ca sankharanam patippassaddhiyati katamesam tinnannam sankharanam 
patippassaddhiya? Dutiyam jhanam samapannassa vitakkavicara vacisankhara patippassaddha honti. Catuttham jhanam 
samapannassa assásapassásá kayasankhara patippassaddha honti. Sannavedayitanirodham samápannassa sanna ca vedana 
ca cittasankhara patippassaddha honti. Imesam tinnannam sankharanam patippassaddhiya. 

"e Cf. Vism 705: Catubbidham — pubbakiccam karoti: nànà-baddha-avikopanam, sanghapatimananam, 
satthupakkosanam addhanaparicchedan ti. 

95 Tibetan (204a): “Here, personal belongings are the resolve regards the robes and bowl, body, and personal 
belongings (lit. ' 
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Tibetan (204a): "Observing legal acts and non-legal acts’: He resolves: Before] reaching the time-limit, 
when [the Sangha] assembles for some reason for legal acts or nonlegal acts of the Sangha, through their calling, | 
will emerge.” The Tibetan skips over the next paragraph and resumes at the next question. 

97 EMAA BONES AGH. This sentence is corrupt. The Chinese literally has “[When] he dwells in/is 
established in the base of nothingness or does the preliminary duties [when] he enters upon the first jhana,” which 
doesn’t makes sense. According to the Visuddhimagga he should do the preliminary duties upon emerging from the 
base of nothingness and then enter upon the base of neither-perception-nor-non-perception, not the first jhana. 
Vism XXII1.34/p.705: .. tato viñňāņañcāyatanam samapajjitva vutthaya tattha sankhdare tatheva vipassati. Atha 
akincannayatanam — samápajjitvà vutthaya catubbidham pubbakiccam karoti. XxXII1.43-47/p.707-08: So evam 
akincannayatanam samapajjitva vutthaya imam pubbakiccam katvad nevasannandsannayatanam samapajjati. .. .. 
evamevam katapubbakicco bhikkhu nevasannanasannayatanam samapajjitvava parato acittako hutvà nirodham phusitva 
viharati. 
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immovable attainment (adnenjasamapatti) of the Noble Ones. 

Again, it is for the sake of supernormal power by the pervasive force of concentration 
(samadhivipphara) like the Arahant venerable Safjiva.?* It is [entered also] for the sake of protecting the 
body as in the case of the Venerable Elder Sariputta?? and in the case of the Venerable Elder Tissa, the 
son of the Snowy Heron.” 

Q. How is it entered upon? 461b24 

A. The meditator having gone a secluded dwelling, sits down or lies down. Desiring cessation, 
aspiring for cessation, he enters upon the first jhana. Having entered, he emerges peacefully, and 
immediately subsequent sees that jhana as impermanent, suffering and not-self, until [he reaches] the 
knowledge of equanimity towards the formations (sankharupekkhanana), and likewise for the second, 
the third and the fourth jhanas, the base of boundless space, the base of boundless consciousness and 
the base of nothingness. Having entered, he emerges peacefully, and immediately sees that attainment 
as impermanent, suffering and not-self, as far as the knowledge of equanimity towards the formations, 
and then immediately enters upon the base of neither-perception-nor-non-perception. [461c] Thereupon, 
two or three times, he causes the arising of the mind of the base of neither-perception-nor-non- 
perception. Having given rise to it, he causes the dissolution of mind. Having caused the dissolution of 
mind, he enters upon non-occurence (appavatta) and the unmanifest (anidassana?)—this is called 
“entering upon the attainment of the cessation of perception and feeling." 

Q. How does one emerge from it? 461c04 

A. Here one does not attend thus: “I shall emerge" as it [only] happens when the previously 
delimited time has arrived." 

Q. Through what does the mind emerge? 

A. The Non-Returner emerges by the fruition-mind of Non-Returning. The Arahant emerges by the 
fruition-mind of Arahantship.?? 

Q. If the mind has emerged, towards what is it inclined? 

A. The mind is inclined towards seclusion (vivekaninna)."°* 461c07 

Q. How many contacts do contact [the mind upon emerging]? 


A. Three contacts, namely, emptiness-contact, signless-contact and aspirationless-contact. ^? 


95 M I 333-34. Vism XXIL32/Patis-a 671: Sanjivattheram pana nirodhasamápannam kdlakatoti sallakkhetva 


gopalakadayo tinakatthagomayani sankaddhetva aggim adamsu. Therassa civare amsumattampi najjhayittha. Ayamassa 
anupubbasamapattivasena pavattasamathanubhavanibbattatta samadhivipphara iddhi. 

The Tibetan (204a) only has “Again, it is also for the manifestation of supernormal power” and then continues 

with the next question. 

9? See Ud 39-41. 

95? Untraced. One would expect one or more of the following from Patis II 212 and Vism XII 30-33/p.380): 
Khanukondanna thera, or one of the two female lay disciples Uttara and Samavati. 

9? Tibetan (204b): *.. Thereupon, having established (adverted to?, bzhag) the mind two or three times on the 
base of neither-perception-nor-non-perception, there is the non-occurence and cessation of mind. At the non- 
occurence and cessation of mind, there is 'entering upon the [attainment of] cessation of feeling and perception." 

Vism XXIII.32-34/p.705: Idha bhikkhu nirodham samapajjitukamo katabhattakicco sudhotahatthapádo vivitte okáse 
supannattamhi āsane nisidati pallankam abhujitva ujum kayam panidhaya parimukham satim upatthapetva, so pathamam 
jhanam samapajjitva vutthaya tattha sankhare aniccato dukkhato anattato vipassati. Tato dutiyam jhanam .. .. Tato 
vinnánancdyatanam samüpajjitvà vutthaya tattha sankhare tatheva vipassati. Tathà akincannayatanam samapajjitva 
vutthaya | catubbidham | pubbakiccam karoti | nánàbaddhaavikopanam, sanghapatimananam, | satthupakkosanam, 
addhanaparicchedanti. 

9* Cf S IV 294: Katham pana, bhante, sannàvedayitanirodhasamápattiyà vutthanam hoti ti? Na kho, gahapati, 
sannavedayitanirodhasamapattiya vutthahantassa bhikkhuno evam hoti aham  sannàvedayitanirodhasamapattiyà 
vutthahissa’nti và aham sannavedayitanirodhasamapattiya vutthahami ti va aham sanndvedayitanirodhasamapattiya 
vutthito ti va. Atha khvassa pubbeva tatha cittam bhavitam hoti, yam tam tathattaya upaneti ti. 

95 Abhidh-s 67 (Be): Vutthanakale pana anagamino anagamiphalacittam, arahato arahattaphalacittam ekavarameva 
pavattitva bhavangapato hoti, tato param paccavekkhanananam pavattati. 

4 Vism XXIII.50/p.708: Vutthitassa kimninnam cittam hotiti nibbananinnam. Vuttam hetam (= M | 302, S IV 294) 
sannavedayitanirodhasamapattiya vutthitassa kho, àvuso visakha, bhikkhuno vivekaninnam cittam hoti vivekaponam 
vivekapabbharan-ti. 

1955 
cessation. —Sannavedayitanirodhasamápattiyà vutthitam panayye,  bhikkhum kati phass phusanti ti? 
Sannavedayitanirodhasamapattiya vutthitam kho, avuso visakha, bhikkhum tayo phassá phusanti—sunnato phasso, 
animitto phasso, appanihito phasso ti. 
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Q. Which formations arise first? 

A. [Mental formations,] then bodily formations and then verbal formations. 

Q. What is the difference between a dead person and a person who enters upon the cessation of 
perception and feeling? 

A. In the dead person, three formations are ceased and stilled, the life-span is exhausted, (physical) 
heat has subsided, and the sense-faculties are broken up. In the person who has entered upon the 
cessation of perception and feeling, the three formations are ceased and stilled, the life-span is not 
exhausted, heat has not subsided, the sense-faculties are clear. This is the difference." 

Q. Is this attainment conditioned or unconditioned? 

A. This attainment is not to be spoken of as conditioned or unconditioned. 

Q. Why can't this attainment is not to be spoken of as conditioned or unconditioned? 

A: Conditioned states are absent in this attainment and an entry upon and an emergence from an 
unconditioned state can not be known. Therefore this attainment is not to be spoken of as conditioned 
or unconditioned.” 
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The attainment of cessation is finished. 


The twelfth chapter of the Path of Freedom on the analysis of the Truths is finished. 


Now, the chapter sum up is: 


1) Introduction 

2) [Treatise on] Virtue 

3) The Asceticisms 

4) [Treatise on of] Concentration 

5) Searching a Good Friend 

6) Treatise on Temperament 

7) Treatise on the Meditation Subjects 
8) Meditation Methods 

9) The Five Kinds of Higher Knowledge 
10) Analysis of Wisdom 

11) The Five Skills 

(12) Treatise on the Truths. 


Thus is the sequence of the twelve chapters of the Path of Freedom. 


( 
( 
( 
( 
( 
( 
( 
( 
( 
( 
( 


939 Ssv 204b omits the verbal formation: “Mental formations, then bodily formations." 


Cf. M I 302, S IV 294: Sannavedayitanirodhasamapattiyà vutthahantassa kho, āvuso visákha, bhikkhuno pathamam 
uppajjati cittasankharo, tato kayasankharo, tato vacisankharo-ti. 

97 S Iv 293f, M I 296: Yvayam àvuso mato kálakato, yo cayam bhikkhu sannavedayitanirodham samapanno, 
imesam kim nanakaranan ti? Yvayam àvuso mato kdlakato, tassa kayasankhara niruddhà patippassaddha, vacisankhara 
niruddha patipassaddha, cittasankhara niruddha patippassaddha, āyu  parikkhino, usma  vüpasantà, indriyāni 
viparibhinnani: yo cayam bhikkhu sannavedayitanirodham samapanno tassa pi kayasankhara niruddhà patipassaddha, 
vacisankhara niruddha patippassaddha, cittasankhara niruddhà patippassaddha, ayu aparikkhino, usma avupasanta, 
indriyani vippasannani 

1938 Tibetan (205a): “... Why? Because in that attainment—due to the absence of conditioned states—and in the 
unconditioned, entering upon and emerging from is not known. ...” (gang gi phyir snyoms par ‘jug pa de la ni 'dus byas 
kyi chos rnams mi srid pas dang ‘dus ma byas la ni snyoms par ‘jug pa dang Idang bar shes par byar med pa'i phyir ro.) Cf. 
Vism XXIII.52: Nirodhasamapatti sankhatatiadipucchayam pana sankhatatipi asankhatatipi lokiyatipi lokuttaratipi na 
vattabba. Kasma? Sabhavato natthitaya. Yasma panassa samapajjantassa vasena samapanna nama hoti, tasma nipphannati 
vattum vattati, no anipphanná. Kv 327: Nirodhasamapatti asankhatati? Amanta. Atthi keci nirodham samdapajjanti ... 
sanjanentiti? Amanta. Atthi keci asankhatam samüpajjanti ... sanjanentiti? Na hevam vattabbe .. Nirodha vodanam 
vutthanam pannayatiti? Amanta. Asankhata vodanam vutthánam pannáyatiti? Na hevam vattabbe. .. Na vattabbam - 
Nirodhasamapatti asankhata ti? Amanta. Sankhatati? Na hevam vattabbe ... pe... tena hi nirodhasamapatti asankhatati. Kv- 
a 91: Tattha nirodhasamapattiti catunnam khandhànam appavatti. Yasma pana sā kariyamana kariyati, samapajjiyamana 
samapajjiyati, tasma nipphannáti vuccati. Sankhatasankhatalakkhananam pana abhavena na vattabba sankhatati và 
asankhatà ti và. Tattha yesam yasma sankhatà na hoti, tasma asankhata ti laddhi, .. Nirodhà vodanam vutthananti 
phalasamapatti veditabba. Asankhata pana tam natthiyeva, tasma patikkhipati. Tena hīti yasma sankhatà na hoti, tasma 
asankhatati laddhi. Idam pana asankhatabhave karanam na hotiti vuttampi avuttasadisamevati. 
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Endless, incomparable, inconceivable, 
Measureless, very fortunate, well spoken, 
Who is able to know this Dhamma? 


Only the meditator is able to experience 
The excellent, best path for good deeds, 
Being without doubt regarding the Teaching 
He gets rid of ignorance.” 


759 Bapat renders: "Who can know this Dhamma which is profound, unnamable, unthinkable? Only that 


yogavacara who resolves upon cultivating the excellent Path, who has no doubt in the instructions and has no 
ignorance." 


APPENDIX 
VIMUKTIMARGA-DHUTAGU NA-NIRDESA 


The Exposition of the Qualities of Purification from the 
Vimuktimarga’” 


INTRODUCTION 


Discovery of the Text 


In the year 1932-33 | received a copy from Japan of the Kanjur division of the Tibetan Tripitaka 
published by the Otani University, Japan. While going through the index of the Sanskrit titles given 
in that catalogue, | was surprised to find under No. 972 the title Vimuktimarga-dhutaguna-nirdesa 
nama. | had just completed my work on the Chinese version of Vimuktimarga, which contained a 
chapter on dhutagunas, the qualities of purification. This entry in the Kanjur division of the Tibetan 
Tripitaka naturally attracted my attention and | immediately wrote to my friend, late Pandit 
Vidhushekhar Shastri, who was then at Shantiniketan, West Bengal, to send me a copy of the text 
from Tibetan xylograph available in the Shantiniketan library. He very kindly agreed to my request 
and | received a transcription of the text in 1933. | went through the text and | was agreeably 
surprised to find that the text contained a Tibetan version of the chapter on dhutagunas, which was 
included in the available Chinese version of Vimuktimarga. 


Vimuktimarga and Dhutanga-nirde$a; the Author and his Translators into Chinese 
and Tibetan 


This Tibetan text is, as is clear from a remark at the end of the text, Collection No. 3, which includes 
a text called Dhutaguna-nirdesa, that has been taken from a book called Vimuktimarga. The latter 
text is written by one Upatisya, or Upatissa as a Pali commentary calls him. This text is also known 
from its Chinese version and its original is lost. It was translated into Chinese by one who is 
variously called Samghapala, Samghabhara or Samghavarman, as can be inferred from the various 
interpretations of the name found in Chinese books.” This Chinese translator originally came from 
Funan, modern Thailand and Cambodia, went to China and became a disciple of an Indian monk 
called Gunabhadra by name. He worked on his translations in China from 505-520 CE, and died in 
520 CE while he was in his sixty-fifth year."^ 

So it is clear that this text Vimuktimarga, or Vimuttimagga as is clearly mentioned by 
Dhammapala in his commentary"? on the Visuddhimagga, did exist before the first quarter of the 
sixth century A.D. The third chapter of this book is on dhutani, or “purifying practices.” A 
comparison of this Tibetan text with the third chapter of the Chinese version of Vimuktimarga 
reveals a very close similarity, between the originals of both the Tibetan and Chinese versions. Both 


999 |n Tibetan: Rnam par grol ba lam las sbyangs pa yon tan bstan pa zhes bya ba, see Skilling 1987, p. 23. 


9? See Skilling 1994, pp. 171-72. 


The translation might have been made in 515; see Skilling 1994, pp. 172-73. 

Paramatthamarnjüsa, Burmese edition, P. G. Mundyne Pitaka Press. (1909 ) p. 113; Zabu Meit Swe Press 
ed. p. 103; Sinh. ed. edited by M. Dhammananda Thera. (Colombo, 1928 ff). p. 103; an older edition (editor not 
traced), p. 96; see also Vim. p. 35. 
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these texts further reveal a close similarity with chapter 2 of Buddhaghosa’s Visuddhimagga, entitled 
Dhutanganiddesa. For a detailed comparison, readers are referred to my book Vimuttimagga and 
Visuddhimagga: A Comparative Study, Poona (1937), pp. 16-25. The colophon of this text tells us that it 
was translated and redacted into Tibetan by an Indian Pandit, Vidyakaraprabha, with the help of 
Tibetan Lo-tsa-ba, Dpal Brtsegs. This Vidyakaraprabha was one of the Indian Pandits, who were 
invited to Tibet by King Ralpa-chan"^* of that country in the ninth century A.D. He is also credited 
with the Tibetan translation of Udánavarga."^ 

As regards the date and authorship of Vimuktimarga or Vimuttimarga, we are still in no better 
position than when | wrote on this subject in my book Vimuttimagga and Visuddhimagga, that the 
work was written by Upatissa probably in South India about the 1* or 2"* century of the Christian 
era and that it was later accepted by Abhayagiri School in Ceylon, which had become a centre of 
many monks who migrated from India and of those that did not agree with the doctrinal points of 
the Mahavihara. Parallel passages in Vimuttimagga and Petakopadesa will also be a great help in this 
matter.?^^ Readers are referred to pp. liii-lv and pp. 133-135 of this book of mine. | should, however, 
like to discuss some of the latest views on this subject. ^" 

Rev Nanamoli, in his Introduction (xxviii) to the Path of Purification, English translation of the 
Visuddhimagga, says: “That it (i.e. the Vimuttimagga) contains some minor" points accepted by the 
Abhayagiri Monastery does not necessarily imply that it had any connection with that centre." He 
also contends (xiv) that “the Visuddhimagga was another"? early attempt by the Great Monastery"? 
in this period (4™ century CE) to re-assert its supremacy through original Pali literary composition. 
There have been others too." He frankly admits (xiv), however: "Of course, much of this is very 
conjectural." 

It appears Rev. Nànamoli has not paid due attention to the various points-of-view on which the 
Vimuttimagga differs from the Visuddhimagga."" And they include several which cannot be brushed 
aside as minor. In addition to Buddhaghosa's rejection of the Vimuttimagga-interpretation of 
passages commonly accepted in Vimuttimagga and Visuddhimagga, we have several views of 
philosophical nature advocated in the Vimuttimagga and rejected in the Visuddhimagga. The 
Vimuttimagga-conception about the purifying practices (kusalattika-vinimutta), its advocacy of 


99^ S.C. Das, Indian Pandits in the Land of Snow: pp, 49-50. Vim. Introd, p. liv. 


Rockhill's translation of Udánavarga, p. 201, note 2. Vidyakaraprabha is also known to have been 
connected with the Tibetan translations of Vinaya-vastu, Prátimoksa-sütra, Vinaya-vibhanga, Vinaya-ksudraka- 
vastu and Bhiksuni-vinaya-vibhanga while Dpal-brtseg's name, as a translator, is associated with the Tibetan 
translations of Sputartha Abhidharma-kosa-vyakhya and, as a reviser along with that of Vidyakaraprabha, with 
the Tibetan translation of Vinaya-vastu and Bhiksuni-Vinaya-vibhanga. For this see A. C, Banerjee's Sarvastivada 
Literature, pp. 81-88. In another place (ibid, p.50), however, he says: "Sriküta is mentioned as the translator of 
Vimuktimarga-Dhutaguna-Nirdesa along with Vidyakarabrabha and of Vinaya-prasna-karika along with 
Dharmakara (ibid. p. 48). So evidently is appears that $ri-küta is simply a Sanskrit rendering of Tibetan Dpal- 


brtsegs. 
1966 


1965 


See Bapat “Vimuttimagga and Petakopadesa,” Indian Culture (Calcutta) 3, 1937, 743-746. 
Rev A. P. Buddhadatta of Ambalangoda, Ceylon, in his Introduction to Saddhammappajjotika, vol. | 
states (pp. vii-viii) that Upatissa, a great Vinaya teacher, preserved the Vinaya-pitaka in Ceylon during the 
period of Great Panic of fourteen years in the reign of Vattagamani, who occupied the throne in 44 BCE. This 
date he confirms later on p. v. of his brief Introduction to vol. Il of Saddhamappajjotika (PTS) on the evidence of 
Mahavamsa (xxxiv. 2-3) that King Mahacili Mahatissa gave alms to Mahasumma with wages he received for his 
manual labour. This king was the adopted son of Vattagamani and ascended the throne in 17 BCE, and 
Mahasumma was the disciple of Upatissa. Thus according to A. P. Buddhadatta, the date of Upatissa would be 
1st century BCE. Rev. Nànamoli of Island Hermitage, Ceylon, in his Introduction to his English translation of the 
Visuddhimagga ascribes (p. xiv) 4th century CE as the probable date of Upatissa and he further contends that 
there is nothing in the Vimuttimagga which cannot be reconciled with the teachings of the Mahavihara school. 
Recently (1961), an English translation of the Vimuttimagga by Rev. Ehara, Soma Thera and Kheminda Thera has 
been published by Dr. D. Ronald D. Weerasuria, Colombo, Ceylon. In his Introduction to this book, Rev. 
Kheminda suggests that there is equal probability of Upatissa being a Ceylonese monk and as regards his date 
he is found to be wavering between 1st or 2nd century CE. (p. xxxvii) and 4th century CE. (xliv) as suggested by 
Rev. Nanamoli Thera. 

955 Italics mine. 
After Dipavamsa. 
Mahavihara. 
Introd. to my Vimuttimagga and Visuddhimagga, pp. xxxviii-xlii. 


1967 


1969 
1970 
1971 


393 


fourteen cariyds as against six of Buddhaghosa, its advocacy of the extension of the Brahmavihara- 
nimitta, its advocacy of thirty rüpas (material qualities) including middharüpa as against twenty- 
eight of Buddhaghosa, its interpretation of phala-samapatti, etc., can by no stretch of imagination be 
called minor points. The inclusion of the middha among the rüpas is vehemently opposed not only in 
Visuddhimagga but also in other works of the Mahavihara school, such as Atthasalini, ^" 
Abhidhammáàvatàra?? (of ^ Buddhadatta), Paramatthamanjüsdá?" ^ (of | Dhammapila), 
Abhidhammatthasangaha and the Vibhaàvani?? Commentary on the Abhidhammatthasangaha. Had 
these been considered as minor points, there was no need of showing vehement opposition to these 
views. The Abhayagiri-inmates are branded as middhavadino. They were the strong opponents of the 
inmates of the Mahavihara and hence the latter would take every possible opportunity of refuting 
their views. We cannot brush aside also the testimony of Paramatthamanjüsa of Dhammapala. The 
views ascribed by the latter to Abhayagiri-inmates have been identified with some in the 
Vimuttimagga. And so it may be said that Rev. Nànamoli has given no sound proof (i) to reject the 
theory that the Vimuttimagga contained views, which were later on championed by the inmates of 
Abhayagiri, but rejected by those of Mahavihara, and (ii) to accept that it belonged to the 
Mahavihara School." 

As regards the date, Rev. Nanamoli himself admits that much of it is very conjectural?" and 
hence we may not pay much attention to it. 

Rev. Kheminda Thera, in his Introduction (xxxvii-xli) to the Path of Freedom, English translation 
of the Vimuttimagga, has examined my arguments about the Indian origin of the Vimuttimagga, and 
has concluded (xii): “While it is not proved? that the Vimuttimagga was written in Ceylon, it has 
been shown that the very reasons put forward to support the view that it must have been written 
in India, support equally well the view that it may well have been written in Ceylon." 

Though what he says with regard to the use of the word candala—that the statement made in a 
simile cannot be accepted as a statement upheld by the writer who uses the simile—may be 
conceded, his mention of contact of Ceylon with Tibet, as seen from the visit of Vanaratna, refers to 
a time several centuries later (147-15 centuries CE). Vidyakaraprabha, who is responsible for this 
Tibetan translation, lived in the ninth century CE. As regards his evidence, about the development of 
the foetus, week by week, the passage he quotes (p. 174) from the Commentary on the 
Samyuttanikaya, explains the development up to the fifth week, and then jumps immediately to the 
42" week, while the Vimuttimagga gives continuous development up to the 28" week and then 
jumps to the 42™ week. So the evidence of Kheminda Thera is not adequate. As regards the other 
evidence, submitted by each of us, I leave it to the reader to weigh and judge for himself. 


Subject Matter of the Text 


It is well known that just as the Buddha rejected the life of indulgence in pleasures, so also he 
rejected a life of severe austerities for Buddhist monks. He rejected the plea of Devadatta, his rival 
cousin, that he should prescribe, as obligatory, stricter ways of livelihood for his monks, such as 
living in a forest and under a tree for all the year round, living on nothing but alms, accepting 
nothing but dusty rags for garments and abstaining from eating fish and meat,"? etc. On the 
principle of following a middle course, the Buddha rejected all these extreme forms of austerities. 
But, to encourage a life of simplicity and a life of few wants, he allowed his followers to take to 
some practices that would be helpful to the inculcation of these qualities? 

At the very beginning of our text (1.2), are mentioned the aims and objects for the fulfillment of 
which, certain practices of purification are to be accepted by the Buddhist monks. They are (i) little 
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desire, (ii) life of contentment, (iii) life of few wants, (iv) a strenuous life, (v) easy maintenance, (vi) 
penetrating knowledge, and (vii) complete destruction of yearning (trsna). The practices that were 
intended to develop these qualities were, therefore, encouraged among the Buddhist monks. They 
were called practices of purification, dhutani, dhutangas or dhutagunas. They were not considered to 
be very essential practices, but if they were taken up by some, that would be considered as some 
special distinction. These practices seemed to have a gradual growth in the history of the holy 
practices of the Buddhist monks. In early literature," we find only a few being mentioned. The 
Great Elder Mahakassapa was considered to be a great exponent of these practices."" But later in 
the history of Buddhism they seemed to have reached the limit of twelve, according to Mahayana 
sources, and thirteen,?? according to sources of old orthodox schools. In Buddhaghosa's 
Visuddhimagga, chapter II, the number given is thirteen," while reference-books like Mahavyutpatti 
(1128-39), or Dharmasangraha, XXXIV, or sütras like Dvadasa-dhuta-sütra (Nanjio 452, Taisho, No. 783 in 
vol. XVII) give the number twelve.” 

Our text follows the tradition that recognises the thirteen practices of purification. This list 
corresponds to that of Buddhaghosa's Visuddhimagga, except in one case where it substitutes the 
"practice of taking measured food" for the practice of what is described as the "practice of taking 
food only in the begging bowl” (pattapindikanga). According to this practice, also, the spirit of the 
practice of measured food is observed, for he cannot accept any other pot for receiving his food. He 
has to remain content with what can be contained in his begging bowl. But it differs in other 
details. 

Mahavyutpatti omits the practice of moving in succession for food (sapadanacarikangam), while 
Dharmasangraha omits the practice of living in a place as found (yathasamstarika), and both of them 
substitute the practice of namatika, wearing namata, a kind of woollen cloth, for the "practice of 
measured food." So, evidently, it appears that there was no uniform list of such practices, and 
variation was permissible according to local or climatic conditions. The monks living in the cold 
regions of the Himalayas, Tibet and China, probably, thought it necessary to permit the use of a 
woollen cloth on account of extreme cold in those regions. The Tibetan word used for namata is, 
according to Mahavyutpatti (1130), hphyins pa, while Das gives the word phyin pa, which he explains 
as a kind of wool or felt used by certain tribes of Tibet. With this may be compared the word namda 
used for certain woollen cloth in Kashmir and other surrounding regions. It is, however, interesting 
to note that the Chinese version of the Dvadasa-dhuta-sutra, referred to above, "*^ also mentions only 
twelve practices, but rejects yathásamstarika, and substitutes, like our text, the "practice of 
measured food” for the practice of namatika. It uses the word "ekabhaktika" for "aikasanika" of Mvy 
1132. But this difference is only in mere terminology. What is intended is one and the same. 


Practices of Purification 


What are these thirteen practices of purification? Two are connected with clothing, five are 
connected with food, another five with a dwelling-place, and the last one is connected with strong 
exertion—all of them aiming at the objects mentioned above.” 

All the thirteen practices of purification which are the subject matter of this text are intended 
to encourage a life of simplicity and a life of few wants. Among the advantages of these practices 
detailed in the exposition of each of them, we will find the advantage of “a life of few wants” 
specified in each of these practices. Next comes the mention of the advantage of the practice being 
“one of a good man" in all the thirteen practices except one, sapadanacarika, moving about in 
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succession from house to house for alms. It is a life of restraint that is recommended for an ascetic 
or recluse, and, as such, some of the practices are still found followed by the Brahmanical 
Brahmacaris or by the ascetics. For instance, we still find the practice among the Brahmanical 
Brahmacaris who have undergone the ceremony of initiation by the teacher (upana-yana), of taking 
their food only at one sitting. They are not permitted to get up from their seat while they are 
taking food. If they get up from their seat, they will not take food again. The idea is the same—a life 
of restraint, not to have attachment even for food. Similarly, we find still the practice followed by 
some bairagis, ascetics, that while they are expecting to get alms from a certain house, and it they 
find some delay in receiving the same, they are found to be moving forward and backward, only a 
step or two, in front of the house from which they expect to receive the alms. The idea is that they 
may not violate the practice of keeping moving, in succession from house to house, while begging 
their alms. With this compare Visuddhimagga 11. 32, where we find the expression “sadvare pana 
pattam vissajjeti": “he leaves the begging bowl at the door of a house.” He would not wait for alms 
brought from front or from back. The present practice of these bairagis however, seems to be 
observance only in words and not in the spirit. 

(i) The practice of ^wearing a garment of dusty rags" implies a life of utmost simplicity. The 
material for his garments is to be sought by him on streets, market-place, or even a cemetery. They 
are to be washed clean and then used for making a garment (dhovitvà civaram katva. Vis. 11.15). 

(ii) The practice of “wearing three garments [only]” encourages a life of few wants. The Buddha 
has recommended the use of three garments only and restricting oneself to these three only was 
considered to be the right way of following the Buddha's command. It helps a life of free movement 
like that of a bird, without being bothered by the burden of any store laid by. 

(iii) The practice of “one who lives on alms” is quite in consonance with the command of the 
Buddha in connection with the four reliances (nisrayas) on which alone a Buddhist monk can rely. If 
a monk receives any invitations for food or for special community-dinners, it should always be 
considered as something unexpected. 

(iv) The practice of “one who moves on for food in succession from house to house" is intended 
to develop an attitude of impartiality for all kinds of householders, rich or poor, and to remove any 
kind of greed for rich and delicious food. Those who are greedy of such food are often in the habit 
of avoiding the houses of poor people where they are not likely to get such delicious food, by 
skipping over their houses and visiting those houses only where they would get such delicious food. 

(v) The practice of "taking only one sitting for food" is intended to remove any attachment for 
one's food. To sit again and again for food would imply avariciousness for food and therefore such a 
thing has got to be avoided. 

(vi) The practice of "taking measured food" is intended to avoid laziness. A Buddhist monk has 
to be always attentive, and abstaining from a large quantity of food helps him to attain that state as 
well as good health, and freedom from disease. There is a very salutary rule regarding the food to be 
taken by a Buddhist monk, that the food he takes is meant not for creating new diseases, but for 
just sustenance of his body so that his hunger may be satisfied. There is a saying ascribed to a monk 
in the Theragatha (983):— 


Cattaro parca alope abhutvà udakam pibe 

alam phasu-viharaya pahitattassa bhikkhuno. 

"A monk who has applied himself to a strenuous life should abstain from 
the last four or five morsels of food, and take water instead. That is quite 
enough to keep him fit in his pleasant mode of life." 


It must also be noted that no occasion of exception is allowed in this practice. 

(vii) The practice of "not taking any food again after one has finished his meal" is intended to 
avert gluttony. It encourages a life of simplicity and it renders one easy to be supported (subhara). It 
involves also moderation in food; and so it helps one to keep himself free from laziness. 

(viii) The practice of "living in a forest" is intended to keep oneself free from attachments 
involved in worldly contacts. In a town or a village, one does not find a congenial atmosphere for 
meditation; for, one is often likely to be disturbed by the coming and going of people. One enjoys in 
a forest the beauty of nature and can receive the admonition of gods and other semi-divine beings. 

(ix) The practice of "living in the vicinity of a tree" is in consonance with the Buddha’s 
command with regard to the Four reliances, which includes residence under a tree as a normal 
expectation for a Buddhist monk. If he gets some sheltered place for his dwelling, it would be 
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something on which he may not count. It removes any sense of selfish attachment to one’s dwelling 
place. And here also he can get the benefit of admonition by gods. 

(x) The practice of “living in the open” marks freedom for one in all the four directions. He is 
not bound by the consideration of finding a shelter even of a tree. Like the deer, he can freely move 
wherever he likes. It also means a life of exertion. 

(xi) The practice of “living in a cemetery” is helpful in securing unpleasant objects (asubha- 
nimitta) for meditation and, particularly, he can ponder upon death, which helps him to be watchful 
in his behaviour. It dispels all conceit in one’s good health, removes all greed for worldly pleasures, 
creates feelings of disgust for them and it enables one to endure all sense of fear and terror. Here, 
we may as well note, lies the beginning of the life of Siddhas in later Vajrayana Buddhism, where 
we find the Buddhist monks claiming super-human powers, and leading abnormal lives such as 
wandering through the cemeteries to be in communion with divine spirits for getting those super- 
human powers. 

(xii) The practice of “living in a place as found” is also intended to avert a sense of clinging for 
the place where one lives. Among the dwelling-places that are allotted to Buddhist monks, there 
may be some that are good, some that are not so good. Whatever comes to one’s lot, one may rest 
content with it. There are some who would like to have their dwelling-place at the front of the 
living-establishment, or on a higher level than that of other dwelling-places. There is thus the sense 
of selfish attachment in the minds of some people. We are reminded of Dhp. 73-44 where we are 
told of a foolish monk who thinks that he may get a place of precedence among monks and a 
position of authority in their dwelling-places, which simply increases desire and egoism.?* 

(xiii) The practice of “sitting up” implies a very strenuous life of exertion, giving no quarter to 
the tendency of taking things easy. It means watchfulness where all laziness is ruled out. It is 
interesting to note the use of the word “cog bu” in this Tibetan version, which implies a small tent 
just enough for one only to sit. See note on this word in 16.1. 

Thus it will be seen that the practices are intended to achieve the aims and objects already 
mentioned, namely: 


(i) little desire, 

ii) life of contentment, 

iii) life of few wants, 

iv) a strenuous life, 

V) easy maintenance, 

vi) penetrating knowledge, and 

vii) complete destruction of yearning (trsna). 
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The Method of Treatment 


The author of this work, Upatisya, is very systematic in his treatment of the subject. After 
mentioning the aims and objects of these practices (1), he enumerates all the thirteen practices as 
classified (2), and explains them in brief (3). Then he proceeds to expound each of them (4-16) under 
the following three heads: 


(i) How each of these practices is properly accepted by a solemn pronouncement by the 
practitioner. 

(ii) Detailed enumeration of the advantages following the observance of each practice. 

(iii) Adding further details throwing light on the practice and always ending with how each of 
these practices is vitiated. The same line of treatment is found in the Chinese version also. 


The Buddha has always been recognised as a great practical man laying emphasis on the spirit 
rather than on the words of his instructions or commands. It has been noticed in several Vinaya 
rules??? that the Buddha was always prepared to amend his rules if it was found by experience that 
his earlier commands necessitated modifications. In the same way, we find here in section 17, 
occasions of expediency or special occasions of exception, or some unenviable circumstances, in 
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which the laxity in the strict observance of those practices is permissible. As attention is to be paid 
to the spirit, and not to the word of the Buddha, non-observance of the practices on such special 
occasions is not considered as violation of the practices. 

In the next section (18), we find how these thirteen practices can be condensed into eight, or 
still further into three only. In the next section (19), which may be styled as a “miscellaneous one” 
(prakirnaka), the author raises some five questions affecting all these practices and he answers them 
one by one. The questions are about the constituent factors of purification, the dharmas of 
purification, about the disposition of persons who delight in the possession of the qualities of 
purification, about the time-limit of these practices and about the exact significance of a person 
who is dhuta, purified, and dhutavada, one who advocates purification. It is interesting to note that 
the interpretations of the terms dhuta and dhutavada as given in the Tibetan text agrees with what 
we find in the Chinese version, while the Pali passage in the Vis. 11.82 explaining these terms differs 
from both of them considerably. The text ends with two more supplementary questions (20) about 
the characteristic, function and manifestation of the quality of purification, as well as the beginning, 
middle and end of the same. 


Variations in Different Versions 


A comparative study of the Pali, Chinese and Tibetan versions of these thirteen practices of 
purification raises a problem. Although there is abundant similarity in all the three versions, there 
are at the same time differences in the details of some of them. Why should it be so? 

For instance, the advantage of nissayanurüpa-patipatti, consonance with the (Four) Reliances, 
mentioned with regard to the practices of wearing dusty rags (4.2.1), of living on alms (32.1), and of 
living under a tree (12.2.1) is found only in the Pali and Tibetan versions. It is not found in the 
Chinese version. The four reliances form the four basic conditions on which the life of a monk is 
accepted.??? The teacher who initiates an entrant into the life of a monk is enjoined to repeat those 
conditions at the time of the initiation-ceremony, so that he may not have any misunderstanding 
about the rigours of life which he is launching upon. Such being the case, it is surprising that this 
advantage of consonance with the Buddha's command regarding the four reliances should be 
omitted from the Chinese version. Can we surmise that, in course of time, the Buddhist School to 
which the Chinese version belonged did not attach much importance to these conditions, as 
perhaps, it was more in favour with the slackening of the rigours of monastic rules, which became 
popular with the rise of the Mahasamghika or Mahayanika tendencies? 

On the contrary, the Chinese version mentions in the case of all the thirteen practices the 
advantage that the “Practice is doubt-free".?' We have no such statement in the Pali or Tibetan 
versions. 

With regard to the moral value of these practices of purification, we find different views in all 
the three different versions. According to the Pali version they are morally good (kusala), or 
indeterminate (abyakata); according to the Chinese version they are not fit to be called either 
morally good, or morally evil, or indeterminate; while in the Tibetan version we have a statement— 
the genuineness of which, however, is not beyond doubt (19.1a)—which asserts that they are fit to be 
called morally good (kusala). Obviously, all these three interpretations cannot belong to one and the 
same school. Therefore, we have to believe that each school took its material from a common 
source and introduced some changes in the details, according to the views advocated by that 
school. 

Incidentally, we may point out here that the Vimuttimagga or Vimuktimarga, which denies that 
the purifying practices are either morally good, or morally evil, or indeterminate," cannot be a 
work of the Mahavihara school; for the Visuddhimagga, which is admitted to be a work of the 
Mahavihara school asserts that they are either morally good or indeterminate. It refers to this view 
(11.79) advocated in the Vimuttimagga (kusalattika-vinimmutta) and rejects it. Dhammapala, in his 
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commentary Paramattha-manjusa on the Visuddhimagga, tells us that this view was advocated by the 
inmates of the Abhayagiri school, who said that the dhutanga was only a pannatti, a mere name, a 
conventional term, which connoted no moral significance. The Mahavihara cannot be supposed to 
hold two conflicting views. In view of the clearly expressed testimony of Dhammapala, we cannot 
say that the Vimuttimagga could have been a work of the Mahavihara school. This evidence clearly 
goes against Nanamoli and Kheminda who contend that there is nothing in the Vimuttimagga which 
cannot be reconciled with the teachings of the Mahavihara school.” 

In the expediencies of the practice of moving on for food in succession, the Chinese version 
mentions the sight of a Candala at which he covers his begging bowl. We have no such mention in 
either the Pali??* or Tibetan? version. 

The nominclature of the practice of taking food in moderation as given in the Tibetan version 
agrees with that in Chinese, while the Pali nominclature is different. 

In the practice of one who lives in a cemetery, we are told by the Chinese version to avoid 
places where there is constant burning, blazing, or weeping. On the other hand, the Pali and Tibetan 
versions show preference for such places. 

The explanation of the terms dhuta and dhutavada as given in the Tibetan version (19.5) agrees 
with that of the Chinese version, while the Pali version differs altogether from the same. 

Thus the Tibetan version, it may be noted, does not agree in all respects with either the Pali 
version or the Chinese version. It shows occasional variations from both. 

And all these variations can be explained on the ground that changes in a common material are 
made by the followers of each school, in consonance with their views, or their practices determined 
by local conditions, as in the case of the Tibetan practice of sitting up in a small narrow tent (cog 
bu, 16.1). 


Essenes 


Lastly, we may notice an interesting fact. It has been long surmised that "it is not improbable that 
some weight should be assigned to the conjecture that Buddhistic tendencies helped to shape some 
of the Essenic characteristics”. ®’® The Essenes, the pre-christian saintly community of western Asia, 
lived, like the Buddhist Sangha, a community-life. They shared their food, clothing and residence in 
common, having no private property or money of their own. They abhorred sex-life, though a few 
did marry with some reservation. They had a high regard for truth. They rejected a prodigal or 
luxurious life and purposely accepted a life of simplicity or frugality and were very scrupulous in 
matters of piety. Their life seems to have been substantially governed by the consideration of those 
very aims and objects which have been detailed above. This will naturally confirm the view that 
the Essenes were influenced by the Buddhists. 


Note 
As far as Visuddhimagga is concerned, we have given references to the chapter and paragraph of the 
text edited by Professor Dharmananda Kosambi, and published in the Harvard Oriental Series, or 
published in the Bharatiya Vidyabhavana Series. 

In the case of Mahavyutpatti, references are given to the item-numbers of the Japanese edition 
along with its Sanskrit index, by Sakaki. Recently, a Tibetan index to the same by Kyoo Nishio, Kyoto, 
Japan, has been published, and it has been found to be very useful. 


Abbreviations 
A Anguttaranikaya, P.T.S. edition 
Das S. C. Das, Indian Pandits in the Land of Snow, Calcutta, 1965, 
Divy Divyavadana 
IHQ Indian Historical Quarterly 
Mil Milindapanha, P.T.S. edition 
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VIMUKTIMARGA-DHUTAGUNA-NI RDESA 


f| 7. The Aims and Objects of the Practices of Purification. 


1. Then there is the desire, in the practitioner of yoga (yogavacara), who has thus attained the purity 
of good conduct, for the successful accomplishment of his practices. One who desires to acquire 
these qualities"? should properly accept the qualities of purification and remain [settled] there. 

2. The proper acceptance, by the practitioner of yoga, of the qualities of purification means, to 
enumerate severally: 


(i) to have little desire (alpecchatà, Mvy 2370), 
(ii ) to have contentment (santustih, Mvy 2216), 
(iii) to have an extreme delimitation of one's wants (samlekha, Mvy 7012). 
(iv) to commence strong exertion (viryarambha, Mvy 963, 1939), 
(v) to be easily supported (subharatà, Mvy 2377), 
(vi) to have penetrating knowledge (pratisamvid, Mvy 197-200), and 
(vii) to have complete destruction of yearning.” 
3. Having properly observed good conduct and [the practices in] the group of meditation, he 
remains in the lineage of the Noble??? and is observed settled in the best of qualities. 


f| 2. Thirteen qualities of Purification. 


In this regard, there are thirteen"? qualities of purification: 


(A) Two are connected with clothing: 

(i) The practice of one who wears dusty [rags]: (pamsukülika). 

(ii) The practice of one who wears three garments [only] (traicivarika). 
F 


1 
(B) 


ive are connected with food: 


(iii) The practice of one who lives an alms (paindapatika). 
(iv) The practice of one who moves on [for food] in succession (Pali sapadánacárika) ^^". 
(v) The practice of one who has only one sitting for his food (aikasanika). 
(vi) The practice of one who takes measured food (bhojana-matrajna). 
(vii) The practice of one who never takes [any food] after he has finished his meal (khalu- 
pascad-bhaktika). 
(C) Five are connected with a dwelling-place: 


(viii) The practice of one who lives in a forest (aranyaka). 


9? On this subject see my articles in Indian Historical Quarterly XIII (1936) pp 44-51. ABORI XXII (1941) 


pp. 116-119 and New Indian Antiquary (1944) Nos. 3 & 4. 

HUC qe interesting to note that substantially these very aims and objects of life form the basic 
motives of the very simple and frugal life of the pious community of the Essenes of western Asia. (See the 
concluding remarks in the article on "Essenes" in the Encyclopedia of Religion and Ethics). 

99?9? Cf. Pali Vism 11.1 Poráne ariyavamse patitthito. 

7"? See Mahàvyutpatti | 128-39, where we have only twelve practices as in Dharma-sarigraha XXXIV. The 
list in our text agrees with the list of Vism 11.2, except that it has, like Vimuttimagga, bhojanamatrajnata for 
pattapindika of Buddhaghosa. Mvy omits sapadanacarika, and Dharmasangraha omits yathd-samstarika, while 
they substitute namatika for bhojanamatrajna of this text, or pattapindika of Buddhaghosa. Another Chinese text 
( Nanjio No. 492, Taisho ed. XVII, No. 783) gives a list of twelve including bhojanamatrajna, does not give 
namatika and omits altogether yathasamstarika. 

Also see Alex Wayman: Analysis of the Sravakabhimi Manuscript. p. 82: “Katham dhuta-samanvagato bhavati? 
(Prapta) pindapatiko bhavati savadana-pindapatikah, ekdsanikah, khalu-pascad-bhaktikah, traicivariko, namatikah, 
paámsukülikah, aranyako, vrksamülikah, at(? bh)yavakasikah, $masaniko, naisadyikah, yathásamstarikah. ... Tatra 
pindapatikatvam, avisesenarabhya dvadasa bhavanti, prabhedam punah arabhya trayodasah.” Prapta, perhaps, is a 
wrong Sanskritisation for Pali patta (patra). Any way, the author of Sravakabhami considers the first two in the 
above-given list to be two varieties of pindapatika, and so, according to him, the dhutas are thirteen when they 
are taken separately, and twelve when they are combined into one. 

2001 See Mvy 8567, which gives sdvadana for these Tibetan characters. 
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(ix) The practice of one who lives in the vicinity of a tree (vrksamülika). 

(x) The practice of one who lives in the open (lit. without any cover above): (abhyavakasika). 
(xi) The practice of one who lives in a cemetery (Smasanika). 

(xii) The practice of one who lives in a place as found (i.e. as is assigned): (yathasamstarika). 


(D) One is connected with strong exertion: 
(xiii) The practice of one who sits up (naisadika or naisadyika). 


f 3. The Meaning of the Thirteen Practices. 


l. Here, the inherent constituent part of one who wears dusty [rags] is the practice of one who 
wears dusty rags. The literal meaning of the rest also should be said likewise. 


2. (i) Here the practice of one who wears dusty rags means giving up clothes [offered] by 
householders. 

(ii) The practice of one who wears three garments [only] means to give up the fourth garment. 

(iii) The practice of one who lives on alms means to give up going on invitation. 

(iv) The practice of one who moves on for food in succession means to give up movements 
according to one's convenience, °” [i. e, with breaks in succession]. 

(v) The practice of one who has only one sitting for his food means to give up sitting for food 
a second time. 

(vi) The practice of one who takes measured foo 
of food. 

(vii) The practice of one who never takes any food after he has finished his meal means to 
give up any extra food. 

(viii) The practice of one who lives in a forest means to give up living in a village with its 
surroundings. 

(ix) The practice of one who lives in the vicinity of a tree means to give up living under a 
cover. 

(x) The practice of one who lives in the open means to give up a cover or to give up living in 
the vicinity of a tree. 

(xi) The practice of one who lives in a cemetery means to give up living in any other place. 

(xii) The practice of one who lives in a place as found means to give up dwelling places for 
which one may have an attachment. 

(xiii) The practice of one who sits up means to give up lying on a bed.?^ 


2002 


d’°** means to give up taking a large quantity 


f 4. (1) The Practice of One who wears Dusty Rags. 


l. If it is asked: Of these, how is the practice of one who wears dusty [rags] properly accepted? 

[the answer is:] 

Having seen the disadvantages (üdinava) in seeking clothes of householders, in wearing them 
and in begging them of others, and seeing the advantages of the practice of one who wears dusty 
rags, he continues in the use of them, and he utters these words: “From today onwards, | give up 
clothes of house-holders and [thus] properly accept the practice of one who wears dusty rags." 

Thus it is properly accepted. 
2. Now here are the advantages ""* of the practice of one who wears dusty rags: 


2007 
( 


(i) Consonance with the best nisrayas the four reliances of a Buddhist monk). (Cf. Vis. 11,21: 


2002? This seems to correspond to Vism 11.31: loluppacára-patikkhepa. 


As per emendation brnons suggested in the text. 
This is the nomenclature adopted by Upatissa instead of Buddhaghosa's pattapindika See 
Vimuttimagga, ii, 31-32. 

775  Vism II. 73 seyyam patikkhipami. 
Cf. Vism 11.21 for all these advantages. 
This expression is used at least three times in this text. See below 6.2(i), 12.2 (i), where slight 
variations are to be noted. The expression dan mthun pa is also found in 112 (vii); and 16.2 (vii). For 
Nissayas see Vin. | 96. The nissayas on which the Buddhist monk has to depend are: (1) the food 
obtained by begging alms, (ii) the clothes made of dusty rags, (iii) place of shelter under a tree, and (iv) 
medicine in the form of ill-smelling things such as urine, etc. 
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nissayanurüpa-patipatti-bhàvo). 
(ii) No dependence upon others in one's actions (aparayatta-vuttità). 
(iii) No performance of actions which are not proper (cf. samana-saruppata). 
(iv) No hankering for the objects used by one (paribhoga-tanhaya abhavo). 
(v) No greed. 
(vi) No [danger of] being robbed by thieves and robbers (cora-bhayena abhayata). 
(vii) No consideration of time (i.e, can be accepted at any time). 
(viii) Very little defilement. 
(ix) It has the characteristic of diminishing one's wants (samlekha). 
(x) It is the practice of a good man. 
(xi) It has the quality of creating faith in others (pasadikata). 
(xii) It becomes an example to be observed and imitated by later generations (pacchimaya 
janataya ditthanugati-apadanam). 
(xiii) Increase in the rightful behaviour (samma-patipatti-anubrühanam). 
(xiv) One gets praised by the Conqueror (jina) (Mvy 12). 
And such other things are the advantages of the practice of one who wears dusty rags. 

3. Now, if one is asked: 


(i) Of how many kinds is this practice of one who wears dusty rags? 
(ii) Who accepts this practice? and 
(iii) How is this practice violated? 
[the answer is:] 
(i) The dusty rags are of two kinds: 


(a) those which are without an owner; and 
(b) those which by their very nature are called "condemned by people." 
In this connection, 

(a) dusty rags" which are found in a market-place (Pali papanika), or a garment that is 
worn after being prepared out of many pieces picked up on a high road (Pali 
rathiya-cola)—these are dusty rags without an owner. 

(b) that which has its fringes cut (dasa-chinna), that which has its end completely cut 
into holes (antacchinna), that which is gnawed at by a bullock (go-khayita), that 
which is gnawed at by a mouse (undura-khayita), that which is [partly] burnt by fire 
(aggi-daddha), that which is ya stags pa^? or gsags pa, that which was used in 
connection with a dead body (sosanika), or that which is a special characteristic of a 
heretic—these are dusty rags which are by their very nature called “condemned by 
people.” 

(ii) The wearer of dusty rags is he who gives up clothes given by a house-holder. 
(iii) When one has accepted clothes given by a house-holder, it means the violation of the 
practice of one who wears dusty rags. 
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ff 5. (Il) The Practice of One who wears Three Garments [only]. 


1. If it is asked: How is the practice of one who wears three garments [only] properly accepted? 

[the answer is]: 

Having seen the degrading faults in seeking extra garments, in putting them on and in making 
them acceptable, and having seen the advantages in the practice of one who wears three garments 
[only], one utters these words: “From today onwards, four clothes are abandoned and so the 
practice of one who wears three garments [only] is properly accepted.” 

Thus it is properly accepted. 


2. Now here are the advantages of the practice of one who wears three garments?" 


[only]: 


T Many of the terms here seem to correspond exactly with those found in Vism II. 15-16. 


None of the readings is satisfactory and so it is not clear as to what is exactly meant. Can the 
reading be gsags? Das, on the authority of Jaschk, interpretes gsagpa as “to sew together." 
2010 : : a : 
Many expressions are found in Vism 11.25 corresponding to what we get here. 
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i) Possession of conduct of one who is at the top; 

ii) Complete abandonment of the tendency to hoard (sannidhi-parivajjanata); 

iii) Little burden (sallahuka-vutti); 

iv) Contentment [with garments] just enough for the sustenance of the body (cf. santuttho 
kaya-pariharakena civarena); 

(v) Going wherever one likes, like a bird (cf. pakkhino viya... gamanam); 

(vi) It is the practice of a good man; 

(vii) It has the characteristic of diminishing one’s wants. 


( 
( 
( 
( 


And such other things are the advantages of the practice of one who wears three garments 
[only]. 
3. If one is asked: 


(i) Which are the garments of which this practice of wearing three garments [only] consists? 
(ii) Who is the one that wears three garments [only]? 
(iii) By what is the practice of one who wears three garments [only] violated? 


[the answer is:] 


(i) Sanghati (the uppermost garment worn in cold days), uttardsanga (garment covering the 
upper part of the body) and antaravasaka inner garment)-these are three garments; 

(ii) One who wears three garments [only] is the one who gives up the fourth garment; 

(iii) When one has worn the fourth garment, it means the violation of the practice of one who 
wears three garments [only]. 


6. (III) The Practice of One who lives on Alms. 


1. If it is asked: How is the practice of one who lives on alms properly accepted? 
[the answer is:] 


Having seen [the following] disadvantages in going on invitation" 


(i) loss of one's own work; 

(ii) coming under the control of others; 

(iii) meeting disagreeable persons; and 

(iv) the danger that may follow by remaining in their company; and seeing the advantages of 
the practice of one who lives on alms, one says the following words: "From today onwards, 
going on invitations is abandoned; and hence the practice of one who lives on alms is 
properly accepted." 


Such is the proper acceptance. 
2. Now here are the advantages"" of the practice of one who lives on alms: 


(i) Consonance with the best nisrayas’°” 


(nissayanurtipa-patipatti-bhavo, Vis. Il. 29) 

ii) No dependence upon others (a-parayatta-vuttita). 

iii) No support from others (a-para-posita). 

iv) No laziness. 

v) Egoism is vanquished (manappahànam). 

vi) Entertaining thoughts of doing good to all living beings (paranuggaha-kiriya). 

vii) Turning away from savoury objects (rasatanha-vinodanam). 
i 
) 


(the four reliances of a Buddhist monk): 


viii) No impediment in any direction (catudisata). 
ix) It is the practice of a good man (cf. parisuddhajivata). 
(x) It has the characteristic of diminishing one's wants (sallekha-vuttita). 


( 
( 
( 
( 
( 
( 
( 
( 


And such other things are the advantages of the practice of one who lives on alms. 
3. If it is asked: 


(i) Of how many kinds does an invitation consist? 


xd Das remarks (p. 288) that mgron is also sometimes wrongly spelt as hdron(?), atithi, nimantratta. Cf. 


Mvy 5763 See above 3 (iii) where we have the reading mgron du, while A and H read hgron du, which reading is 
also found below 3.3. See Mvy 9357, 9434 also. 

See Vism II. 29 for many of the terms that occur here. 

See note on this in 42 (i). 
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(ii) Who is the one that is living on alms? 
(iii) In what way is the practice of one living on alms violated 


[the answer is:] 


(i) The invitation is of three kinds. Food is of five?" kinds. To be invited as a guest for today, 
or tomorrow, or whenever one is pleased, for partaking of food—whichever of the five is 
suitable to him-this is invitation. 

ii) One living on alms means one who gives up going on invitation. 

g ne g P going 
iii) When one has gone"? on an invitation, it is a violation of the practice of one who lives on 
g p 
alms. 


7. (IV) The Practice of One who moves on for Food in succession. 


1. If it is asked: 

How is the practice of one who moves an [for food] in succession properly accepted? 

[the answer is:] 

Having seen the disadvantage that there is no attenuation of one's wants, when one gets food 
that is constant and the like, by going only to those places wheresoever is constantly available food, 
plenty and excellent, and seeing the advantages of moving a-begging in succession, he utters these 
words: "From today onwards, obtaining constant fond [only] is abandoned and thus the practice of 
one who moves on for food in succession is properly accepted." 

In this way this practice is properly accepted. 

2. Now here are the advantages"? of moving on [for food] in succession: 


(i) Evenness of mind [for all beingsl. 

(ii) compassion in one's heart [for all living beingsl: (samananukampata). 

(iii) Abandonment of selfish [attachment] for any family (kulamaccherappahanam). 
(iv) No dangers that follow [frequent] visits to a family (kultipakadinavabhavo) . 
(v) No rejoicing at invitations (avhananabhinandana). 

(vi) No [bother of ] selecting good food (cf. abhiharena anatthikata). 

(vii) Complete freedom from strong attachment to people. 

(viii) Abstaining from moving together in the company of others. 

(ix) It has the characteristic of diminishing one's wants. 


And such others are the advantages of the practice of moving on [for food] in succession. 
3. If it is asked: 
(i) What is moving on for food in succession? 
(ii) Who has given up movements according to one's convenience 
(iii) By what is the practice of moving on in succession violated? 


2V (briions)? 


[the answer is:] 


(i) To move on in succession means in the movements of a monk living on alms, to take the 
first house and then to go in succession. 

(ii) One who moves on in succession has given up movements according to convenience. 

(iii) When one has moved according to one’s convenience, it means the violation of the 
practice of moving on in succession. 


§ 8. (V) The Practice of One who has only One Sitting for his Food. 


1. If it is asked: 
How is the practice of one who has only one sitting [for his food] properly taken up? 

[the answer is:] 

One sees the disadvantage in that there is no attenuation of one’s wants, when one has two 
sittings [for food], or when one eats his food at repeated sittings, for his sustenance, and seeing the 


204 Does this refer to the five delicacies of ghee (sappi), butter (navanita), oil (tela), honey (madhu) and 


molasses (phanita)? 

i For the original expression khas len pas, see below 14.3(iii) and note on the same; also 16.3(ii). 
Cf. Vism 11.33. 
See note on 3 I. (iv) about the emendation suggested. 
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advantage of taking food at one sitting, he utters these words: “From today onwards, taking food at 

two sittings is abandoned and [thus] the practice of taking food at one sitting is properly accepted.” 
In this way this practice is properly accepted. 

2. Here are the advantages of taking food at one sitting:— 


(i) Food is digested, 

(ii) No excessive desire [is left]: (atricchataya pahanam). 
(iii) No excessive eating of food. 

(iv) Little desire (appicchata). 

(v) Good fair complexion. 
(vi 
( 
( 
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vi) No spoiling of one's work. 
i phasu-vihara). 


i) One has a pleasant life 
viii) It is the practice of a good man. 
(ix) It has the characteristic of diminishing one’s wants. 


And such other things are the advantages of the practice of one who has only one sitting [for 
his food]. 


3. If it is asked: 
(i) Of how many kinds is that one sitting [only, for food]? 
(ii) Who is the one that has one sitting [for food]? 
(iii) What is meant by end of food? 
(iv) By what is the practice of having only one sitting [for food] violated? 
[the answer is:] 
(i) One sitting is of three kinds: 
(a) that which ends with the ending of sitting (asana-pariyantika); 
(b) that which ends in [the use of] water [for washing] (udaka-pariyantika); 
(c) that which ends with [the finishing of] food [that is already served] (bhojana- 
pariyantika). 
Of these, 


(a) that which ends with the ending of sitting means after food, one gets up from his 
seat and eats no further. 

(b) that which ends in [the use of] water means: after food, while he still continues to 
sit on his seat, he takes water in his begging-bowl and after that he takes no 
further food. 

(c) that which ends with [the finishing of] food [that is already served] means: after the 
last morsel from the food [that is already served] is swallowed, he takes no more 
food. 

(ii) One having one sitting only for food is he who gives up two [different] sittings and taking 
food there. 

(iii) The end of food means anything that is to be swallowed, howsoever small it may be, not 
included in water or medicine, is not™™ permissible. 

(iv) When one has had two sittings and has eaten there, the practice of one who has only one 
sitting [for food] is violated. 


f| 9. (VI) The Practice of One who takes Measured Food. 


1. If it is asked: 
How is the practice of one who takes measured food properly taken up? 
[the answer is:] 
Having seen the dangers that when food is taken in a large quantity, heaviness of the body and 


s Perhaps the text needs to be emended into reg par gnas which, according to Mvy 6288, is equivalent 


of sparsa-vihara in Sanskrit, or phasu-vihara in Pali. 

?? Ma will have to be inserted before run ba to yield the required sense as per context. Cf. Pali Sace pi 
manussá 'therena na kinci bhutam'ti sappi-adini haranti bhesajjattham eva vattati, na aharattham: If people bring 
ghee and the like thinking that the Elder has not eaten anything it should be taken only as a medical 
prescription and not as food. 
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satiety (phul) is produced, as well as a great gross desire and that thereby it would not lead to 
attenuation of one’s wants, one sees the advantages of taking measured food and then he utters 
these words: “From today onwards, taking a large quantity of food is given up and thus the practice 
of one who takes measured food is properly taken up.” 

In this way this practice is properly accepted. 
2. Now here are the advantages” of the practice of one who takes measured food: 


(i) Satiety is not produced. 
ii 


(ii) Measure of food can be estimated (ahare payojanamatta-dassita?) 
(iii) One knows the weak point (gnad, marma)"^" of taking a large quantity of food. 
(iv) One diminishes the evil nature?" of body. 
(v) One gives up any greed for the same [body]. 
(vi 

( 

( 
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vi) One knows little disease (appabadhata). 
i pariyutthana). 


i) One gives up completely the overcomings of [evil] 
viii) It is the practice of a good man. 
(ix) It has the characteristic of diminishing one’s wants. 


And such others are the advantages of the practice of one who takes measured food. 
3. If it is asked: 


(i) How should one take the measure of his food? 
(ii) Who is the one that takes measured food? 
(iii) By what is this practice of one who takes measured food violated? 


[the answer is:] 


(i) Having received a little measure of boiled rice and rice-pap in his begging-bowll], he reflects 
upon some indication of the measure [of his sufficiency]. Gradually, he becomes, later, 
conversant with an indication which tells him to take no more. By practice, he becomes 
conversant with his measure of food. 

(ii) One who takes measured food is the one who gives up a large quantity of food. 

(iii) If any excessive quantity of food is taken, the practice of one who takes measured food is 
violated. 


f 10. (VII) The Practice of One who takes No Extra Food after Meal. 


1. If it is asked: 
How is the practice of one who never takes any food after he has finished his meal properly 
accepted? 
[the answer is:] 
Having seen the disadvantages that by eating extra food, 
(i) satiety is produced; 
(ii) one becomes dependent upon others?" [in one's actions]; and 
(iii) one's wants are not limited; 


one sees the advantages of the practice of one who never takes any food after he has finished 
his meal and he utters these words: “From today onwards, | have given up extra food and [thus] | 
have properly accepted the practice of one who never takes any food after he has finished his 
meal." 

Thus this practice is properly taken up. 
2. Now the advantages of the practice of not taking any food after meal are these: 


(i) All expectations are completely cut off. 
(ii) One can be easily supported (subharata). 
(iii) No dependence upon others [in one's actions]. 


2020 


Cf. Vism 11.41. 

Mvy 4943. The meaning is not quite clear. 

Mvy 2102 dausthulya 

Mvy 2137 paryavasthana. 

See 4.2. (ii) above and below 10.2 (iii); Das gives rag lus pa meaning “dependent upon.” But our text in 
all the three places reads rag las pa. 
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(iv) One abandons altogether storing up of things (cf. niramisa-sannidhita). 
(v) No seeking of food again (cf. punapariyesanaya abhavo). 

(vi) No excessive desire. 

(vii) No satiety is produced. 
(viii 


i 
viii) It is the practice of a good man. 
(ix) It has the characteristic of diminishing one's wants. 


And such other things are the advantages of the practice of taking no food after meals. 
3. If it is asked: 


(i) Of how many kinds is this practice of not taking food after meal? 
(ii) Who is the one that takes no food after meal? 
(iii) By what is the practice of taking no food after meal violated? 


[the answer is:] 
(i) Not to accept food after meal is of two kinds: 


(a) to put an end to extra [food]; 
(b) to put a limit to [the quantity of] food taken. 
Of these, 
(a) putting an end to extra food means that one, after having eaten and after having 
refused to take any more, does not eat. 
(b) putting a limit to the quantity of food"? that is taken, means that after having 
taken a share that is appropriate to himself, he takes no more. 


(ii) One who accepts no food after meal is the one who gives up any extra food. 
(iii) When one has taken an extra meal, the practice of one who takes no food after meal is 
violated. 


11. (VIII) The Practice of One who lives in a Forest. 


1. If it is asked: 
How is the practice of one who lives in a forest properly taken up? 
[the answer is:] 
Having seen the disadvantages that when one stays in a village with its surroundings, 


(i) one gets disturbed by an uncongenial place; 
(ii) one's greeds are aroused; and 
(iii) one remains attached [to worldly things]; 


and seeing the advantages in the practice of one who lives in a forest, he utters these words: 
"From today onwards residence in a village with its surroundings is given up and thus the practice 
of one who lives in a forest is properly taken up." 

In this way [the practice] is properly taken up. 
2 Now, the advantages" in the practice of one who lives in a forest are these: 


2027 
( 


i) Abandonment of an uncongenial place. 
ii dasa kathavastini). 


( 

(ii) One can properly teach the ten bases of conversation 

(iii) [One can enjoy] extreme beauty of nature. 

(iv) Admonition by gods. 

(v) No striving to procure the pleasures of worldly attachments 
55). 

(vi) Relishing the happiness in solitude (pavivekasukham assadeti). 

(vii) Congeniality to meditation because of scarcity of [worldly] noise. (cf. bhabbo aladdham và 
samadhim patiladdhum laddham và rakkhitum). 

(viii) It is the practice of a good man. 

(ix) It has the characteristic of diminishing one's wants. 


2028 (cf. a-samsattho in Vis. II. 


75 The Chinese text mentions “twenty-one mouthfuls.” 


Cf. Vism II. 54-55. 
Mvy 7674. 
Mvy 6535. 
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And such other things are the advantages in the practice of one who lives in a forest. 
3. If it is asked: 


(i) What is the end of residence in a forest? 
(ii) Who is the one that lives in a forest? 
(iii) By what is the practice of one who lives in a forest violated? 


[the answer is:] 


(i) A village, the precincts of a village, the surrounding wall of a pleasure-resort (arama), the 
neighbourhood of a pleasure-resort—these are not included in a forest. A bow is equal to 
four cubits of a medium-sized man. If one resides or sleeps within a distance of five 
hundred bows"? of this [type, from a village] then there comes the end of residence in a 
forest. 

(ii) One who lives in a forest is the one who gives up residence in a village with its 
surroundings. 

(iii) When one has lived in a village with its surroundings, it is the violation of the practice of 
one who lives in a forest. 


f 12. (IX) The Practice of One who lives in the vicinity of a Tree. 


1. If it is asked: How is the practice of one who lives in the vicinity of a tree properly accepted? 
[the answer is:] 
Having seen the following disadvantages when one takes shelter in a covered place: 


(i) that one has to take up [the trouble of] keeping the place clean and tidy; 
(ii) that one has to solicit [the help of] others; and 
(iii) that it [implies] a life of enjoyment; 
and also seeing the advantages in the practice of one who lives in the vicinity of a tree, he 
utters these words: " From today onwards, living under a cover is given up and thus the practice of 
living in the vicinity of a tree is properly accepted." 
Thus this practice is properly taken up. 
2. Now the advantages" in the practice of one who lives in the vicinity of a tree are these: 


(i) Consonance with the best nisrayas””. 


(ii) It has the nature of diminishing one's wants. 
(iii) It means the abandonment of delight that one takes in [worldly] actions (cf. 
kammaramatanam abhavo). 
(iv) Admonition by gods (cf. devatahi sahavasita). 
(v) Giving up feelings of selfish possessiveness for a dwelling place (cf. sendsana-macchera 
abhavo). 
(vi) One cuts off completely greedy desire. 
(vii) It is the practice of a good man. 
(viii) It is diminishing one’s wants.” 
And such other things are the advantages of the practice of one who lives in the vicinity of a 
tree. 
3. If it is asked: 


(i) How much is the extent of the vicinity of a tree? 
(ii) What kinds of (lit. what-like) trees are to be avoided? 
(iii) Who is the one who lives in the vicinity of a tree? 
(iv) By what is the practice of one who lives in the vicinity of a tree violated? 
[the answer is]: 
(i) As much extent as is covered by the shade of a tree at the time of mid-day sun and as much 
extent as is showered upon by the leaves when there is no wind—up to that is the extent 


202 : Au = = as sae b : 
? — vism II. 49 Aranákam nama sendsanam pancadhunusatikam pacchimam. 


Cf. Vism II 58-59. 
See 4.2. (i); 6.2. (i). 
It seems to be redundant. It has already come above (ii) 
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of the vicinity of a tree. 

(ii) By he who lives in the vicinity of a tree are to be avoided [a tree with] an old worn-out 
trunk, a tree that is hollow within, and a tree that is rotten by a disease”””, 

(iii) One who lives in the vicinity of a tree is the one who gives up living under a cover. 

(iv) When one has lived under a cover, the practice of one who lives in the vicinity of a tree is 
violated. 


f| 13. (X) The Practice of One who lives in the open. 


1. If it is asked: How is the practice of one who lives in the open (lit. with no cover above) properly 
taken up? 

[the answer is]: 

Having seen the disadvantage in that it does not lead to diminishing one's wants, if one has to 


(i) seek a covered place; or, 
(ii) seek a dwelling place in the vicinity of a tree, 


and hold on to them, he utters these words: “From today onwards, a cover and living in the 
vicinity of a tree are given up and [thus] the practice of one who lives in the open is properly taken 
up." 

Thus [this practice] is properly taken up. 
2. Now these are the advantages"? of living in the open: 


(i) Exertion is not dispensed with. 

(ii) Sloth and torpor are given up: (thinamiddha-panüdanam). 

(iii) The state of being like deer [free from any attachment]: (migā viya asanga-carino). 
(iv) He can go in all the four directions (catuddisata). 

(v) One has not to depend upon anything (rten pa med pa). 

(vi) It is the practice of a good man. 

(vii) It has the characteristic of diminishing one's wants. 


And such other things are the advantages of the practice of one who lives in the open. 
3. If it is asked: 


(i) Who is he that lives in the open? 
(ii) By wants is the practice of one who lives in the open violated? 


[the answer is:] 


(i) One who lives in the open is he who gives up a cover as well as living in the vicinity of a 
tree. 

(ii) When one has lived under a cover or in the vicinity of a tree, the practice of one who lives 
in the open is violated. 


S 14. (XI) The Practice of One who lives in a Cemetery. 


1. If it is asked: How is the practice of one who lives in a cemetery properly taken up? 
[the answer is:] 
Having seen the disadvantages that in any other place: 


(i) one has no feelings of aversion [for worldly things, nirvid, Pali nibbida] and 
(ii) that there is enough of absence of watchfulness; 


and seeing the advantages of living in a cemetery, he utters these words: "From today onwards, 
| give up staying in a place other [than a cemetery] and so the practice of living in a cemetery is 
properly taken up." 

Thus [this practice] is properly taken up. 
2. Now the advantages"??? of the practice of one who lives in a cemetery are these: 


20 : : : 7 
9 Because of some internal disease such as that of being eaten up by worms and insects. 


It is not clear why the clause concerning the advantages is not given here, the clause which we may 
expect following the pattern in previous cases. 

75 Qf Vism II. 62-63. 
Cf. Vism Il. 67. 
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i) Attainment of pondering upon death. 

ii) Securing unpleasant objects (asubha-nimitta) [for meditation]. 

iii) Becoming highly respected by men. 

iv) Becoming highly respected by non-human beings: (amanussanam garubhavaniyata). 

v) A life of attentiveness is produced: (appamadaviharita). 

vi) Removal of greed for pleasures of senses (kamaraga-vinodanam). 

vii) Abundance of aversion [for worldly things] (yid hbyun)”°” (cf. samvega-bahulata). 

viii) Endurance of fear and terror (bhayabherava-sahanata). 

ix) Abandonment of conceit in one's life (a@rogyamadappahanam) 

x) Proper reflection again and again upon the nature of one’s body (cf. kaya-sabhava-dassanam, 
Vis. 11.67). 

(xi) It is the practice of a good man. 


(xii) It has the characteristic of diminishing one's wants. 


And such others are the advantages of the practice of one who lives in a cemetery. 
3. If it is asked: 


(i) In what kinds of cemeteries residence is to be taken? 
(ii) Who is the one that lives in a cemetery? 
(iii) By what is the practice of one who lives in a cemetery violated? 


[the answer is:] 


(i) Firstly, one has to take residence in a cemetery where there is constant? burning, smoke 
and blazing; or one where there is smoke and the like; then, any other cemetery which will 
afford him a suitable residence. 


By one who lives in a cemetery, a grass-hut or a house is not to be built in a cemetery. He 
should not make his residence where the wind blows from above or from below, or in a place of 
doubtful nature. 

He should not partake of a preparation [chur bed] of fish, meat, milk, sesame-oil, or a meal of 
grains like Mukusta or Masa. He should not give his begging-bowl in a gift. He should not stay in a 
house." 

When a large crowd of people approaches, he takes his stool,^*? his holy garments and his 
round bowl and goes to a place not very far from the burning ground (sreg pa nas). If he makes his 
residence in a cemetery that is enclosed by a stone-wall, he has not to do such things as to take his 
stool, holy garments and round bowl and then go back when the dawn has broken. 


(ii) One who lives in a cemetery is he who abandons residence in any other place. 
(iii) The practice of one who lives in a cemetery is violated, if he approaches” 
residence in any other place. 


a place of 


ff 15. (XII) The Practice of One who lives in a place as found. 


1. If it is asked: How is the practice of one who lives in a place as found properly accepted? 

[the answer is:] 

Having seen the disadvantage that a dwelling place [where one can stay and sleep] for which 
one may have a passionate clinging gives rise to harm with respect to one another and also seeing 
advantages in this practice of one who lives in a place as found, one utters these words: "From 
today onwards, | give up a dwelling place for which there may be a passionate clinging and [so] | 
properly accept the practice of one who lives in a place as found." 

Thus [this practice] is properly taken up. 


2037 


Mvy 6808, 6809, 6810, 6811 give yid hyun ba, kun tu skyo ba, yid byun ba and yid skyo ba for udvigna, 
samvega, nirvid, and udvega respectively. 

iud Ukkatthena dhuvadaha-dhuvakunapa-dhuvarodanani atthi tatth’ eva vasitabbam. Majjhimassa tisu 
ekasmim pi sati vattati. Mudukassa vuttanayena susánalakkhanam pattamatte vattati. 

?59?  Vism 11.65: Amanussánam piyam tilapittha-masabhatta maccha-mamsa khira-tela-guyàdi-khajjabhojjam 
na sevitabham ... kulageham na pavisitabbam. 

7"?  Asandi. Mvy 6930 
Mvy 6483 gives upagacchati so the interpretation of khas len pa, which literally means to accept or 
consent by mouth. See above 6.3. (iii): also below 16.3. (ii). 
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2. Now the advantages of the practice of one who lives in a place as found are these: 


(i) One has a high regard for a place of retirement (pratisamlayana) ^". 
i 


ii) One is content with what one gets. 

iii) One gives up passionate clinging for the same [i.e. what one gets]. 
iv) One has thoughts of friendship [for all]. 

v) One takes delight in a life of singleness. 

vi) One does pure deeds. 

vii) It is the practice of a good man. 

(viii) It has the characteristic of diminishing one's wants. 


( 
( 
( 
( 
( 
( 


And such other things are the advantages of the practice of one who lives in a place as found. 
3. If it is asked: 


(i) Who is the one that lives in a place as found? 
(ii) By what is the practice of one who lives in a place as found violated? 


[the answer is:] 


(i) One who lives in a place as found is he who gives up passionate clinging for a place where 
one stays and sleeps. "Giving up a passionate clinging for a place where one stays and 
sleeps" means not to make any attempt for taking a seat of precedence, or for taking an 
elevated place where one can stay and sleep. 

(ii) When one has taken a place for which there is a passionate clinging, the practice of one 
who lives in a place as found is violated. 


ff 16. (XIII) The Practice of One who Sits Up. 


If it is asked: How is the practice of one who sits?? 


[the answer is:] 

Having seen, in sleep, the disadvantage of going under the control of sloth, torpor and laziness 
and seeing the advantage of the practice of one who sits up, one utters these words: "From today 
onwards, | give up a bed of rest and thus accept properly the practice of one who site up." 

Thus it is properly accepted. 

2. Now these are the advantages of the practice of one who sits up:— 


up properly taken up? 


(i) A place where one may be lazy is entirely ruled out. 
ii) Passionate attachment for one's body, and 

iii) selfishness are completely abandoned. 

iv) No desire is left for the happiness of lying down (seyyasukha). 
v) One has little anxiety (brtsal ba nun ba). 

vi) One has rare sleep. 

vii) Congeniality to meditation 
viii) One produces bodily exertion (?) (cf. viriparambhanukülata, 11. 75). 
ix) It is the practice of a good man. 

(x) It has the characteristic of diminishing one's wants. 
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And such other things are the advantages of the practice of one who sits up. 
3. If it is asked: 


(i) Who is it that sits up? 
(ii) By what is the practice of one who sits up violated? 
[the answer is:] 


(i) One who sits up is he who gives up a bed of rest. 
(ii) Accepting?? a bed of rest means violating the practice of one who sits up. 


2042 


Mvy 1488, 1642. 

Das supplies us the information that cog bu means a small tent used by anchorites of Tibet, where 
only one man can sit. There is no space to lie down. Evidently, the person who observes this practice in Tibet 
has to find some shelter like a tent or a mountain cavern on account of the climatic condition of that country. 


7" See above 63. (iii). 11.2. (vii). 


75 See note above No.37 on 143. (iii). Also sec 6.3. (iii). 
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f| 17. Expediencies 


1. Now the expediencies for the practice of one who wears dusty rags are these: 

If one continually wears dusty rags and if he is given by householders a gift of holy clothes 
repaired, or of cotton cloth, or of raw cotton, or of silk (kauseya), or blankets, he may accept the 
same as an expediency. His practice of wearing dusty rags is not vitiated (hams par mi hgyur ro). 

2. The expediencies for one who has accepted the practice of wearing three garments [only] are: If 
there be an expectation to supplement his lot [of garments], he may wear an additional garment for 
ten days only. To protect his dwelling place, [he may havel a carpet, an over-sheet. In the misfortune 
of a disease, he [may have] a bandage-cloth for itches?**, He [may have] a handkerchief for wiping 
his face;?^" and for [rainy] summer, he [may have] a large piece of cotton cloth. If he is entrusted 
with a piece of cloth, which is to be appropriated by another person, he may accept it. All these will 
be expediencies. The practice of wearing three garments [only ] is not vitiated. 

3. The expediencies for the practice of one who lives on alms are:— 

i) food arranged [previously]??? 

ii) fond given on a regular production of wood-stick; ^^^? 
iii) food given every half a month (pakkhika); 

iv) food given on the day of Sabbath (uposathikam) 

(v) food given in a monastery (viharabhattam). 


( 
( 
( 
( 


Food given on these expediencies may be partaken of. The practice of one who lives on alms is 
not vitiated (hjig par mi hgyur ro ). Only it is to be partaken of, considering it merely as [an 
unavoidable] difficulty.” 

4. The expediencies for the practice of one who moves on for food in succession are: 


(i) When at the entrance of a house, one sees an elephant, a horse, a bull, a dog, a fight, or 
something which makes one blush, or some other thing like the same,” then one may 
skip over (thod rgal du rgyu ba) and go forth. 

(ii) When a house is not suitable for edible food, or when a begging-bowl is turned upside 
down, or when a house has earned fame by visits of beggars, then one may skip over a 
house. 

(iii) When one goes along with a teacher (acárya), or a spiritual preceptor (upadhyaya), or an 
unexpected guest (atithi), one may skip over and go forth. 

All these are expediencies. The practice of one who moves on for food in succession is not 
vitiated (hams par mi lagyur ro). 

5. The expediencies for the practice of one who has only one sitting [for his food] are: 

If, while eating, there comes towards him an elephant, a horse, a bull, or a serpent; or a roo 
comes down; or there comes his spiritual preceptor, or his teacher, or an unexpected guest, and he 
sees them and gets up, then as an expediency, he may have food again. The practice of one who has 
only one sitting for food is not vitiated. 

6, 7. There are no expediencies for the practice of he who takes measured food, and of he who never 
takes any food after he has taken his meal. 
8. The expediencies for the practice of he who lives in a forest are: 

For the sake of the [ legal ] act of initiation (upasampada), for the sake of absolving one from an 
offence, for listening to a religious discourse, for observing the Sabbath (uposatha), for performing 
the Pavárana^? (ceremony), for illness, for unavoidable absence [such as] for the perfect 


go» 


iis Pali, kandu-paticchadaka. 


Pali, mukha-punchanam. 

Varabhattam (?) 

Salakabhattam. 

According to Vism 11.27, food given on the occasions, mentioned above is not to be relished, except 

when one receives the alms along with other members of the Order, or when food-tickets in the from of sticks 

are given for medicine, or when food is cooked actually in a monastery. 
2051 The Chinese text adds: “when one sees an out-caste (candala) 

Thog, which also means lightning. 

The ceremony which takes place at the end of the Retreat of the rainy reason, before the Buddhist 
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understanding of a Sūtra, or for any other similar difficult situation, residence within a village with 
its surroundings may be taken as an expediency. The practice of one who lives in a forest is not 
vitiated. 

9. The expediencies for the practice of one who lives in the vicinity of a tree are: 


(i) Difficult circumstances like those mentioned above; or, 
(ii) While one has come into a house, and then if one is compelled by rain to allow, while one 
is still there, the dawn to arise. 

The practice of living in the vicinity of a tree is not vitiated. 

10, 11, 12. Whatever expediencies are available for the practice of one who lives in the forest are 
also available for the practices of those who live in the vicinity of a tree, or live in the open, or live 
in a cemetery. The expediency for the practice of one who lives in a place as found is that when a 
similar difficult circumstance arises, a dwelling place permissible to others is also allowed to him. 

13. For one who sits up, there is no expediency. Some, however, say that medical examination of the 
nose?" (snahi dpyad byed na) may be taken as an expediency. The practice of one who sits up is not 
vitiated. 


f 18. Abridgement of the Thirteen Practices. 


1. The thirteen qualities of purification (dhutagunas) may be condensed into just eight. This is exactly 
as is said in words from the Abhidharma that the qualities of purification are eight. 
If it is asked: 

How does this happen? 

[the answer is:] 

(i) The practice of one who takes measured food and the practice of one who has only one 
sitting for his food are included in the practice of one who takes no food after he has 
finished his meal.” 

If it is asked: why is it so? 
[the answer is:] 
It is towards the end of everybody's taking his share that [the latter] takes his own 
share. Therefore, [his practice] is included in the practice of one who takes measured 
food. And, further, he does not take food twice, therefore, his practice is included in 
that of one who has only one sitting for his food, 


(ii) The practice of one who lives in the vicinity of a tree, the practice of one who lives in the 
open, and the practice of one who lives in the cemetery are included in the practice of one 
who lives in the forest. 

If it is asked: why is it so? 

[the answer is:] 

That one who lives in a forest would make a grass-hut, or a roof, or the like, and that he would 
take delight in such a thing, or that he would stick to it, or love it-such a thing would not accord 
with his [nature]. Thinking thus, he takes his residence in the vicinity of a tree, or in the open, or in 
the cemetery. 

Therefore, they become just eight. 

2. These eight get further reduced to three-the practice of one who lives in the forest, the practice 
of one who wears dusty rags, and the practice of one who lives on alms.” 

Thus when these [three] principal aspects of purification are fulfilled, all the qualities of 
purification are fulfilled. Hence the Blessed One said to venerable Nanda: 


Rejoice in the forest and the dusty heap [of rags]; 


monks depart for their tour. On this occasion the monks ask for one another's pardon for any possible lapses 
of commission, or of omission. 

7» The corresponding word in the Chinese version is interpreted as pouring [medicine] into the nose. 
(English Translation of Vimuttimagga p. 36.) 

7?» Cf Vism 11.87. 


756  Vism 11.87 has nothing to support this view. 
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Live your life [bring satisfied] with little [food]; 


See that you do not fix your eyes upon objects of desire.”°” 


19. Miscellaneous 
In connection with the same [qualities of purification] if it is [further] asked: 


1. What are the constituent factors of purification? 

2. How many are the dharmas of purification? 

3. What should be the disposition of a man so that he may rejoice in the practice of the 
qualities of purification? 

3a. How many are the constituents of purification. 

4. How many [of them] are terminable? 

5. Who is the man that is purified (dhuta) and who is the advocate of purification (dhutavada)? 


[the answer is:] 
1. Now as to the constituent factors of purification, whatever thirteen basic things are 
abandoned [by thirteen practices], they become constituent factors of purification. 
1 (a). If it is asked: 
What are the qualities of purification (dhutagunas) fit to be called 
[the answer is:] 
They are fit to be spoken of as morally good (kusala 
2. As to the question: how many are the dharmas of purification? 
[the answer is:] 
The dharmas of purification are two—absence of greed (alobha) and absence of delusion 
(amoha). It should be considered to be like what is said by the Blessed One in these words: 


2058 


22060 


2061 
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“Whosoever is a wearer of dusty rags becomes so because he has little desire, because he has 
contentment, because he reduces his wants, because he observes a life of solitariness and 
because he has sure and firm faith???" (idamastità)." 


According to some (rnam pa gcig tu), with the help of absence of greed, he shakes off the 
temptation of applying himself to the over-enjoyment of the pleasures of sense," by applying 
himself to those that he is permitted to have. One who has no delusion in the qualities of 
purification shakes off the temptation of applying himself to self-mortification, by applying himself 
to those [practices] that are permissible in the life of few wants. 

Therefore the dharmas of purification are two—absence of greed and absence of delusion. Here 
little desire, contentment and solitariness are nothing but absence of greed: reducing one's 
wants” and to have firm faith within oneself are nothing but knowledge. 

By absence of greed one shakes off greed for the thirteen things which are to be abandoned; by 
absence of delusion, one shakes off delusion [that conceals]?* dangers in those very things. 

3. Now as to the question: men of what disposition take delight in the practice of the qualities of 
purification? 

[the answer is:] 

207  $ee S I 281. Evam kho te Nanda patirüpam .... yam tvam aranniko ca assasi, pindapatiko ca, pamsuküliko 
ca, kamesu ca anapekkho vihareyyasi ti. 

755 This question seems to have no place in the original scheme. No answer is found later to this 
question. The Chinese version also omits it. 

759?  Vism 11.78: patipakkha-niddhunanato angani; also see pahánanga in Vism IV.88. 


2060 This question also seems to be a later addition, as it is not included in the questions set above at the 


beginning. 
2061  $ee discussion over this problem above in the introduction and in Vism 1178-79, where it says: 
dhutangani siya kusalani, siya abyakatani, natthi dhutangam akusalan ti. 

2062 This closely corresponds to Vism II. 93-94 except for the variation noted in the next but one note. 
In the text bsod sfoms seems to be used in the sense of bsod nams. See Mvy 7173 where the latter 
term is given for sukhallika. 


7?*  Vism 11.84 puts solitariness and reducing one's wants under both absence of greed and absence of 


2063 


delusion. 


755 The Tibetan text has no word corresponding to patichadaka of Vism Il. 84 
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One who is greedy in disposition or dullish in his disposition takes delight in the practice of the 
qualities of purification. He who is spiteful in his disposition does not take delight. 

If it is asked: Why is it that a man of greedy disposition and a man of dullish disposition take 
delight in the practice of the qualities of purification, and not one of spiteful disposition? 

[the answer is:] 

[Because] the practice of the qualities of purification is difficult to be accomplishe and a 
man of greedy disposition subdues his greed with the help of this difficult course, while a man of 
dullish disposition takes well to the practice of the qualities of purification. With the help of 
reduction of his wants, he becomes always watchful (apramatta). And when he is watchful, he 
subdues delusion (moha). 

Therefore, a man of greedy disposition and a man of dullish disposition take delight in the 
practice of the qualities of purification. 

A man of spiteful disposition, on account of this difficult course, is likely to produce ill-will 
[only], just as hot things when given to one who is suffering from the disease of bile [will simply 
intensify the disease]. Therefore, it is difficult for a man of spiteful disposition to practise the 
qualities of purification. 

According to others, however, a man of spiteful disposition may have the practice of one who 
lives in a forest, or the practice of one who lives in the vicinity of a tree. 

If it is asked: why is it so? 

[the answer is:] 

Because staying in a forest and in the vicinity of a tree have not the disadvantage of any harm 
[that may follow] on account of there being any thing which he will not like.” Therefore it is said 
so. 

4. Now, as to the question: How many of the constituent factors of purification are terminable with 
a certain [fixed] time: 

[the answer is:] 

Three constituent factors of purification—the practice of one who lives in the vicinity of a tree, 
the practice of one who lives in the open, and the practice of one who lives in the cemetery are 
terminable with a period of eight months. Residence under a roof in summer (-rain) has been 
permitted by the Blessed One. 

5. As to the question: who is purified (dhuta) and who advocates purification (dhutavada)? 

[the answer is:] 

There is 


2066 
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(i) one who is purified and who advocates purification; 

(ii) one who is purified and [yet] does not advocate purification; 
(iii) one who is not purified and [yet] advocates purification; and 
(iv) one who is neither purified, nor does he advocate purification. 


Out of these, 


(i) One who is purified and who advocates purification is one who is an Arhat who has 
properly taken up the qualities of purification and is possessed of them. 
(ii) One who is purified and [yet] does not advocate purification is one who is an Arhat, and 
still has not properly taken up the qualities of purification, and is not possessed of them. 
(iii) One who is not purified and [yet] advocates purification is one who is under training (Pali, 
sekha), or who is a common man (Pali, puthujjana), but has properly taken up the qualities 
of purification, and is possessed of them. 

(iv) One who is neither purified nor does he advocate the qualities" of purification is one 
under training or a common man, and has not properly taken up the qualities of 
purification and is not possessed of them. 


2068 


2070 
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Pali, dukkhà patipada. 
Pali text is clearer: asanghattiyamanassa, there being nothing which he will come in conflict with. 
Translation follows emendations suggested in the text, which is all confused. Cases 2 and 3 need to 
be interchanged. 

2069 Translation follows emendations suggested in the text, which is all confused. Cases 2 and 3 need to 
be interchanged. 

77? Here only, the text adds “yon tan" which is missing in the three preceding cases. 
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f| 20. Supplementary Questions." 


1. If it is asked: What is the characteristic of the quality of purification, what is its function, and 
what is its manifestation? 

[the answer is:] 

The characteristic of the quality of purification is scanty desire, its function is contentment, and 
its manifestation is reducing one's wants. 

According to some, however, the characteristic is absence of defilement, the function is absence 
of dangers (anadinava), and the manifestation is not to abandon one's efforts. 
2. If it is asked: What is the beginning of the quality of purification, the middle of the quality of 
purification, and the end of the quality of purification? 

[the answer is:] 

The beginning of the quality of purification is its proper acceptance, the middle is its continued 
practice and the end is rejoicing in it. 

This is the Exposition of the Qualities of Purification 
from (the text:) The Path of Deliverance (Vimuktimarga). 


Thus the Third Collection is finished. 


Translated and redacted by Vidyakaraprabha, 
a spiritual priest (upadhyaya) from India 
and 
the Venerable Comparer Lo tsà ba Dpal Brtsegs. 


77! These seem to be supplementary questions as they are not included in the questions set at the 


beginning of the last section. 


Tibetan 
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nye bar len pa 

nye bar len pa'i rkyen gyis srid pa 

srid pa 

srid pa'i rkyen gyis skye ba 

skye ba 

skye ba'i rkyen gyis rga shi dang mya 

ngan dang smre sngags 'don pa dang 

sdug bsngal dang yid mi bde ba dang 

'khrug pa rnams 

rga shi dang mya ngan dang smre 

sngags 'don pa dang sdug bsngal dang 

yid mi bde ba dang 'khrug pa 

rga shi 

mya ngan 

smre sngags 'don pa 

sdug bsngal 

yid mi bde ba 

'khrug pa 

yid mi bde ba dang 'khrug pa 

mya ngan dang smre sngags 'don pa 

dang sdug bsngal dang yid mi bde ba 

dang 'khrug pa 

"byung bar 'gyur 

de lta bu 

'ba' zhig 

sdug bsngal gyi phung po 

ma rig pa 'gags pas 'du byed 'gag 


ma rig pa 'gags pas 

'gags pa 

gags pas 

'gag 

du byed 'gags pas rnam par shes pa 
'gag 

'du byed 'gags pas 

rnam par shes pa 'gags pas ming dang 
gzugs 'gag 

rnam par shes pa 'gags pas 

ming dang gzugs 'gags pas skye mched 
drug 'gag 

ming dang gzugs 'gags pas 

skye mched drug 'gags pas rig pa 'gag 


skye mched drug 'gags pas 
reg pa 'gags pas tsor ba 'gag 


Chinese 
KRAE 


JE 
EHHEZ 
AH] 
fT 
AH TT 
(TES 


th 


ZE 
4 


E. 
t& 
PERKA 


WA 

A 

7X 

TN AS ii 
ff 
IRZ 


AM 


A 
LOE 
Be 
Pa ay 
Hi 
His 


JÆ 


Ir HF 


VERE S T 
"SE 

Us 

m 


hn 
e 
Dg 
ER 


DASA AUI TAL 


EATUR 


(EP 
RA PCR 


ERIK 
HE 


p 
IRER 
p 
p 


zl pas ATK 


DA 7N AQ EU fits BG 


DAA 
PARS AU SE OA 


Pali 
paticcasamuppadakusala 


kusala 
paticcasamuppada 
avijjapaccaya 

avijja 

paccaya 

sankhara 

avijjapaccaya sankhara 


vinnana 
vinfanapaccaya namarupam 


namarupa 

nama 

ca 

rupa 

namartpapaccaya salayatanam 


salayatana 

ayatana 

cha, sal- 
salayatanapaccaya phasso 
phassa 

phassapaccaya vedana 
vedana 

vedanapaccaya tanha 
tanha 

tanhapaccaya upadanam 
upadana 

upadanapaccaya bhavo 
bhava 

bhavapaccaya jati 

jati 

jatipaccaya jaramaranam 
sokaparidevadukkhadomanassupayasa 


jaramaranam 
sokaparidevadukkhadomanassupayasa 


jaramaranam 

soka 

parideva 

dukkha 

domanassa 

upayasa 

domanassupayasa 
sokaparidevadukkhadomanassupayasa 


samudayo hoti 
evam 

kevala 
dukkhakkhandha 


avijjanirodha sankharanirodho 


avijjanirodha 
nirodha 

nirodha 

nirodha, nirujjhati 


sankharanirodha 

vififiananirodha namarüpanirodho 
vififiananirodha 

namarüpanirodha salayatananirodho 


nàmarüpanirodha 
salayatananirodha phassanirodho 


salayatananirodha 
phassanirodha vedananirodho 


English 
dependent arising skill 


skill 

dependent arising 

with ignorance as condition 

ignorance 

with ... as the condition, due to the condition 
formations 

with ignorance as condition, formations 
with formations as condition, consciousness 


consciousness 
with consciousness as condition, name and matter 


name and matter 

name 

and, as well as 

matter 

with name and matter as condition, the six sense- 
bases 

the six sense-bases 

sense-base, base 

six 

with the six sense-bases as condition, contact 
contact 

with contact as condition, feeling 

feeling 

with feeling as condition, craving; 

craving 

with craving as condition, clinging 

clinging 

with clinging as condition, existence 
existence 

with existence as condition, birth 

birth 

with birth as condition, ageing, death, sorrow, 
lamentation, pain, distress and grief 


ageing and death, sorrow, lamentation, pain, distress 
and grief 


ageing and death 

sorrow 

lamentation 

pain, mental suffering 

distress 

grief 

distress and grief 

sorrow, lamentation, pain, distress and grief 


there is the arising, there is the coming into being of 
thus 

entire, whole 

mass of suffering 

by the cessation of ignorance, there is the cessation of 
the formations 

by the cessation of ignorance 

cessation 

by the cessation, through the cessation 

cessation, ceases 

by the cessation of the formations, there is the 
cessation of consciousness 

by the cessation of the formation 

by the cessation of consciousness, there is the 
cessation of name and matter 

by the cessation of consciousness 

by the cessation of name and matter, there is the 
cessation of the six sense-bases 

by the cessation of name and matter 

by the cessation of the six sense-bases, there is the 
cessation of contact 

by the cessation of the six sense-bases 

by the cessation of contact, there is the cessation of 


reg pa 'gags pas 
tsor ba 'gags pas sred pa 'gag 


tsor ba 'gags pas 
sred pa 'gags pas nye bar len pa 'gag 


sred pa 'gags pas 
nye bar len pa 'gags pas srid pa 'gag 


nye bar len pa 'gags pas 
srid pa 'gags pas skye ba 'gag 


srid pa 'gags pas 

skye ba 'gags pas rga shi dang mya 
ngan dang smre sngags 'don pa dang 
sdug bsngal dang yid mi bde ba dang 
'khrug pa rnams 'gag 

skye ba 'gags pas 

ga shi dang mya ngan dang smre 
sngags 'don pa dang sdug bsngal dang 
yid mi bde ba dang 'khrug pa rnams 
'gag 

du byed 'gag 

shes pa 'gag 

ming dang gzugs 'gag 

skye mched drug 'gag 

rig pa 'gag 

tsor ba 'gag 

sred pa 'gag 

nye bar len pa 'gag 

srid pa 'gag 

skye ba 'gag 

gag par 'gyur 

de la 


bden pa bzhi la mi shes pa 

bden pa bzhi 

bden pa 

mi shes pa 

shes pa 

lus ngag yid kyi las 

las 

lus ngag yid 

lus kyi 

sems 

nying mtshams sbyor ba / nying 
mtsams sbyor ba 

nying mtshams sbyor ba'i sems / 
nying mtsams sbyor ba'i sems 
rnam par shes pa 

dang ldan pa 


sems las byung ba'i chos 

chos 

mer mer po 

nang gi bdag nyid 

nang gi bdag nyid kyi skye mched dru 
reg pa drug 


sred pa drug 


nye bar len pa bzhi 


'dod pa dang gzugs dang gzugs med 
pa'i srid pa 

skyed par byed pa'i las 

'dod pa 

gzugs med pa 


phung po rnams 'byung ba 
"byung ba 

phung po rnams 

phung po 

rga ba 
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phassanirodha 
vedananirodha tanhanirodho 


vedananirodha 
tanhanirodha upadananirodho 


tanhanirodha 
upadananirodha bhavanirodho 


upadananirodha 
bhavanirodha jatinirodho 


bhavanirodha 

jatinirodha jaramaranam 
sokaparidevadukkhadomanassupayasa 
nirujjhanti 


jatinirodha 

jaramaranam 
sokaparidevadukkhadomanassupayasa 
nirujjhanti 


sankharanirodha 
vififiananirodha 
nàmarüpanirodha 
salayatananirodha 
phassanirodha 
vedananirodha 
tanhanirodha 
upadananirodha 
bhavanirodha 
jatinirodha 
nirodho hoti 
tatra 


catüsu ariyasaccesu afifiíanam 
cattari ariyasaccani 
ariyasacca, sacca 

annana 

nana 
kayavacamanokamma 
kamma 

kaya-vaca-mano 

kayika 

citta 

gabbhavakkanti, patisandhi 


patisandhi-citta 


vifilana 
sahajata, sahagata 


cetasika dhamma 
dhamma 

kalala 

ajjhattika 

cha ajjhattikani ayatanani 
cha phassakaya 


cha tanhakaya 


cattari upadanani 


kamabhava rüpabhava arüpabhava 


kammanibbatta 
kama 
arupa 


khandhanam patubhava 
patubhavo 

khandha 

khandha 

jara 


feeling 

by the cessation of contact 

by the cessation of feeling, there is the cessation of 
craving 

by the cessation of feeling 

by the cessation of craving, there is the cessation of 
clinging 

by the cessation of craving 

by the cessation of clinging, there is the cessation of 
existence 

by the cessation of clinging 

by the cessation of existence, there is the cessation of 
birth 

by the cessation of existence 

by the cessation of rebirth, there is the cessation of 
ageing, death, sorrow, lamentation, pain, distress and 
grief 


by the cessation of rebirth 
ageing, death, sorrow, lamentation, pain, distress and 
grief cease 


the cessation of the formations 

the cessation of consciousness 

the cessation of name and matter 

the cessation of the six sense-bases 

the cessation of contact 

the cessation of feeling 

the cessation of craving 

the cessation of clinging 

the cessation of existence 

the cessation of birth 

there is the cessation of 

therein, here, concerning that. (Introduces an 
explanation of the preceding). 

non-knowledge of the Four Noble Truths 

the four Noble Truths 

Noble Truth, truth 

non-knowledge, not knowing 

knowledge 

the actions of body, speech and mind 

action 

body, speech and mind 

bodily 

mind 

(consciousness) entering the womb (after death), re- 
linking (of consciousness to a new body). 
re-linking mind (i.e. the mind that enters a new 
womb after death) 

consciousness 

that arise together with, born together with, 
accompanied by 

mental property, mental factor 

teaching, Dharma, factor, state, nature. 

embryo, the earliest stage of embryonic development 
internal (adjective) 

the six internal sense-bases 

the six groups of contact (i.e. connected to each of the 
six internal sense-bases) 

the six groups of craving (i.e. for each of the six 
senses) 

the four kinds of grasping (i.e., grasping after sense- 
pleasures, views, virtues and vows, and the doctrine 
of a self: kamupadana, ditthupadana, silabbatupadana, 
attavadupadana.) 

sensual, material and immaterial existence (i.e. the 
three kinds of existence). 

produced by action, kamma-produced 

sensual 

immaterial, non-material (used for the four 
immaterial attainment and existences.) 

the manifestation of the aggregates 

manifestation 

the (five) aggregates 

the (five) aggregates 

old age 


phung po yongs su smin pa 
yongs su smin pa 
phung po ‘jig pa 
jig pa 
shi ba 
so so skye bo thos pa dang mi Idan pa 


so so skye bo 


so'i skye bo 

thos pa dang mi ldan pa 
nye bar len pa'i phung po Inga 
nye bar len pa'i phung po 
Inga 

dus ring po 

mchog tu 'dzin pa 

lhag par zhen par byed 
'di dag ni bdag gi'o 

de bzhin du 

zhen pa 

sems pa 

rab tu rtog pa 

rab tu rtog par byed 

rjes su nyal bar byed 
gnas pa 

sa bon 


mtshams sbyor ba'i rnam par shes pa 
yongs su 'gyur ba 

bag la nyal 

dmigs pa 

nyi ma 

de'i phyir 

dper na 

de kho na bzhin du 


'od zer 

'phel ba 

dngos pa 

lhan cig tu 'byung ba 
yid kyi skye mched 
brten te 

gzhan 

lhag ma 

skye mched Inga 

srog 

"byung ba chen po 
zas 

dus 

dbang po 

yul 

yul dang mi ldan pa 
yul dang bcas pa 

'dus pa 

'dus pa 

'du ba 

bde ba 

sdug bsngal 

sdug bsngal min bde ba min pa 
byis pa so so'i skye bo 
byis pa 

bde ba nyams su myong ba 
don du gnyer ba byed 
yang dang yang du 
mi 'gyur ba 

nyams su myong ba 
'joms par byed ba 
'dzin pa 

bye brag 

'gro ba 

skye ba'i rkyen las rga shi 
skye ba'i rkyen las 
bzhin du 
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khandhānam paripāka 
paripāka 
khandhānam bheda 
bheda 

maraņa 

assutavā puthujjana 


puthujjana 
puthujjana 
assutava 


paficupadanakkhandha 
upadanakkhandha 
pafica 

digharattam 
paramattha 

ajjhosita 

etam mama 

evam eva 

ajjhosana 

cetana 

pakappana 

pakappeti 

anuseti 

patittha, patitthati, thita, thiti 


bija 
patisandhi-vififiana 
avajjana, avajjati 
anusaya 

arammana 

suriya 

tasma 

yatha 

tatha, tatheva (when in correlation 
with 40, yatha) 

rasmi 

vuddhi, virülhi 

vatthu 

sahajata 

manayatana 

nissita, nissaya, paticca, 
afifia 

avasesa, sesa 
paficayatanani 

jivita 

cattari mahabhitani 
ahara 

kala 

indriya 

visaya 

avisaya 

savisaya 

sangati, sannipata, samüha 
acaya 

sangati, sannipata, samüha 
sukha 

dukkha 
adukkhamasukha 
balaputhujjana 

bala 

sukham vedeti 
patthayati, icchati 
bhiyyo pi 

na puna 

vedeti, vediyati 
patipakkha 

upadiyati, ganhati 
visesa 

gati 

jatipaccaya jaramaranam 
jatipaccaya 

evam 


the maturing of the aggregates 

maturing, ripening 

the breaking up of the aggregates 

breaking up, disintegration 

death 

uninstructed commoner, worldling who has not 
heard (the Dhamma) 

commoner, worldling 

commoner, worldling 

uninstructed, untaught, who has not heard (the 
Dhamma) 

five aggregates subject to clinging 

aggregates subject to clinging 

five 

for a long time 

held on to (with wrong view) 

attached to 

"this is mine" 

thus, likewise 

attachment 

intention 

plan, design, thought 

plans, designs, think over 

has a tendency towards, tends towards 
establishment, establishing, to establish, support, to 
support, to remain, to stay, what stays, stability, 
continuity 

seed 

re-linking consciousness 

adverting, to advert 

latent tendency 

object 

sun 

therefore 

like, as, according to 

so 


light 

increase, growth 

base, ground, place 

conascent, arising together 

the sense-base of mind 

dependent on 

other 

remaining, other, remainder 

the five sense-bases (other than the mind sense-base). 
life 

the four great entities, the four great elements 
nutriment, food 

time 

faculties (sense-faculties, spiritual faculties, etc.) 
sense-objects, range 

without a sense-object 

with a sense-object 

coming together, congregation 
accruement, accrual, accumulation 
coming together, congregation 

pleasure, happiness 

pain, suffering 

neither painful nor pleasurable 

the foolish worldling 

foolish 

feels pleasure 

seeks, wishes 

even more 

not again, no more 

feels, experiences 

overcoming, counteracting, opposing 
grasps, takes 

particular, special, distinctive 

destination 

with birth, old age and death as condition 
with birth as condition 

so, thus 


myu gu 
rgyun ‘jug pa 

sngon gyi mtha' 

sngon gyi mtha' 

phyi ma'i mtha' 

phyi ma'i mtha' yongs su chad pa 
sngon gyi mtha' yongs su chad pa 
shes par bya ba 


shes par bya 


shes par bya ba ma yin no 
la sogs pa 

rgyun rab tu ‘jug pa 

zhe na brjod par bya ste 


nyid 
kun nas ldang ba 
yang na 


kun nas nyon mongs pa 
kun nas nyon mongs pa thams cad 
nyon mongs pa thams cad 
gsungs pa 

zag pa kun du 'byung ba 
zag pa 

kun du 'byung ba 

"byung ba 

kun 'byung gi bden pa 
kun 'byung 

gzhan yang 


sems gcig pa 
gcig 


byis pa 

mig 

mthong ba 

gzugs 

kun du rmongs pa 

mdzes pa 

chags ba 

rgyas pa 

'phel pa 

rab tu bskrun pa 

sems las byung ba 

des kun nas bslang ba'i gzugs 
"byung ba chen po las byung ba'i gzugs 


las byung ba 

ma rig pa 'dus te reg pa 
'dus te reg pa 

rab tu dang ba 


rab tu dang ba 


rab tu gsal pa 


mdzes pa 

dag 

mngon par sgrub par byed pa 
gnas pa gzhan du gyur pa nyid 


gzhan du gyur pa nyid 
skad cig ‘jig pa 

jig pa 

skad cig 

skad cig gcig 

skad cig 

yan lag bcu gnyis 

yan lag bcu gnyis 

du 


E 


THAI 
HUE 


HIER 
fabs 
TS 
UER 
DE 


= 
ot 
a 
lis 
(B 


BUR 
UR 


NU 


TITAS 
TZAI 


ankura 

santati 

pubbanta 

pubbanta 

aparanta 

aparanta, aparanta pariccheda ? 

pubbanta, pubbanta pariccheda ? 

parififieyya, fiatabba, fiatum, 

veditabba, pafifiayati 

parififieyya, fiatabba, fiatum, 

veditabba, pafifiayati 

na veditabba, na pafifiayati 

adi, pathama 

santati ? 

? sace vadeyyum, ce vadeyyum, ce 

vadeyya ? 

eva 

pariyutthana 

puna, aparam, punacaparam, aparam 
i 

lesa, samkilesa 

sabbakilesa 

sabbakilesa 

desita, bhasita, avoca 

asavasamudaya 

asava 

samudaya 

samudaya 

dukkhasamudaya 

samudaya 

punacaparam, puna, aparam, aparam 

pi 

eka-citta 

eka 

naya, vidhi, dhamma 

bala 

cakkhu 

passati 

rupa 

sammilha, sammoha, 

subha 

raga, lobha, gedha 

ayuhana 

upacaya, acaya 

uppanna ? 

cetasika 

upadarüpa, upadaya rüpam 

catunnafi ca mahabhütanam upadaya 

rüpam 

upadaya 

avijjasamphassa 

samphassa 

pasada 


pasada 


pasada 


subha 

subha 

abhinibbatti, uppada 

thitassa afifiathatta (Skt: 
sthityanyathatva) 

afifiathatta (Skt: anyathatva) 
khanikabhanga, khanabhanga 
bhanga 

khana 

ekakkhana 

khana 

dvadasanga paticcasamuppada 
dvadasa paticcasamuppadangani 
kati 


sprout 

succession 

anterior end, ultimate beginning, the past 
anterior end, ultimate beginning, the past 
posterior end, ultimate end, the future 
posterior end, ultimate end, the future 
anterior end, ultimate beginning, the past 
to be known 


to be known 


not to be known 

first, beginning with 
succession, continuity 
if it is asked 


just, only, = emphatic particle 
obsessions 
again, furthermore, moreover 


defilements 

all defilements 

all defilements 

taught, it is said, was said 
the origination of the taints 
outflows, taints 

origination 

origination 

origination of suffering 
origination 

again, furthermore, moreover 


one mind-state 

one 

way, manner, method 

fool, foolish person, ignorant person 
eye 

sees 

visible form, matter 

deluded 

beauty 

greed 

accumulation 

accruement, accrual 

produced, arisen 

mental factors 

derived matter 

matter derived from the four great entities 


derived from, created from 

ignorance-contact 

contact 

sensitivity, clearness (= a technical Abhidhamma term 
to denote the sensitivity of the sense-faculties, 
indriya. lf is alternatively used.) 

sensitivity, clearness (= a technical Abhidhamma term 
to denote the sensitivity of the sense-faculties, 
indriya. 37 is alternatively used.) 

sensitivity, clearness (= a technical Abhidhamma term 
to denote the sensitivity of the sense-faculties, 
indriya.) 

beauty 

beauty 

coming into being, arising, generation, manifestation 
alteration while having remained 


alteration 

momentary disintegration, momentary dissolution 
disintegration. dissolution 

moment, momentary 

single moment, one moment 

moment, momentary 

twelve-factored (dependent origination) 

12 factors of dependent origination 

how many? 


nyon mongs pa 
rnam par smin pa 
'das pa 

ma 'ongs pa 

da Itar pa 

da ltar gyi 

gang 

rgyu 


rten cing 'brel par 'byung ba'i chos 


rten cing 

'brel par 'byung ba 
'byung ba 

tha dad pa 

gang zhe na 

zab pa nyid 

zab mo nyid 

nyid 


yanlag 
gsum 
gnyis 
bzhi 
bdun 
brgyad 
dgu 

nyi shu 
dus gsum 


dus 

bzung ba 
bzung ba yin 
gzung ba 


thog ma dang ta ma med pa 'khor ba'i 


lam rjes su 'brel ba 

thog ma dang ta ma med pa 
'khor ba 

lam rjes su 'brel ba 

bcu gnyis 

rim pa bzhin du 

phan pa (??) 

rnam par 'gyur ba 

yongs su rdzogs pa ma yin pa 
yongs su rdzogs pa 

brjod par bya ba ma yin 
brjod par bya ba ma yin 
'dus ma byas 

'dus byas 


gang gis 
gang gis 


rnam pa 


mtshan nyid /. mtsan nyid 


'phags pa 


rkyen gzhan dang gzhan dag 
shes rab kyi spyan 

mngon du mkhyen 

thams cad la'o 'di ni 

thams cad 

'di ni 

de rnams 

yang srid sgrub pa 

yang srid mngon par grub pa 
yang srid 

sgrub pa 

mngon par grub pa 

rgyur 'gyur ba 

rgyu 

'gyur ba 

'gyur 

rigs pas 

'thad pas 

rnam pa bdun 
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kilesa 

vipaka, phala 

atita 

anagata 

paccuppanna 
paccuppanna (adjective) 
katama 

nidana 
paticcasamupanna dhamma 
paticca 

samuppada 

uppada 

nanatta 

katama 

gambhiratta 
gambhiratta 

-tta, -ta 


anga 

ti, tayo 

dvi, dve 
catu, cattaro 
satta 

attha 

nava 

visati 

tayo kala 


kala 

gahana, ganhati 

gahita 

gahana, ganhati 
anadimatisamsaravatta, 
anamataggasamsaravatta (?) 


anadi (anadimati, anamatagga?) 


samsara 

vatta 

dvadasa 
anukkama 
ahnamanna 
viparinama, vikāra, afifatha 
aparinipphanna 
parinipphanna 
na vattabba 

na vattabba 
asankhata 
sankhata 

yena 


yena 


akara 
lakkhana 
ariya, ariyapuggala 


aparapaccaya 
pafifiacakkhu 
pativijjhati, pativedha 
sabbete (sabbe + ete) 
sabba 

eso, ete, ayam 

ete, te 
punabbhavabhinibbatti 
punabbhavabhinibbatti 
punabbhava 
abhinibbatti 
abhinibbatti 

hetu hoti 

hetu 

hoti, bhavati 

hoti, bhavati 

viya, yatha 

viya, yatha 

sattavidha 


defilement 

result, reward (of one's previous deeds) 
past 

future 

present 


what 

causes 

dependently arisen states 

dependent upon, on account of 

arising, co-arising, arising together with 
arising 

difference 

what? 

profoundness, profound nature 
profoundness, profound nature 

-ness, -hood, -nature (= abstract suffix, e.g. zab pa 
nyid, “RE, gambhiratta, profoundness.) 
factor, limb 

three 

two 

four 

seven 

eight 

nine 

twenty 

the three times, the three divisions of time (i.e. past, 
present and future) 

time 

grasping, seizing, apprehending 

it is grasped 

grasping, seizing, apprehending 

the beginningless cycle of samsara 


beginningless 

samsara 

cycle, continuity 

twelve 

succession, order 

mutual 

change, transformation 

not fully come into being, not fully manifested 

fully come into being, fully manifested 

can't be spoken of 

not to be spoken of, can't be spoken of 
unconditioned 

conditioned 

through whatever, through which, by which, through 
what? 

through whatever, through which, by which, through 
what? 

mode, way 

characteristic 

noble one (one who is on the path to enlightenment, 
i.e. a sekha or trainee), noble person 

not dependent upon another 

the eye of wisdom 

penetrates (with wisdom), penetration (with wisdom) 
all these 

all 

this, these 

those, these 

production of further existence 

production of further existence 

further existence, renewed existence. Cf. f£. 
production 

production 

is the cause 

cause 

is, becomes 

is, are, becomes 

like 

like 


Seven Ways, seven manner 


rnam pa fr vidha way, manner 

blta bar bya np datthabba, veditabba, vififiatabba should be regarded as, should be understood as 
fifi sandhi link 

mdor bsdus pa ig sańkhepa, samāsa summary 

'khor lo da cakka wheel 
Æ naya manner, system 

rnam par dbye ba 275I] vibhanga analysis 

bsdu ba ik sangaha inclusion 

bar HH antara interval 

dang po a pathama first 

dang po 17] pathama first 

gnyis pa 5 dutiya second 

gsum pa $= tatiya third 

rgyu 'bras AR hetuphala cause and result, cause and effect 

'bras bu A phala result, fruition, effect 

khams n dhatu element 

shi £x cuti, cavana passing away, death 

ma rig par gyur pa / ÁS£BH avijjagata gone to ignorance, influenced by ignorance 

sred pa dang ldan pa AE RAE tanhasamyutta, tanhasampayutta bound by craving, associated with craving 

bsod nams E pufifia meritorious, good 

sdig pa TE pāpa demeritorious, bad 

bsags pa p karana, karoti performs, creates, does, composes 

‘jig rten 'di wet idhaloka this world 

‘jig rten gzhan (zt paraloka the other world (i.e. after death). 

‘jig rten 'di dang ‘jig rten gzhan VETE SEE idhalokaparaloka this world and that world 

dran pa mi rnyed pa S mutthasati, mutthassati lost mindfulness, forgotten mindfulness 

dran pa zx sati mindfulness, recollection, memory 

mi rnyed pa ES muttha lost, forgotten 

blo gros AE buddhi, mati intelligence, wisdom 

blo gros £f buddhi, mati intelligence, wisdom 

stobs BS bala power, strength 

yongs su nyams JR parihana decline, regression, regress 

lus kyi stobs EB kayabala, kayikabala physical power, physical strength 

lus kyi stobs BH kayabala, kayikabala physical power, physical strength 

nus pa rea viriya ? energy 

dbang po rnams sid indriya faculties (plural) 

srog gi dbang po anti jivitindriya life-faculty 

tala 22: tala talipot palm, talipot, Corypha umbraculifera 

skams pa jen sussati, sukkhati, sukkha dries, withers, dry 

la ma A patta leaf 

ta la'i la ma Sy Bete talapanna talipot leaf 

rmi lam du gyur pa ARES supina, supanta, supati dreams, dreaming 

nye bar gnas pa HE paccupatthana, paccupatthati, manifestation, appearance, appears 

uppapajjati 

mtsan ma / mtshan ma pis nimitta sign, mark 

'gro ba ib gati destination (of rebirth) 

bsod nams dang bsod nams ma yin pa Jke E pufifiapufifia merit and demerit, merit or demerit 

bsod nams ma yin pa JEE apufifia demerit 

bsod nams pa The pufifia merit 

byas pa Br kata done 

lci ba Ezi garu heavy, serious 

yang ba {K lahu, lahutta light, lightness 

'am By va or 

sam E và or 

ngam E va or 

nam E va or 

dam EY vā or 

sngon byas ZPR pubbakata, katatta, done previously (in a previous life) 

sngon byas pa'i las FRESE pubbakatakamma action done previously (in a previous life) 

las byed pa SA ESE kammakarana action being done 

las byas pa EA katakamma (?) action that has been done 

las kyi mtsan ma jH kammanimitta action-sign (See explanation at T32n1648_p0451a16) 

'gro ba'i mtsan ma EUH gatinimitta destination sign (See explanation at 

T32n1648 p0451a16) 

nye ba NT asanna proximity, near 

de'i tse / de'i tshe JAHE tadā, tasmim samaye, tasmim kāle at that time 

bde 'gro EE sugati good destination 

ngan 'gro "EGER duggati bad destination 

mngal a gabbha womb 

rdzus te skye ba 1E4E opapati spontaneous birth 

gang dang gang du BR yattha yattha wherever (correlative to: de dang de, 4 K:: that 

particular) 
de dang de TE tassa tassa that particular (correlative to: gang dang gang du, JÈ 


gzhal yas khang 

shing 

dmigs pa byas 

bsdad pa 

nyal ba 

len pa 

yongs su rdzogs pa 
chos mngon pa 

'di lta ste 

'di Ita ste chos mngon pa 
'di lta ste 

sngon gyi las kyi srid pa 
skye ba'i srid pa 

skye ba 

'dir 

las kyi srid pa 

'dir las kyi srid pa 

zhes pa nas 

"byung ba 

du sdug bsngal gyi phung po chen po 
'ba' zhig 

ste 'di Itar 

ni ‘di Itar 

la sogs pa 

sgo 

sgo 

jig rten pa 

‘jig rten las 'das pa 

‘jig rten las 'das pa'i rten cing 'brel par 
"byung ba 

dad pa 

dga' ba 

mchog tu dga' ba 

rab tu rangs pa 

mchog tu dga' ba 

rab tu rangs pa 

shin tu sbyangs pa 

ting nge 'dzin 

yang dag pa ci lta ba'i ye shes mthong 
ba 

yang dag pa ci lta ba 

ye shes mthong ba 

yid 'byung ba 

'dod chags dang bral ba 
rnam par grol ba 

grol ba 

zad par shes pa 

shes pa 

zad pa 

gsungs pa 

yang 

rnam pa bzhi 

rgyu las byung ba 
mngon par 'du byed pa 
thun mong gi las 

thun mong 

sa bon dang myu gu la sogs pa'i rgyun 
rgyun 

sprul pa 

sa 

kha ba can 

rgya mtsho/ rgya mtso 
nyi ma 

zla ba 

'du byed kyi phung po 
rnam par shes pa'i phung po 
tsor ba'i phung po (= tshor ba'i phung 
po) 

gzugs kyi phung po 

'du shes kyi phung po 
'du shes 

bsdus pa 

phung pos bsdus pa 
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vimana 

rukkha 

arammanam katva 

nisinna 

sayana 

upadana 

? paripunna, paripura, samannagata ? 
Abhidhamma 

yatha vutta, yatha aha 
yatha abhidhamme vuttam 
evam 

purimakammabhava 
upapattibhava 

upapatti 

idha 

kammabhava 
idhakammabhava 

peyyala, pe 

samudaya 

kevala dukkhakkhandha 


yadidam 

yadidam 

adi 

mukha, dvara 

mukha, dvara 

lokika 

lokuttara 
lokuttara-paticcasamuppada 


saddha 

piti 

pamojja 

pamojja 

pamojja 

pamojja 

passaddhi 

samadhi 
yathabhütafianadassana 


yathabhüta 
fianadassana 
nibbida 

viraga 

vimutti 

vimutti 

khaye fiana 

fiana 

khaya 

desita 

puna 

catubbidha, catuvidha 
hetuka 
abhisankhara, abhisankharana 
sadharanakamma 
sadharana 
bijankurasantati (?) 
santati 

nimmana, nimmita 
pathavi 

himavantu 
samudda 

suriya 

candima 
sankharakkhandha 
vififianakkhandha 
vedanakkhandha 


rüpakkhandha 
safifiakkhandha 
safifía 

sangahita 
khandhasangaha 


Ji: wherever) 

divine palace, celestial mansion 
tree 

having made the object 
sitting, seated 

lying down 

grasping, clinging 

be complete, whole 
Abhidhamma 

as is said 

as is said in the Abhidhamma 
thus: 

previous kamma-existence 
rebirth-existence 

rebirth 

here 

kamma-existence 
kamma-existence-here 

..., and so on until, 
origination 

the entire mass of suffering 


namely, that is to say 

namely, that is to say 

starting from, beginning with 
entrance, means 

entrance, means 

mundane 

supramundane 

supramundane dependent arising 


faith 

rapture 

gladness 

gladness 

gladness 

gladness 

tranquillity 

concentration 

knowledge and vision according to reality 


according to reality, as it is 
knowledge and vision 
disenchantment 

dispassion, fading away 

freedom, liberation 

freedom, liberation 

knowledge of destruction 
knowledge 

destruction 

taught 

again, also 

four-fold, four kinds 

as cause, being due to the cause 
preparation 

collective kamma, shared kamma 
collective, shared 

the succession of seed and sprout 
succession 


creation, production (by supernormal power) 


the earth, earth 

the Himalaya, snowy mountains 
the sea, ocean 

sun 

moon 

the aggregate of formations 

the aggregate of consciousness 
the aggregate of feeling 


the aggregate of matter 

the aggregate of perception 
perception 

is included 

the aggregate-inclusion 


skye mched kyis bsdus pa 

khams kyis bsdus pa 

bden pas bsdus pa 

chos kyi skye mched 

yid kyi skye mched 

phyi rol 

nang gi bdag nyid 

nang gi bdag nyid 

nang gi bdag nyid kyi skye mched 

drug gis 

'phags pa'i bden pa la mkhas pa 

'phags pa'i bden pa 

sdug bsngal 'phags pa'i bden pa 

kun 'byung 'phags pa'i bden pa 

sdug bsngal 'gog pa 'phags pa'i bden 
a 

cm bsngal 'gog par 'gro ba'i lam 

'phags pa'i bden pa 

sdug bsngal 'gog pa 

'phags pa 

'gog pa 

sdug bsngal 'gog par 'gro ba'i lam 

'phags pa'i bden pa bzhi 

las dang po pa'i rnal 'byor pa 


las dang po pa 

rnal 'byor pa 

rga shi las grol bar 'dod pa 
'dod pa 

rga shi las grol ba 


'khor ba'i rgyu 

rnam par sel ba 

ma rig pa'i mun pa 
mun pa 

don du gnyer ba 
yang dag par gcod pa 


'phags pa'i shes ra 

thob pa 

phung po la mkhas pa 
skye mched la mkhas pa 
khams la mkhas pa 
bskyed par bya 

gnas 

me 

chu 

rlung 

rna ba 

sna 

lce 

lus 

rnam par rig byed 

lus kyi rnam par rig byed 
ngag gi rnam par rig byed 
sgra 

dri 

ro 

bud med kyi dbang po 
skyes pa'i dbang po 

bud med 

skyes pa 

lus kyi rig byed 

ngag gi rig byed 

nam mkha'i khams 

nam mkha 

gzugs kyi yang ba nyid 


gzugs kyi 'jam pa nyid 
gzugs kyi las su rung ba nyid 
gzugs kyi yang ba 


gzugs kyi 'jam pa 
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ayatanasangaha 
dhatusangaha 
sacca-sangaha 
dhammayatana 
manayatana 

bahiddha 

ajjhatta 

ajjhattika 

cha ajjhattikani ayatanani 


ariyasaccakusala 

ariyasacca 

dukkha ariyasacca 
dukkhasamudaya ariyasacca 
dukkhanirodha ariyasacca 


dukkhanirodhagamini patipada 
ariyasacca 
dukkhanirodha 


ariya 

nirodha 

dukkhanirodhagamini patipada 
cattari ariyasaccani 


adikammika yogavacara, adikammika- 


yogi 

adikammika 
yogavacara, yogi 
jaramaranamokkham icchati (?) 
icchati 
jaramaranamokkha, jaramaranato 
mokkha (?) 
samsarahetu 
vidhamati 
avijjandhakara 
andhakara 
patthayati, icchati 
samucchindati, samucchedana, 
samuccheda 
ariyapanna 
patilabbhati, labha, laddha, 
khandhakusala 
ayatanakusala 
dhatukusala 
uppajjitabba (?) 
thana 

tejo 

apo 

vayo 

sota 

ghana 

jivha 

kaya 

vinnatti 
kayavififiatti 
vacivinnatti 
sadda 

gandha 

rasa 

itthindriya 
purisindriya 

itthi 

purisa 
kayavififiatti 
vacivififiatti 
akasadhatu 

akasa 

rüpassa lahuta 


rüpassa muduta 
rüpassa kammafifiata 
rüpassa lahuta 


rüpassa muduta 


the sense-base-inclusion 

the element-inclusion 

the truth-inclusion 

the sense-base of mental states 
the sense-base of mind 
external 

internal 

internal 

the six internal sense-bases 


noble-truths-skill 

noble truth, truth of the noble ones 
noble truth of suffering 

noble truth of the origin of suffering 
noble truth of the cessation of suffering 


noble truth of the way to the cessation of suffering 


cessation of suffering 

noble 

cessation 

the path leading to the cessation of suffering 
the four noble truths 

beginner meditator 


beginner 

meditator 

desires release from old age and death 
wishes, desires 

release from old age and death 


the cause of samsara 

dispels 

the darkness of ignorance 
darkness 

aspires for, desires, wishes 
sever, cut off, abandon, destroy 


noble wisdom 

obtains, gains, attains 

aggregate-skill 

sense-base-skill 

element-skill 

should give rise to 

place, site 

fire 

water 

wind 

ear 

nose 

tongue 

body 

intimation 

physical intimation 

verbal intimation 

sound 

scent 

taste 

the faculty of femininity 

the faculty of masculinity 

woman, female 

man, male 

physical action 

verbal action 

the element of space 

space 

lightness of matter (= one of the types of matter 
derived from the four great entities (upadarüpa).) 
softness of matter (= one of the types of matter 
derived from the four great entities (upadarüpa).) 
wieldabilty of matter (= one of the types of matter 
derived from the four great entities (upadarüpa).) 
lightness of matter (= one of the types of matter 
derived from the four great entities (upadarüpa).) 
softness of matter (= one of the types of matter 


gzugs kyi las su rung ba 


yang ba nyid 

‘jam pa nyid 

las su rung ba nyid 
gzugs kyi 'phel ba 


'phel ba 
gzugs kyi rgyud 


gzugs kyi skye ba 
gzugs kyi rga ba 
gzugs kyi mi rtag pa 


mi rtag pa 
khams kyi zas 


dngos po'i ngo bo 


gnyid 

sum cu 

bye brag tu gyur pa 

kun slong 
tshogs pa /tsogs pa 

sna tshogs pa nyid 

gcig nyid 

kun du bslang ba 

las kyis kun du bslang ba 
sems kyis kun du bslang ba 
dus kyis kun du bslang ba 
kha zas kyis kun du bslang ba 


kha zas 

dus 

sa'i khams 

chu'i khams 

me'i khams 

rlung'i khams 

'on kyang 

las dang nyon mongs pa 
bcu 

mig bcu ldan 

rna ba bcu Idan 

sna bcu ldan 

Ice bcu Idan 

lus bcu Idan 

rab tu dang ba'i mig 
dngos por gyur pa 
"byung ba chen po bzhi 
kha dog 

gzi brjid 

tha dad med pa 

zhes brjod do 

'di ni... zhes brjod do 


'di ni... zhes brjod do 
de ni ... zhes brjod do 
'di rnams ni 


rnyings pa 
jig pa 
yongs su chad pa 


rjes su 'jug par byed pa 
rjes su 'jug par byed pa 
rjes su ‘jug par byed pa 
rjes su 'brel pa 

bcu ldan 

skye ba 

jug pa 

dus gcig du 
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rüpassa kammafifiata 


lahuta 

muduta 
kammafifiata 
rupassa upacayo 


upacaya 
rupassa santati 


jatirupa 
rupassa jarata 
rupassa aniccata 


aniccata, anicca 
kabalinkara ahara 


vatthurüpa 


middha 

timsa 

visesita, visesa ? 
samutthana 
kalapa 

nanatta 

ekatta 
samutthana 
kammasamutthana 
cittasamutthana 
utusamutthana 
aharasamutthana 


ahara 

utu 
pathavidhatu 
apodhatu 
tejodhatu 
vayodhatu 
apica 
kammakilesa 
dasa, dasaka 
cakkhu-dasaka 
sota-dasaka 
ghana-dasaka 
jivha-dasaka 
kaya-dasaka 
cakkhu-pasada 
vatthubhüta (?) 
catumahabhüta 
vanna 

oja 
avinibbhoga 
vuccati 

ayam vuccati 


ayam vuccati 
ime vuccanti 
ime vuccanti 


jirana 
bhanga 


paricchindana, pariccheda, 
paricchedana, paricchinna 
anuvatti, sahavutti, sahuppatti 
sahavutti, sahuppatti, anuvatti 
sahavutti, sahuppatti, anuvatti 
anupabandhana, anuppabandhana 


dasaka 

upapajjati, uppada 
pavattati, pavattana 
ekakkhana 


derived from the four great entities (upadarüpa).) 
wieldabilty of matter (= one of the types of matter 
derived from the four great entities (upadarüpa).) 
lightness 

softness 

wieldabilty 

accumulation of matter (= one of the types of matter 
derived from the four great entities (upadariipa). 
accumulation 

continuity of matter (= one of the types of matter 
derived from the four great entities (upadariipa). 
birth of matter (= one of the types of matter derived 
from the four great entities (upadarüpa). 

ageing of matter (- one of the types of matter derived 
from the four great entities (upadarüpa). 
impermanence of matter (= one of the types of matter 
derived from the four great entities (upadariipa). 
impermanence 

solid food (= one of the types of matter derived from 
the four great entities (upadarüpa). 

matter as basis (= one of the types of matter derived 
from the four great entities (upadarüpa). 

torpor 

thirty 

in detail, in particular, particular 

production, induction, produce 

group 

diversity, variety 

unity 

originating from, produced from 

produced from kamma, originating from kamma 
produced from mind, originating from mind 
produced from caloricity, originating from caloricity 
produced from nutriment, originating from 
nutriment 

nutriment 

caloricity, season 

the element of earth 

the element of water 

the element of fire 

the element of wind 

but, yet, however 

action-defilement 

ten, decad, a group of ten 

eye-decad 

ear-decad 

nose-decad 

tongue-decad 

body-decad 

sensitivity of the eye 

as its basis 

the four great entities, the four great elements 
colour, complexion 

nutritive essence 

inseperable 

is called 

this is called “...” (Used as the conclusion of an 
explanation of a word.) 

this is called “...” (Used as the conclusion of an 
explanation of a word.) 

these are called “...” (Used as the conclusion of an 
explanation of a word.) 

these are called “...” (Used as the conclusion of an 
explanation of a word.) 

getting old, decay 

disintegration 

limitation, delimitation, marking out, delimiting, 
delimited 

occurring together, proceeding sequentially 
proceeding sequentially, occurring together 
proceeding sequentially, occurring together 
being sequentially bound together, continuing 
decad, a group of ten 

to arise, arising 

to occur, happen, occuring 

in one moment, at the same time, at once, 


bar gcod 

mi shes 

myur ba nyid 

sgron me'i 'od bzhin du 
bzhin du 

sgron me 

'od 

dngos po bcu Idan 
rgyas par shes par bya'o 


rgyas par 
skye ba'i skad cig 

skye ba'i skad cig la 

la 

ma ning 

ma ning 

'dod pa na spyod pa 
rdzus skyes 

yongs su rdzogs pa 
skye mched yongs su rdzogs pa 
skyes pa dang bud med 
skyes pa dang bud med 
bdun cu 

dmus long 

ngan song 

med pa 

drug cu 

skye ba'i 'on pa 

'on pa 

Inga bcu 

bskal pa dang po pa'i mi rnams 
bskal pa dang po pa 
bskal pa 

mi 

mi rnams 

dmus long 'on pa 

bzhi bcu 

tsangs pa 

dgu ldan 

'du shes med pa'i sems can 
'du shes med pa 

rags pa 

phra mo 

thogs pa dang bcas pa 
thogs pa med pa 

thogs pa 

don gyis 

rnam pa gnyis 

rnam pa gsum 

nang dang phyi rol 
dang bcas pa 


dang mi ldan pa 


nang gi 

bdag po 

nyi shu nyer gnyis 
dbang po min pa 
rnam pa gsum 
zin pa 

ma zin pa 

zin pa'i gzugs 
bstan du yod pa 
bstan du med pa 
gegs 

gegs byed pa 


gegs med pa 

bcu gcig 

bco brgyad 
mthong du med pa 
rang bzhin 

rnam par 'gyur ba 
yongs su rdzogs pa 
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antara 

na fiatabba, na veditabba 
khippata, sighata 
dipa-jala viya 
viya 

dipa, padipa 

jala 
vatthu-dasaka 
vittharato fiatabba, vittharato 
veditabba 
vittharato 
upapattikkhana 
upapattikkhane 
napumsaka 
napumsaka 
kamavacara 
opapatika 
paripunna 
paripunnayatana 
itthipurisa 
itthipurisa 
sattati 
jaccandha 
duggati 

thapetva 

satthi 
jaccabadhira 
badhira 

pafifiasa 
pathamakappika manussa 
pathamakappika 
kappa 

manussa 
manussa 
jaccandhabadhira 
cattalisati 
Brahma 

navaka 
asafifiasatta deva 
asafina 

olarika 

sukhuma 
sappatigha 
appatigha 
patigha 

atthena 

duvidha 

tividha 
ajjhattabahiddha 


Sa- 
a- 


ajjhatta 

adhipacca, adhipati 
dvavisati 

anindriya 

tividha 

upadinna 

anupadinna 
upadinna-rüpa 
sanidassana 

anidassana 

patihanana, patihafifiati 
patihanana, patihafifiati 


nappatihafifiati 
ekadasa 

attharasa 

na datthabba 
sabhava 

vikara, viparinama 
nipphanna 


interval 

can not be known 
quickness 

like the flame of a lamp 
like 

lamp 

flame 

the (material) basis decad 
to be known in detail 


in full extent, in detail, at length 

the moment of birth 

at the moment of birth 

in, at, = locative case 

of neuter gender, neither a male nor a female 
of neuter gender, neither a male nor a female 
the sensuous realm, the realm of sense-desire 
spontaneous birth 

be complete, whole 

to be complete in sense-bases 

a man or woman 

a man or woman 

seventy 

one who is born blind, blind by birth 

bad destination 

except for, leaving aside 

sixty 

one who is born deaf, deaf by birth 

deaf 

fifty 

human beings at the beginning of the aeon 
the beginning of the aeon 

aeon 

human being 

human beings 

one born blind and deaf, blind and deaf by birth 
forty 

Brahma god 

ennead, a group of nine 

non-percipient god 

non-percipient 

coarse 

fine 

with resistance 

without resistance 

resistance, impact 

in the sense of 

two kinds, twofold 

three kinds, threefold 

internal and external 

with, having a... (= prefix in Pali & Chinese, suffix in 
Tibetan) 

without, not having a... (= prefix in Pali and Chinese, 
suffixed in Tibetan) 

internal, inner 

authority, predominance 

twenty-two 

non-faculty 

three kinds 

clung-to 

non-clung-to 

clung-to matter 

visible, definable, demonstratable 

invisible, undefinable, non-demonstratable 
striking against, colliding, impeding 

to strike against, collide, impede, striking against, 
impeding 

not impeding 

eleven 

eighteen 

not being visible 

nature, essence, natural, essential, inherent 
alteration 

produced 


yongs su ma chad pa 
gcig pa nyid 

rgyu med pa 

rgyu can 


rgyu med pa ma yin pa dang rgyu can 


mi ldan pa 

rkyen can 

'dus byas 

jig rten pa 

zag pa dang bcas pa 
kun du sbyor ba 

kun du sbyor bar bya ba 
mdud par bya ba 

'dud par bya ba 


mdud pa 

rgyun rgyu ba 
klung du 'bab par bya ba 
sbyor bar bya ba 
sbyor ba 

sgrib par bya ba 
sgrib pa 

mchog tu 'dzin pa 
mchog tu bzung ba 
mchog tu spyod pa 
nye bar blang ba 
nye bar len pa 

nye bar bslang ba 


nyon mongs pa can 
kun nas nyon mongs pa 

kun nas nyon mongs pa la byung ba 
zag pa med pa 

bcing bar bya ba ma yin pa 

'dud par bya ba ma yin pa 


kun du sbyor ba ma yin pa 

sbyor bar bya ba ma yin pa 

rgyun rgyu ba ma yin pa 

klung du 'bab par bya ba ma yin pa 
sbyor bar bya ba ma yin pa 

bsgrib par bya ba ma yin pa 


sgrib par bya ba ma yin pa 
mchog tu spyod bya ma yin pa 


mchog tu gzung bar bya ba ma yin pa 


mchog tu spyod bya 

nye bar len pa ma yin pa 

nye bar blang ba ma yin pa 

nyon mongs pa can ma yin pa 
nyon mongs pa can la byung ba ma 
yin pa 

lung du ma bstan pa 

dmigs pa med pa 

sems pa med pa 

sems dang mi ldan pa 

dang mi ldan pa 

chung ba 

'dod pa na spyod pa 

ma nges pa 

nges pa 

nges par 'byin pa ma yin pa 

nges par 'byin pa 

bde ba dang ldan pa 

sdug bsngal dang ldan pa 

'phel ba nyid du 'gro ba 

'grib pa nyid du 'gro ba 

'phel ba nyid du 'gro ba ma yin pa 
dang 'grib pa nyid du 'gro ba ma yin 
pa 


slob pa nyid ma yin pa dang mi slob pa 
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aparicchinna 

ekatta 

ahetuka 

hetuka, sahetuka 

na sahetuka na ca ahetuka, neva 
hetuka na ca ahetuka 
vippayutta 
sappaccaya 

sankhata 

lokiya 

sasava 

samyojana 
samyojaniya 
ganthaniya 
ganthaniya 


gantha 
oghaniya 
oghaniya 
yoganiya 
yoga 
nivaraniya 
nivarana 
paramattha 
paramattha 
paramattha 
upadaniya 
upadaniya 
upadaniya 


samkilesika 
samkilesa 
samkilesika 
anasava 
aganthaniya 
aganthaniya 


asamyojaniya 
asamyojaniya 
anoghaniya 
anoghaniya 
ayoganiya 
anivaraniya 


anivaraniya 
aparamattha 


aparamattha 


paramattha 

anupadaniya 
anupadaniya 
asamkilesika 
asamkilesika 


abyakata, avyakata 
anarammana 
acetasika 
cittavippayutta 
vippayutta 
paritta 
kamavacarika 
aniyata 

niyata 
aniyyanika 
niyyanika 
sukhasahagata 
dukkhasahagata 
acayagami 
apacayagami 


neva acayagami na apacayagamt 


nevasekkhanasekkha 


not delimited 

unity 

without a cause 

with a cause 

neither with a cause nor without a cause (See 
Vibhanga p. 63.) 

dissociated 

with condition 

conditioned 

worldly, mundane 

with taints, subject to taints 

fetter 

subject to fetters, with fetters 

subject to knots, with knots 

subject to knots, with knots (The Tibetan 'dud par bya 
ba is a corruption of mdud par bya ba) 

knot 

subject to floods, with torrents 

subject to torrents, with torrents 

subject to bondages, with bondages 

bondage 

subject to hindrances, with hindrances 

hindrance 

subject to holding 

subject to holding 

subject to holding 

subject to clinging 

subject to clinging 

subject to clinging (The Tibetan nye bar bslang ba is a 
corruption of nye bar blang ba.) 

subject to defilement 

defilement 

subject to defilement 

without taints, not subject to taints 

without knots, not subject to knots 

without knots, not subject to knots (The Tibetan 'dud 
par bya ba ma yin pa is a corruption of mdud par bya ba 
ma yin pa.) 

not subject to fetters, without fetters 

not subject to fetters, without fetters 

not subject to torrents, without torrents 

not subject to torrents, without torrents 

not subject to bondages, without bondages 

not subject to hindrances, without hindrances (Cf. 
sgrib par bya ba ma yin pa) 

not subject to hindrances, without hindrances 

not subject to holding, without holding (Cf. PT, 
mchog tu gzung bar bya ba ma yin pa) 
not subject to holding, without holding (Cf. ^ HJ fig, 
mchog tu spyod bya ma yin pa) 

subject to holding, with holding 

not subject to clinging, without clinging 

not subject to clinging, without clinging 

not subject to defilement, without defilement 

not subject to defilement, without defilement 


indeterminate 

without object 

not a mental factor 

dissociated from mind 
dissociated, not associated with 
restricted 

connected to the sense-realm 
not fixed 

fixed 

not leading out 

leading out 

accompanied by pleasure 
accompanied by pain 
accumulating, accruing 
disaccumulating, non-accruing 
neither accumulating nor disaccumulating 


neither training nor non-training, neither learner nor 


nyid ma yin pa 
slob pa 


mi slob pa 

mthong bas spang bar bya ba ma yin 
pa dang bsgom pas spang bar bya ba 
ma yin pa 

mthong bas spang bar bya ba 

spang bar bya ba 

spang bar bya ba 

bsgom pas spang bar bya ba 

bsgom pa 


mtshan nyid kyis 

dngos po'i dbang gis 

nyams su myong ba 

lus las byung ba 

sems las byung ba 

rang bzhin gyi dbang gis 

bde ba'i tsor ba (bde ba'i tshor ba) 
sdug bsngal gyi tsor ba @ sdug bsngal 
gyi tshor ba) 


bde min sdug min tsor ba 

chos kyi dbang gis 

dge ba 

mi dge ba 

rnam par smin pa 

bya ba 

dbang po'i dbang gis 

bde ba'i dbang po 

sdug bsngal gyi dbang po 

yid bde ba'i dbang po 

yid mi bde ba'i dbang po 

btang snyoms kyi dbang po 

btang snyoms 

dkar nag gi dbang gis 

dkar nag 

zang zing dang bcas pa 

zang zing med pa 

sgo'i dbang po 

sgo 

mig gi 'dus te reg pa 

mig gi 'dus te reg pa las skyes pa'i 

tshor ba 

mig gi 'dus te reg pa las skyes pa 

rna ba'i 'dus te reg pa las skyes pa'i 

tshor ba 

rna ba'i 'dus te reg pa las skyes pa 

rna ba'i 'dus te reg pa 

sna'i 'dus te reg pa las skyes pa'i tshor 

ba 

sna'i 'dus te reg pa 

lce'i 'dus te reg pa las skyes pa'i tshor 

ba 

Ice'i 'dus te reg pa 

lus kyi 'dus te reg pa las skyes pa'i 

tshor ba 

lus kyi 'dus te reg pa las skyes pa 

lus kyi 'dus te reg pa 

yid kyi khams 'dus te reg pa las skyes 

pa'i tshor ba 

yid kyi khams 'dus te reg pa las skyes 
a 

vid kyi khams 

yid kyi khams 'dus te reg pa 

rnam par shes pa'i khams 'dus te reg 

pa las skyes pa'i tshor ba 

rnam par shes pa'i khams 'dus te reg 
a 

m par shes pa'i khams 

brgya dang brgyad 

mig gi khams 

gzugs kyi khams 

mig gi rnam par shes pa'i khams 
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sekkha, sekha 


asekkha, asekha 
neva dassanena na bhāvanāya 
pahātabba 


dassanena pahātabba 
pahātabba 

pahātabba 
bhāvanāya pahātabba 
bhāvanā 


lakkhaņato 

vatthuto 

anubhavana, anubhavati 
kāyika 

cetasika 

sabhāvato 


sukhavedanā, sukhā vedanā 
dukkhavedanā, dukkhā vedanā 


adukkhamasukhā vedanā 
dhammato 

kusala 

akusala 

vipāka 

kiriya 

indriyato 
sukhindriya 
dukkhindriya 
somanassindriya 
domanassindriya 
upekkhindriya 
upekkhā 
kanhasukkato 
kanhasukka 
samisa 

niramisa 

dvarato 

dvara 
cakkhusamphassa 
cakkhusamphassaja vedana 


cakkhusamphassaja 
sotasamphassaja vedana 


sotasamphassaja 
sotasamphassa 
ghanasamphassaja vedana 


ghanasamphassa 
jivhasamphassaja vedana 


jivhasamphassa 
kayasamphassaja vedana 


kayasamphassaja 
kayasamphassa 
manodhatusamphassaja vedana, 


manodhatusamphassaja 


manodhatu 
manodhatusamphassa 
manovifinanadhatusamphassaja 
vedana 
manovifiianadhatusamphassa 


manovififianadhatu 
attahasata 
cakkhudhatu 
rüpadhatu 
cakkhuvififianadhatu 


not-learner. Cf. JEJEJE. 

training, trainee, learner (in the Chinese text of the 
Vimuttimagga the character && is confused several 
times with £, vitakka) 

non-training, non-trainee, non-learner 

neither to be abandoned through seeing nor through 
development 


to be abandoned through seeing 

to be abandoned 

to be abandoned 

to be abandoned through development 
development, contemplative development, practice, 
cultivation (the Chinese Vimuttimagga usually has 16 
ÍT for bhavana, bhaveti) 

by way of characteristic 

by way of basis 

experiencing, undergoing, to experience 

bodily 

mental 

by way of intrinsic nature 

pleasant feeling 

unpleasant feeling 


neither pleasant nor unpleasant feeling 
by way of states 
wholesome 

unwholesome 

resultant 

functional 

by way of faculties 
pleasure-faculty 
pain-faculty 

joy-faculty 

distress-faculty 
equanimity-faculty 
equanimity 

by way of black and white, by way of opposites 
black and white, opposites 
carnal 

non-carnal 

by way of (sense-) door 
door 

eye-contact 

feeling born of eye-contact 


born of eye-contact 
feeling born of ear-contact 


born of ear-contact 
ear-contact 
feeling born of nose-contact 


nose-contact 
feeling born of tongue-contact 


tongue-contact 
feeling born of body-contact 


born of body-contact 
body-contact 
feeling born of mind-element-contact 


born of mind-element-contact 


mind-element 
mind-element-contact 
feeling born of mind-consciousness-element-contact 


mind-consciousness-element-contact 


mind-consciousness-element 
one hundred and eight 
eye-element 

form-element 
eye-consciousness-element 


rna ba'i khams 
sgra'i khams 


rna ba'i rnam par shes pa'i khams 


sna'i khams 
dri'i khams 


sna'i rnam par shes pa'i khams 


Ice'i khams 
ro'i khams 


lce'i rnam par shes pa'i khams 


lus kyi khams 
reg bya'i khams 


lus kyi rnam par shes pa'i khams 


chos kyi khams 


yid kyi rnam par shes pa'i khams 


brgya 


khyim gyi re ba la brten pa 


brten pa 

nges par 'byung ba 
phyin ci log 

phyin ci ma log pa 
gnod pa 

rnam par 'tshe ba 
mi gnod pa 

‘dod pa'i 'du shes 
gnod pa'i 'du shes 


rnam par 'tshe ba'i 'du shes 


dge ba'i dbang gis 
mi dge ba'i dbang gis 


nges par 'byung ba'i 'du shes 


mi gnod pa'i 'du shes 


rnam par 'tshe ba med pa'i 'du shes 
rnam par 'tshe ba med pa'i 


bdag gi rang bzhin 
bdag gi rang bzhin 
bdag gi rang bzhin 
bdag gi dngos po 
yongs su mi shes pa 


mi sdug pa la sdug pa'i 'du shes 
sdug bsngal la bde ba'i 'du shes 
bdag med pa la bdag gi 'du shes 


sdug pa'i 'du shes 
bde ba'i 'du shes 
rtag pa'i 'du shes 
bdag gi 'du shes 

mi sdug pa 

sdug pa 

bdag med pa 

bdag 

mi sdug pa'i 'du shes 


sdug bsngal gyi 'du shes 


mi rtag pa'i 'du shes 


bdag med pa'i 'du shes 


'dul ba 

'dul ba'i dbang gis 
rung ba ma yin pa 
mi rung ba 

rung ba 

rung bar 'du shes pa 


mi rung bar 'du shes pa 
rung ba ma yin par 'du shes pa 


dmigs pa'i dbang gis 
gzugs kyi 'du shes 
sgra'i 'du shes 

dri'i 'du shes 
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sotadhātu 
saddadhātu 
sotavififianadhatu 
ghanadhatu 
gandhadhatu 
ghanavififíanadhatu 
jivhadhatu 
rasadhatu 
kayadhatu 
photthabbadhatu 
kayavifinanadhatu 
dhammadhatu 
manovififianadhatu 
sata 

gehasitani 


sita 

nekkhamma 
viparita, vippallasa 
aviparita 
viparitasafifia 
aviparitasanna 
vyapada, byapada 
vihimsa 

avyapada, abyapada 
kamasafifia 
vyapadasaninia 
vihimsasafifia 
kusalato 

akusalato 
nekkhammasafifia 
avyapadasanina 
avihimsasafifia 
avihimsa 
attabhavavatthu 
attabhavavatthu 
attabhava 
attabhava 
aparinna, aparijanana 
asubhe subhasafifia 
dukkhe sukhasafifia 
anattani attasanna 
subhasafifia 
sukhasafifia 
niccasanna 
attasanna 

asubha 

subha 

anatta 

atta 

asubhasafifia 
dukkhasafifia 
aniccasanna 
anattasanna 
vinaya 

vinayato 

akappiya 

akappiya 

kappiya 
kappiyasafifia 
akappiyasanina 
akappiyasanna 
arammanato 
rupasanna 
saddasafifia 
gandhasaíifia 


ear-element 

sound-element 

ear-consciousness-element 

nose-element 

odour-element 

nose-consciousness-element 

tongue-element 

taste-element 
tongue-consciousness-element 
body-element, 

touch-element, 

body-consciousness-element 

mental states-element 
mind-consciousness-element 

hundred 

dependent on the household-life, dependent on 
desire of the household-life, dependent upon desire 
(The Pali term geha literally means “household-life” 
but in the commentaries it is here primarily taken in 
the sense of sensual desire, perhaps due to its 
similarity to gedha, greed/desire. The Chinese 
translator translated it in this latter sense 
("dependent upon desire"), while the Tibetan 
translation conveys both senses, ("dependent on 
desire/longing of the household-life"). 
dependent on 

renunciation 

distorted, inverted, perverted 

undistorted, non-inverted, non-perverted 
distorted perception 

undistorted perception 

ill-will, anger 

harming, harm 

non-ill-will 

sense-desire-perception 

ill-will-perception 

harming-perception 

by way of wholesomeness 

by way of unwholesomeness 
renunciation-perception 
non-ill-will-perception 
non-harming-perception 

non-harming 

grounds of selfhood 

ground of selfhood 

selfhood 

selfhood 

not fully knowing 

perception of beauty in what is foul 
perception of happiness in what is suffering 
perception of self in what is not-self 
perception of beauty 

perception of happiness 

perception of permanence 

perception of self 

foul, not beautiful, ugliness 

beautiful, beauty 

not-self 

self 

perception of foulness 

perception of suffering 

perception of impermanence 

perception of not-self 

discipline 

by way of discipline 

inappropriate, unsuitable, unallowable 
inappropriate, unsuitable, unallowable 
appropriate, suitable, allowable 

perception of appropiateness 

perception of inappropiateness 

perception of inappropiateness 

by way of object 

perception of forms 

perception of sounds 

perception of odours 


ri'i 'du shes 

reg bya'i 'du shes 
chos kyi 'du shes 
sgra 

dri 

ro 

reg bya 

khams kyi dbang gis 
reg pa 

sems pa 

rnam rtog 

rnam par dpyod pa 


ma rmongs pa 
ngo tsha ba (=ngo tsa ba) 
khrel yod pa 


btang snyoms 
yid la byed pa 


'dod chags dang zhe sdang dang gti 
mug 
chags pa dang zhe sdang dang rmongs 


rmugs pa 
ngo tsa med pa 

khrel med pa 

mig gi rnam shes 

rna ba'i rnam shes 

sna'i rnam shes 

lce'i rnam shes 

lus kyi rnam shes 

yid kyi rnam par shes pa 
ngo bo'i don 


gzugs par bya ba 
rig pa 

kun du shes pa 
so sor byed pa 
rnam par rtog pa 
rnam par rtog pa 


rigs mthun pa'i tshogs pa / rigs mthun 


ris mthun pa'i chos rnams tshogs pa // 


rigs mthun pa 
ris mthun pa'i chos 


so sor yang dag par rig pa 


gzhi'i gnas 

dngos po'i gnas 

skye ba'i gnas 
mtshan mar 'dzin pa 


mtshan ma 
mngon par shes pa 
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rasasanna 
photthabbasanna 
dhammasafifia 
sadda 

gandha 

rasa 
photthabba 
dhatuso 
phassa 

cetana 

vitakka 

vicara 

viriya 

panna 

virati (?), samvara 
alobha 

adosa 

amoha 

hiri 

otappa 

chanda 
adhimutta 
upekkha 
manasikara 
lobha 

dosa 

dosa 

moha 
ragadosamoha 


ragadosamoha 


raga 

moha 

mana 

ditthi 
uddhacca 
uddhacca 
kukkucca 
thina 

ahiri 
anottappa 
cakkhuvififiana 
sotavinnana 
ghanavififiana 
kayavififiana 
manovififiana 
vacanattha 
vacanatthato 
ruppati 
vedayati 
safijanati 
abhisankharoti 
vijanati 
vijanati 


sabhagadhamma rasi/samiha (?) 


sabhagadhamma sangati/samaggi 


sabhaga 
sabhagadhamma 
rasi, samuccaya (?) 
sangati/samaggi (?) 
patisamvedeti 
kandu 

kuttha 

padatthana 
padatthana 
padatthana 
akaragahana 


akara 
abhififia 


perception of tastes 

perception of tangibles 
perception of ideas 

sound 

odour 

taste 

tangible, touchable 

by way of elements 

contact 

volition, intention 

thinking 

exploring 

energy 

wisdom 

desistence, abstinence, restraint 
non-greed 

non-hate 

non-delusion 

conscience 

shame 

zeal, desire 

resolve 

equanimity 

attention, attending to 

greed 

hatred 

hatred 

delusion 

greed, hatred and delusion (= the three roots of 
unwholesomeness, akusalamüla) 
greed, hatred and delusion (= the three roots of 
unwholesomeness, akusalamüla) 
greed 

delusion 

conceit 

(wrong) view 

agitation 

agitation 

doubt 

sloth 

non-conscience 

shamelessness 
eye-consciousness 
ear-consciousness 
nose-consciousness 
tongue-consciousness 
body-consciousness 
mind-consciousness 
word-meaning 

by way of word-meaning 
materialises 

experiences, feels 

perceives, recognises (cf. T32n1648 p0444b09) 
forms, prepares, arranges 
knows 

knows 

aggregation of similar types 


coming together (sarigati, samaggi) of similar types of 
states 

similar types, classes, kinds 

similar types of states 

aggregation 

coming together, aggregation 

experiences, feels 

itching 

leprosy 

near cause, proximate cause 

near cause, proximate cause 

near cause, proximate cause 

grasping the aspects, grasping the attributes (of an 
object) 

aspect, attribute, feature, characteristic 

direct knowledge 


'khor lo 

'khor lo 'phangs pa 

'phangs pa 

phung Inga 

nye bar len pa'i phung Inga 

chos kyi phung po Inga 

chos kyi phung po 

'dus byas kyi chos 

'dus byas kyi chos thams cad 
tshul khrims kyi phung po 

ting nge 'dzin gyi phung po 

shes rab kyi phung po 

rnam par grol ba'i phung po 
rnam par grol ba'i ye shes mthong ba'i 
phung po 

rnam par grol ba'i ye shes mthong ba 
tshul khrims / tsul khrims 

skabs 'dir 

mngon par 'dod 

skye mched du bsdu ba 

khams su bsdu ba 

bden par bsdu ba 

chos kyi khams 

yid kyi rnam par shes pa'i khams 
lam gyi bden pa 


kun 'byung gi bden pa 

'gog pa'i bden pa 

bsdus pa ma yin pa 

yod 

chos yod 

dang 'brel ba 

dbang po ma yin pa dang 'brel ba 
lam dang mtshungs par ldan pa 
dge sbyong gi 'bras bu 

dang mtshungs par ldan pa / dang 
mtsungs par Idan pa 


btags pa 
btags yod 
phyogs 
'ongs pa 
sbyangs pa 


zad par mtshan ma / zad par mtsan 
ma 


zad par 


cung zad med pa'i skye mched kyi 
snyoms par 'jug pa dmigs pa 

cung zad med pa 

cung zad med pa'i skye mched 
cung zad med pa'i skye mched kyi 
snyoms par 'jug pa 

snyoms par 'jug pa 

'gog pa'i snyoms par ‘jug pa 

'gog pa'i snyoms par ‘jug pa 
snyoms par ‘jug pa 

yang dag pa'i rnam par rtog pa 


yang dag ma yin pa'i rnam par rtog pa 
yang dag pa 

yang dag ma yin pa 
mig gi skye mched 
gzugs kyi skye mched 
rna ba'i skye mched 
sgra'i skye mched 

sna'i skye mched 

dri'i skye mched 

Ice'i skye mched 

ro'i skye mched 

lus kyi skye mched 

reg bya'i skye mched 
yid kyi skye mched 
chos kyi skye mched do 
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cakkam 

cakkam pavattana 

pavattana 

pañcakkhandhā 
pañcupādānakkhandhā 
paficadhammakkhandha 
dhammakkhandha 
conditioned phenomenon/ phenomena 
all conditioned phenomena 
silakkhandha 
samadhikkhandha 
pafifiakkhandha 
vimuttikhandha 
vimuttifianadassanakkhandha 


vimuttifianadassana 
sila 

idha 

adhippeta 
ayatanasangaha 
dhatusangaha 
saccasangaha 
dhammadhatu 
manovififianadhatu 
maggasacca 


samudayasacca 
nirodhasacca 
asangahita 

atthi, santi 

santi dhamma 
baddha 
anindriyabaddha 
maggasampayutta 
samafifiaphala 
sampayutta 


pafifiatti 
pafifiatti 
disa 
apatti 
dhuta 


kasinanimitta 
kasina (7 Skt krtsna) 
akificafifiayatanasamapatti-arammana 


akificafifia 
akificafifiayatana 
akificafifiayatanasamapatti 


samapatti 
nirodhasamapatti 
nirodhasamapatti 
samapatti 
vijjamana 


avijjamana 
bhüta 
abhüta 
cakkhayatana 
rupayatana 
sotayatana 
saddayatana 
ghanayatana 
gandhayatana 
jivhayatana 
rasayatana 
kayayatana 
photthabbayatana 
manayatana 
dhammayatana 


wheel 

propelling a wheel, set going a wheel 
turning, set going, propelling 

five aggregates 

five aggregates subject to clinging 

five aggregates of the Dhamma 
aggregate of the Dhamma 
sankhatadhamma 

sabbe sankhatadhamma 

aggregate of virtue 

aggregate of concentration 

aggregate of wisdom, 

aggregate of freedom 

aggregate of the knowledge and discernment of 
freedom 

knowledge and discernment of freedom 
virtue 

here 

desirable, preferable, intended (as meaning) 
sense-base-inclusion 

element-inclusion 

Truths-inclusion 

the element of mental states 

the element of mind-consciousness 

the truth of the path (leading to the cessation of 
suffering) 

the truth of origination (of suffering) 
the truth of cessation (of suffering) 

is not included 

there is, there are 

there are states ... 

bound up with, linked with 

not bound up with faculties 

associated with the Paths 

the fruit of recluseship 

associated with 


designation 

designation 

directions, quarters, cardinal points 

transgression, commission of an offence 

austerity 

kasina signs (i.e. signs of kasina meditation objects) 


totality, entirety, - the name for 10 kinds of 
meditation objects consisting of colours and elements 
the object of the attainment of the base of 
nothingness 

nothingness 

the base of nothingness 

the attainment of the base of nothingness 


attainment, meditative attainment 

attainment of cessation 

attainment of cessation 

attainment 

existing (The Chinese and Tibetan terms lit. mean 
“real conception" = bhüta + sankappa/mana, which 
appears to be due to a misunderstanding of vijjamana, 
as vidya + manya(na) 

not existing 

true, real, according to reality 

untrue, unreal, not according to reality 
sense-base of eye 

sense-base of matter 

sense-base of ear 

sense-base of sound 

sense-base of nose 

sense-base of odour 

sense-base of tongue 

sense-base of taste 

sense-base of body 

sense-base of tangibles 

sense-base of mind 

sense-base of mental states 


ni 


nyan pa 
grag pa 

spyod yul 

snom pa 

myong bar byed pa 

ro myong bar byed pa 

reg pa 

sraba 

‘jam pa 

dro ba 

bsil ba 

gzugs can ma yin pa'i phung po 
gzugs can ma yin pa 

gzugs can ma yin pa'i phung po gsum 


phra mo'i gzugs 

mya ngan las 'das pa 
skye mched bcu gnyis 
brten nas 

dngos po gang la brten nas 
bshad pa 

rang gi ngo bo 

com ldan 'das 

gang zag 

mgo smos pas go ba 

sgo nas 

sdug bsngal gyi bden pa 
mgo smos pas go ba 


rnam par spros pa 
tshig la 'chel ba 


sdug pa'i 'du shes can 
mdor bstan cing 

mdor bsdus na 

dbye ba byas 

bdag gi ngo bo dngos po 
bdag gi ngo bo 

nges pa skyed ba 


ston pa 

rgas pa 

yang 

'chi ba 

mi sdug pa dang phrad pa 

mi sdug pa dang phrad pa 

sdug pa dang bral ba 

mi sdug pa 

sdug pa 

phrad pa 

phrad pa 

bral ba 

gang 'dod pa yongs su tshol bar byed 
pa na mi rnyed pa de yang sdug bsngal 


gang 'dod pa yongs su tshol bar byed 
pa na mi rnyed pa 
'dod pa 

gang 

gang 'dod pa 

mi rnyed pa 

ma rnyed pa 

rnyed pa 

de yang 

mdor bsdus pas 

mdor bsdus pa 

sems can gyi ris 

sems can gyi ris rnams 
sems can 
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suņāti 

ghosa 

visaya 

ghāyati 

sayati 

rasam sayati 
phusati 
kakkhala 
muduka 

usna 

sita 
arüpakkhandha 
arupa 

tayo arüpakkhandha 


sukhumarüpa 
nibbana 
dvadasayatana 
nissaya 
vatthum nissaya 
desita 

sabhava 
bhagavant 
puggala 
tikkhindriya 
dvarena 
dukkhasacca 
ugghatitafifiü 


vipaficitannu 
padaparama 


subhasafifir 

sankhittena 

sankhittena 

vibhanga 

attabhavavatthu 

attabhava 

vithippavatti, vithicittappavatti , 
cittappavatti 

desita 

jara 

pi 

marana 

appiyehi sampayoga 

appiyehi sampayoga 

piyehi vippayoga 

appiya 

piya 

sampayoga 

sampayoga 

vippayoga 

yam iccham na labhati tam dukkham 
(or: yam p'iccham na labhati tam pi 
dukkham) 

yam iccham na labhati (or: yam 
p'iccham na labhati) 

iccham 

ya 

yam iccham 

na labhati 

na labhati 

labhati 

tam pi 

sankhittena 

sankhitta 

sattanikaya 

sattanikaya 

satta 


to hear 
noise, sound 
sense-object 
to smell 


to taste 

to taste a taste 

to contact, to touch 

hardness 

softness 

warmth 

coolness 

immaterial aggregate 

immaterial 

the three immaterial aggregates, i.e., vedana, safifía, 
sankhara 

subtle matter 

quenching, extinction, nirvana 

the twelve sense-bases 

by means of, dependent upon 

which is dependent upon the basis 

taught 

intrinsic nature 

Fortunate One, Blessed one, = epithet of the Buddha 
person 

sharp faculties, sharp, intelligent, astute 

by way of the method of 

truth of suffering 

one who understands quickly, one who understands 
by being told the beginning/heading, one who 
understands by a nod of the head, 

one who understands after detailed explanation 
Pali: “one who understands the words at most.” 
Tibetan “one who is attached to the word” which 
would be a misunderstanding of padaparama as 
padaparamattha. 

one who perceives beauty 

in brief, concisely 

in brief, concisely 

analysis, analysing 

basis for selfhood 

selfhood 


process of mind, occurrence of process of mind 


taught 

ageing 

also 

death 

association with those who are undear 
association with those who are undear 
separation from those who are dear 
undear, one who is undear 

dear, one who is dear 

association 

association 

separation 

the not getting of what is wished for that also is 
suffering 


not getting of what is wished for 


what is wished for 

what, which 

what is wished for 

not getting 

not getting 

getting 

that also 

in brief, concisely 

brief, concise 

group of beings, order of beings 
groups of beings, orders of beings 
a being, creature 


ris fi nikaya group, order 

byung ba H pātubhāva manifestation, appearance 

sdug bsngal thams cad = sabbadukkha all suffering 

nye bar sogs par byed pa fg samudaya origination 

khams rnams yongs su smin pa SE TLA dhātunam paripāka the maturing of the elements 

nyams par byed pa ES parihana, hana decline 

'tsho ba ed jivita life 

dang bral ba J khaya, sańkhaya exhaustion, destruction, dissolution 

'tsho ba dang bral ba SA) jivitakkhaya, jivitasankhaya the exhaustion of life 

‘jigs pa chen po byed pa fgg ---- creating fear 

sdug bsngal du son pa ZR dukkhadhammena phuttha, coming to suffering, reaching suffering 

dukkhappatta ? 

yongs su 'chang ba ER parijjhayana consuming, burning (the Chinese and Tibetan 
translators misinterpreted parijjhayana [or 
paridayhana] as parikappana, fully considering.) 

ngag gis brjod pa BE EY vaca palapa uttered by voice 

phyi nang AP ajjhattabahiddha internal and external 

sreg par byed pa jas dayhana burning 

sems kyi sdug bsngal QE cetasika dukkha mental suffering 

sems kyi TN cetasika mental, of the mind 

lus kyi sdug bsngal Eu kayika dukkha physical suffering 

mi 'dod pa AR BY anittha disagreeable, those who are disagreeable 

'dod pa Ay ittha agreeable, those who are agreeable 

'du byed mnyam du 'tshogs pa SEAN saddhim sangati being united with, coming together with 

'du byed dang bral ba Jt BL saddhim asangati not being united with 

don du gnyer bar byed pa Eu icchati, patthayati to wishes, aspire for 

bsam pa Aé asimsati, asimsana, icchati to wish, a wish, hope 

nyams pa ES hàni, nassana loss, losing 

mi ldan pa ite visamyoga, vippayutta separation, detachment from 

dngos po sdug bsngal BE vatthu-dukkha or vatthuka-dukkha basic suffering 

rang rtags kyi sdug bsngal APES sabhava-dukkha intrinsic suffering 

rang rtags AE sabhava intrinsic 

sdug bsngal gyi sdug bsngal wi dukkha-dukkhata suffering of pain, suffering of suffering 


yongs su 'gyur ba'i sdug bsngal eu viparinama-dukkhata suffering of change 

'du byed kyi sdug bsngal fru sankhara-dukkhata suffering of formations 

yongs su 'gyur ba d viparinama change, alteration 

yang srid par byed pa SHE ponobhavika, ponobbhavika, causing further existence 
punabbhavakaraņa 

yang srid pa HE punabbhava, punabhava further existence 

dga' ba'i chags pa dang Idan pa ERA 3 nandiragasahagata accompanied by and greed 

dga' ba iB nandi delight 

chags pa aK raga greed, lust 

de dang de ru mngon pardga'bacan < JEJE tatratatrabhinandini delighting here and there 

de dang de is y tatratatra here and there, anywhere 

mngon par dga' ba icm abhinandini, abhinandati delighting, delights 

'dod pa'i sred pa ME kāma-taņhā craving for sense-pleasure 

srid pa'i sred pa ju bhava-tanha craving for existence 

srid bral gyi sred pa TEE vibhava-tanha craving for annihilation 

srid bral EN vibhava annihilation 

mngon par 'grub pa t nibbattati is produced, is born 

gang dang gang du RR yatra yatra wherever 

mdza' ba'i rang bzhin ys piyartipa agreeable form 

bde ba'i ngo bo --- sātarūpa pleasant form 

ma gtogs pa [5 thapetva except for, leaving aside 

ma gtogs IN thapetva except for, leaving aside 

rtag par lta ba ae EL sassataditthi eternalist view 

chad par lta ba jr bi, ucchedaditthi annihilationist view 

rtag pa pd sassata eternal, eternalism 

chad pa zn uccheda annihilation, annihilationist 

ma lus pa TERR asesa without remainder 

lus pa f sesa remainder 

spangs pa fe caga relinquishing 

nges par spangs pa p patinissagga giving up, relinquishing 

grol ba HERR mutti deliverance, release 

gnas med pa FE po analaya dislodging 

gnas p alaya lodging, dwelling (in the sensual realm) 

'phags pa'i lam yan lag brgyad JEAN atthangika-ariya-magga, ariya- Eightfold Noble Path, Noble Eightfold Path, 


Eightfactored Noble Path, Noble Eightfactored Path 
(The normal Pali form is ariya-atthangika-magga. 
Atthangika-ariya-magga is rare.), 

The eight factors are: (1) yang dag pa'i lta ba, IE H, 
sammaditthi, right view, (2) yang dag pa'i rtog pa, IE 


atthangika-magga 


IE, sammasankappa, right intention, (3) yang dag 
pa'i ngag, IE3E, sammavaca, right speech, (4) yang 


'phags pa'i lam yan lag brgyad 


yang dag pa'i lta ba 

yang dag pa'i rtog pa 
yang dag pa'i ngag 

yang dag pa'i las kyi mtha' 


yang dag pa'i rtzol ba/ yang dag pa'i 
rtsol ba 

yang dag pa'i dran pa 

yang dag pa'i ting nge 'dzin 

yang dag pa 

rtog pa 

ngag 

las kyi mtha' 


bden pa bzhi'i shes pa 
dge ba la kun du rtog pa 
dge ba la kun du rtog pa gsum 


kun du rtog pa 
ngag gi nyes par spyod pa bzhi 


lus kyi nyes par spyod pa gsum 


nyes par spyod pa 

Idog pa 

log pa'i 'tsho ba 

yang dag pa'i spong ba rnam pa bzhi 


yang dag pa'i spong ba 

dran pa nye bar gzhag pa bzhi 
nye bar gzhag pa 

dran pa nye bar gzhag pa 
bsam gtan bzhi 

bsam gtan 

'phags pa'i lam 

bsgoms pa 

'phags pa'i lam bsgoms pa 
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atthangika-ariya-magga, ariya- 
atthangika-magga 


sammaditthi 
sammasankappa 
sammavaca 
sammakammanta 
sammaajiva 


sammavayama 


sammasati 
sammasamadhi 
samma 
sankappa 

vaca 

kammanta 

ajiva 

vayama 
catusaccanhana 
kusala-sankappa 
tayo kusala-sankappa 


sankappa 
cattari vaciduccaritani, cattari 
duccaritani 


tini kayaduccaritani, tini duccaritani 


duccarita, duccaritani 
veramani, virati, arati 
micchaajiva 

cattàri sammappadhanani 


sammappadhana 
cattaro satipatthana 
upatthana 
satipatthana 

cattari jhanani 
jhana 

ariyamagga 
bhavana 
ariyamaggabhavana 


dag pa'i las kyi mtha', 1E2É, sammakammanta, right 


action, (5) 

ba, IEG, sammaajiva, right livelihood, (6) yang dag 
pa'i rtzol ba/yang dag pa'i rtsol ba, TEWE, 
sammavayama, right effort, (7) yang dag pa'i dran pa, 
EA, sammasati, right mindfulness (8) yang dag pa'i 
ting nge 'dzin, IE Œ, sammasamadhi, right 
concentration. 

Eightfold Noble Path, Noble Eightfold Path, 
Eightfactored Noble Path, Noble Eightfactored Path 
(The normal Pali form is ariya-atthangika-magga. 
Atthangika-ariya-magga is rare.) 

Eightfold Noble Path, Noble Eightfold Path, 
Eightfactored Noble Path, Noble Eightfactored Path 
(The normal Pali form is ariya-atthangika-magga. 
Atthangika-ariya-magga is rare.), 

The eight factors are: (1) yang dag pa'i lta ba, IE i, 
sammaditthi, right view, (2) yang dag pa'i rtog pa, IE 
Fee, sammasankappa, right intention, (3) yang dag 
pa'i ngag, IESE, sammavaca, right speech, (4) yang 
dag pa'i las kyi mtha', 1E, sammakammanta, right 
action, (5) 

ba, TERT, sammaajiva, right livelihood, (6) yang dag 
pai rtzol ba/yang dag pa'i rtsol ba, [E#S#E, 
sammavayama, right effort, (7) yang dag pa'i dran pa, 
EA, sammasati, right mindfulness (8) yang dag pa'i 
ting nge 'dzin, IE Œ, sammasamadhi, right 
concentration. 

right view 

right intention 

right speech 

right action 

right livelihood 


right effort 


right mindfulness 

right concentration 

right, correct 

intention 

speech 

action 

livelihood 

effort, exertion 

knowledge of the Four [Noble] Truths 
wholesome intention (There are three, see = EME) 
three wholesome intentions. (See D III 215: tayo 
kusalasankappa nekkhammasankappo, 
abyapadasankappo, avihimsasankappo.) 
intentions 

the four wrong conducts of speech, verbal wrong 
conducts (i.e. lying, slandering, speaking harshely, 
gossiping. See Nidd-a I 61: Vaciduccaritanti 
musavadapisunavacapharusavaca- 
samphappalapacetana.) 

the three wrong physical conducts (i.e. killing, 
stealing, wrong sexual conduct. See Nidd-a I 61: 
Tattha kayaduccaritanti panatipataadinnadana- 
micchacaracetana.) 

wrong conduct(s) 

abstinence, abstaining from 

wrong livelyhood 

the four right efforts (The efforts to restrain, 
abandon, develop, and guard, samvarapadhanam 
pahanapadhanam bhavanapadhanam 
anurakkhanapadhanam, see D III 225, II 312, A II 15) 
The Tibetan or Sanskrit translator apparently 
misunderstood padhana as pahana, spong ba. 

right effort 

the four establishings of mindfulness 
establishing 

establishing of mindfulness 

the four jhanas 

jhana, meditative absorbtion 

noble path 

developing, cultivating 

developing the noble path 


yang pz: yad which, what, whatever (relative pronoun) 

rnam par rtog pa a vitakka thought 

de nyid la HEJS tasmim eva regarding that very just therein, 

de nyid kyi 1E tasseva of that very 

spangs pa zn pahana, samuccheda removing, eliminating, abandoning 

log pa pi miccha wrong 

log pa'i ngag pt micchavaca wrong speech 

log pa'i ngag spangs pa Eas micchavacappahana abandoning of wrong speech 

log pa'ilas kyi mtha' spangs pa EI micchākammantappahāna abandoning of wrong action 

log pa'i las kyi mtha' Heg micchākammanta wrong action 

log pa'i 'tsho ba spangs pa EKIB dn micchajivappahana abandoning of wrong livelyhood 

log pa'i 'tsho ba FPA micchājīva wrong livelyhood 

----- EJ ate micchavayamappahana abandoning of wrong exertion 

sems rtse gcig pa / sems rtshegcig pa gù cittekaggatta unification of mind 

shes rab kyi dbang po Ex pafifiindriya faculty of wisdom, 

shes rab kyi stobs 2] pafinabala power of wisdom 

rdzu 'phrul gyi rkang pa ee iddhipada basis of supernormal power 

dpyod pa'i rdzu 'phrul gyi rkang pa SE vimamsiddhipada the basis of supernormal power of scrutiny 

rkang pa i vimamsa scrutiny 

chos rnam par 'byed pa yang dag HEB dhammavicayasambojjhanga awakening factor of investigation of the Dhamma 

byang chub kyi yan lag 

chos rnam par 'byed pa PERLE dhammavicaya investigation of the Dhamma 

yang dag byang chub kyi yan lag E^ sambojjhanga awakening factor 

yang dag pa'i lta ba'i nang ATE Ri, ajjhatta sammaditthi internal right view 

gtogs pa AK pariyapanna, sangahita (?) is included in 

TEXTE viriyindriya the faculty of energy 

brtson 'grus kyi stobs / brtzon 'grus HREJ viriyabala the power of energy 

kyi stobs 

brtson 'grus rdzu 'phrul gyi rkang pa / ERES E viriyiddhipada the basis of supernormal power of energy 

brtzon 'grus rdzu 'phrul gyi rkang pa 

'dun pa'i rdzu 'phrul gyi rkang pa RURE chandiddhipādo the basis of supernormal power of zeal 

brtson'grus yang dag byang chub kyi MEE viriyasambojjhanga awakening factor of energy 

yan lag / brtzon 'grus yang dag byang 

chub kyi yan lag 

PR VAM passaddhisambojjhanga awakening factor of tranquillity 

yang dag pa'i spong ba bzhi TES) cattari sammappadhanani the four right efforts (The efforts to restrain, 
abandon, develop, and guard, samvarapadhanam 
pahanapadhanam bhavanapadhanam 
anurakkhanapadhanam, see D III 225, II 312, A II 15) 
The Tibetan or Sanskrit translator apparently 
misunderstood padhana as pahana, = spong ba. 

dran pa'i dbang po ZR satindriya the faculty of mindfulness 

dran pa'i stobs SJ satibala the power of mindfulness 

dran pa yang dag byang chub kyiyan <4} satisambojjhanga the awakening factor of mindfulness 

la 

ae nge 'dzin kyi dbang po EIR samādhindriya faculty of concentration 

ting nge 'dzin gyi stobs EJ samādhibala power of concentration 

sems kyi rdzu 'phrul gyi rkang pa Poe se cittiddhipada basis of supernormal power of mind 

dad pa'i dbang po fati saddhindriya the faculty of faith 

dad pa'i stobs BH saddhabala the power of faith 

ting nge 'dzin yang dag byang chub EBS samadhisambojjhanga the awakening factor of concentration 

kyi yan la 

oo. s dag byang chub kyi yan. — £y pitisambojjhanga the awakening factor of rapture 

la 

ae snyoms yang dag byang chub je upekkhasambojjhanga the awakening factor of equanimity 

kyi yan la 

vem —-LEERBBE sattatimsa bodhipakkhiyadhamma the thirty-seven states that are accessories of 

awakening, the thirty-seven accessories of awakening 

'dus par 'gyur EX A. pariyapanna, sanigahita (?) is included in 

sum cu rtsa bdun -—Ht sattatimsa thirty-seven 

sdug bsngal 'gog par 'gro ba lam up dukkhanirodhagaminipatipada the noble truth of the way leading to the cessation of 

'phags pa'i bden pa ariyasacca, dukkhanirodhagamini suffering 

patipada ariyasacca 
sdug bsngal 'gog par 'gro ba lam ud dukkhanirodhagaminipatipada, the way leading to the cessation of suffering 
dukkhanirodhagamini patipada 

phags pa'i bden pa bzhi rnams Duss cattari ariyasaccani the four noble truths 

phags pa'i bden pa bzhi Dues cattari ariyasaccani the four noble truths 

'phags pa'i bden pa bzhi Dyes cattari ariyasaccani the four noble truths 

smras pa =a desita (?) taught 

ga la pd kasma why? 

rgyu ER] hetu, karana cause 

yongs su shes par bya ba FEAT parififieyya to be fully known 

spang bar bya ba ELST pahatabba to be abandoned 

mngon du bya ba pss sacchikatabba to be realized 


bsgom par bya ba 


go rims 

mdor bsdu ba 

dper bya ba 

bsdom par bya ba 

gcig nyid 

gcig pa nyid 

sna tshogs pa nyid 

mthar chags kyis sangs rgyas par 
bstan pa 


mthar chags kyis rgyas par bshad pa 


bsdu ba 

bstan pa 

mngon du byas pa 

de bzhin nyid 

mi slu ba 

de bzhin nyid rang gi mtshan nyi mi 

slu ba 

de bzhin nyid rang gi mtshan nyi 

mnar ba 

bskyed pa 

dam pa 

nyes pa 

thabs 

gzir ba 

kun du gdung ba 

'phen par byed pa 

kun du tsogs pa / kun du tshogs pa 

yongs su spags pa 

nges par 'byung ba 

dben pa 

mi 'chi ba 

nges par 'byin par byed pa 

yang dag par thob par byed pa 

lhag pa'i bdag pa 

rags pa'i don gyis 

bstan 

bstan pa 

dang po... bstan 

‘dis 

skyed par byed pa 

kun 'byung 'di 'gags pa 

sman pa mkhas pa 

sman pa 

mkhas pa 

nad 

sman 

byang ba 

nad byang ba 

‘jug par byed pa 

Idog pa 

ldog par byed pa 

nyon mongs pa spangs pa 

spangs pa 

nyon mongs pa spong ba'i thabs 

sdug bsngal rnam par bzhag pa 

rnam par bzhag pa 

‘jig tshogs la lta ba yang dag par 'joms 
a 

D" dag par 'joms pa 

'jig tshogs la Ita ba 


kun 'byung rnam par bzhag pa 
'gog pa rnam par bzhag pa 
lam rnam par bzhag pa 
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bhavetabba 
vacanattha 
kama 
sankhepa 
upama 
ganana 
ekatta 
ekatta 


nanatta 
9 


sangaha 
desita, kathita 
pativijjhati 
tathata, tatha 
anafifiatha 


salakkhanassa anafifiatha, ? 
salakkhanassa amoghata ? 


salakkhana 
abadha, pilana? 
uppada ? 

parama, uttama ? 
adinava 

upaya 

pilana 

santapa 

ayuhana 

samyoga 
palibodha 
nissarana 

viveka 

amata 

niyyana 
sampapaka, sampapeti 
adhipateyya 
olarikatthena 
vififieyya ? 

vutta 

vutta 

pathamam vuttam 
imehi ? 

nibbatta 
samudayanirodha 
kusala bhisakka 
bhisakka 

kusala 

roga 

bhesajja 
vupasama 
rogavupasama 
pavattaka 

nivatti 

nivattaka 
kilesapahana 
pahana 
pahanupaya 
dukkhavavatthana 
vavatthana 


sakkayaditthisamugghata 


samugghata 
sakkayaditthi 
sakkayaditthippamukha 


samudayavavatthana 
nirodhavavatthana 
maggavavatthana 


to be developed 
word-meaning 
sequence 
summary 
simile 
enumeration 
oneness 
oneness 
diversity 
Tibetan: serial extensive explanation. Chinese: serial 
detailed explanation, successive detailed explanation, 
successive explanation, serial extension, successive 
increase 

Tibetan: serial extensive explanation. Chinese: serial 
extensive explanation, sequential detailed 
explanation, successive explanation, serial extension, 
successive increase. The Visuddhimagga parallel is 
ekavidhadi, “As to singlefold and so on,” but the 
Chinese and Tibetan suggest anukkama + vitthara. 
inclusion 

expounded, taught 

to penetrate 

realness 

non-otherwiseness 

non-otherwiseness 


specific characteristic 
affliction, oppression 
origination, causing 

supreme, highest 
disadvantage, danger 

means, skilful means 
oppression, harassment 
torment 

accumulation 

bondage 

obstruction 

escape 

seclusion 

deathless 

leading out 

causing to reach 

authority 

in the sense of being coarse 
evident 

said, stated 

said, stated 

stated first, said first 

through these 

produced 

the cessation of origination 
skilful physician 

physician 

skilful 

disease 

medicine 

curing, cure, allaying (of a disease), stilling 
the curing of disease, the ending of disease 
causing occurence 
non-occurrence 

causing non-occurrence 

the abandoning of defilements 
the abandoning 

the means for abandoning 
definition of suffering, determination of suffering 
definition, determination 

the removing of identity-view 


removing, uprooting 

identity-view, personality view 

headed by identity-view, with identity-view at the 
front 

definition of origination 

definition of cessation 

definition of the path 


sgo 
chad pa'i lta ba yang dag par 'joms pa 
chad pa'i lta ba 

bya ba ma yin pa'i lta ba 

dug gi sdong po 

sa bon bsregs pa 

bsregs pa 

tshu rol 

dogs pa dang bcas pa 

‘jigs pa dang bcas pa 

dogs pa 


‘jigs pa 

dang bcas pa 
chu bo 

gru 

'jigs pa med pa 
khur khur ba 


khur len pa 

khur bor ba 

khur bor ba'i thabs 
len pa 

bor ba 

khur 

khur ba 

ngag bden pa 

so sor bden pa 

don dam pa'i bden pa 
so sor 

don dam pa 

mi bden pa 

bden pa kho na smra 
mi bden pa ni ma yin 
lta bar song ba 
brdzun 

rmongs pa'i chos 
rmongs pa med pa 
'phags pa rnams 
bsgom par bya ba 
'phags pa rnams kyi bsgom par bya ba 
mngon par 'dod pa 
sa gsum 


dge ba dang mi dge ba dang lung ma 
bstan gyi chos rnams 

dge ba dang mi dge ba dang lung du 
ma bstan pa'i chos 

dge ba dang mi dge ba dang lung du 
ma bstan pa 

lung du ma bstan pa 

dge ba dang mi dge ba 

lung ma bstan gyi chos rnams 

sred pa spangs pa 

'phags pa'i lam yan lag brgyad 


yan lag brgyad 

lhag ma nyon mongs pa 
sdug bsngal bden pa 
kun 'byung bden pa 
'gog pa'i bden pa 

lam gyi bden pa 

lung ma bstan gyi chos 
srid pa'i ro myong ba 
ro myong ba 

srid par kun du sbyor ba 
srid pa kun du sbyor ba 


gtzo bor gyur pa'i don gyis 
sa gsum gyi dge ba'i chos rnams 
srid pa'i ro myong ba don du gnyer ba 
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pamukha 
ucchedaditthisamugghata 
ucchedaditthi 
akiriyaditthi 

visarukkha 


orimatira 
sasanka 
sappatibhaya 
asanka 


patibhaya 

sa- 

ogha 

nāva 

appatibhaya 

?? bharabharana, bharabharita ?? 


bharadana 
bharanikkhepana 
bharanikkhepanüpaya 
adana 

nikkhepana 

bhara 

bhara, bharana ? 
vaca-sacca 
puthu-pacceka-sacca, or pacceka-sacca 
paramattha-sacca 
puthu-pacceka or pacceka 
paramattha 

abhüta 

bhütavacana, bhütavadi 
na abhüta 

ditthigatika or ditthigata 
mosa, musa 
mosadhamma 
amosadhamma 

ariyà 

bhavetabba 

ariyehi bhavetabba 
adhippeta 

tebhümi 


kusalakusalabyakata dhamma 
kusalakusalabyakata dhamma 


kusalakusalabyakata, 
kusalakusalavyakata 

abyakata, avyakata 

kusalakusala 

abyakata dhamma 

tanhappahana, tanhapahana 
atthangika ariyamagga, atthangika 
magga 


atthangika 
avasesa kilesa 
dukkhasacca 
samudayasacca 
nirodhasacca 
maggasacca 
abyakata dhamma 
bhavassada 
assada 
bhavasamyojana 
bhavasamyojana 


padhanatthena 
tebhümike kusalà dhamma ? 
bhavassadagadhita ? 


heading, front, at the front 

removing of annihilation-view 
annihilation-view 

inaction-view 

poison-tree 

burning the seed 

burning 

this shore 

dangerous, with danger, dreadful 

fearful, with fear 

danger, suspicion, apprehension (used as part of dogs 
pa dang bcas pa, A i, sasarika.) 

fear 

with ... (Used in compounds.) 

stream 

boat 

without fear 

the bearing of a burden ? (Perhaps a sribal 
duplication error in the original text.) 

taking up of a burden 

laying down of a burden 

means of laying down a burden 

taking up 

laying down 

burden, load 

burden, bearing 

speech truth 

manifold individual truth, individual truth 
absolute truth 

manifold individual, individual 

absolute 

untrue 

true speech, true words, speaker of truth 

not untrue 

(wrong) view, entering into wrong view 

false 

delusive, of a delusive nature 

not delusive, not of a delusive nature 

noble ones 

to be developed 

to be developed by the noble ones 

is preferred, is preferable, is intended, is desired 
the three planes (of existence): kamavacara, the 
sensual realm, rüpavacara, the material realm, 
arüpavacara, the immaterial realm, 

T32n1648 p0445a218, etc. 

wholesome, unwholesome and indeterminate states 


wholesome, unwholesome and indeterminate states 
wholesome, unwholesome and indeterminate 


indeterminate 

wholesome and unwholesome 

indeterminate states 

the abandoning of craving 

the eight-factored noble path (Tibetan), the eight- 
factored path (Chinese). (Both forms are found in Pali 
texts, but are rare. The normal Pali form is ariya 
atthangika magga.) 

eight-factored 

other defilements, remaining defilements 

the truth of suffering 

the truth of origination 

the truth of cessation 

the truth of the way 

indeterminate states 

satisfaction in existence, enjoyment in existence 
enjoyment, satisfaction 

the fetter of existence, the bond of existence 

the fetter of existence, the bond of existence (see srid 
pa kun du sbyor ba) 

in the primary sense of 

the wholesome states of the three planes 

desiring satisfaction in existence 


srid pa skyed pa 

yongs su 'gyur ba 

sdud par byed pa 

rnam pa bzhi 

bden pa'i don gyis 

de bzhin gyi don gyis 

chos kyi don gyis 

gzugs can ma yin pa 

sdug bsngal shes par bya ba 


kun 'byung spang bar bya ba 


gog pa mngon du bya ba 


lam bsgom par bya ba 


rnam par shes pa dang Idan pa'i lus 
rnam par shes pa dang Idan pa 

nga'o snyam pa'i nga rgyal 

nga'o snyam pa'i nga rgyal spangs pa 
lus su gtogs pa dran pa 


zhi gnas dang lhag mthong 
mi dge ba'i rtsa ba gsum 


bdag gi ngo bo'i dngos po 
bdag gi ngo bo'i dngos po bzhi 
bdag gi ngo bo dngos po 

bdag gi ngo bo 

phyin ci log bzhi 


'gro ba Inga 


sgrib pa Inga 


dbang po Inga 


reg pa'i skye mched drug 


reg pa'i skye mched 
yid kyi 'dus te reg pa 


sred pa'i tsogs / sred pa'i tshogs 
gzugs kyi sred pa 

sgra'i sred pa 

dri'i sred pa 

ro'i sred pa 

reg bya'i sred pa 

chos kyi sred pa 

nang gi chos 

rjes su lta ba 

kun du skye ba la rjes su Ita ba'am 
chos la chos dang mthun par lta zhing 
gnas pa 

kun du skye ba 

chos la chos kyi rjes su lta zhing gnas 
pa 

rjes su lta zhing gnas pa 

gnas pa 

rjes su lta zhing 
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bhava nibbatteti ?? 

pariyanta 

āyuhana 

catubbidha, catuvidha 
saccatthena 

tathatthena 

dhammatthena 

arupa 

dukkhasaccam parififieyyam (Chinese), 
dukkham parififieyyam (Tibetan) 
samudayasaccam pahatabbam 
(Chinese), samudayo pahatabbo 
(Tibetan) 

nirodhasaccam sacchikatabbam 
(Chinese), nirodho sacchikatabbo 
(Tibetan) 

maggasaccam bhavetabbam (Chinese), 
maggo bhavetabbo (Tibetan) 
savififianakakaya 

savififianaka 

asmimana 

asmimana pahana 

kayagatasati 


samathavipassana 
tayo akusalamüla 


silasamadhipafifia 


attabhavavatthu 

cattari attabhavavatthüni 
attabhavavatthu 
attabhava 

cattaro vipallasa 


pafica gatiyo 


pafica nivaranani 


paficindriyani 


cha phassayatanani 


phassayatana 
manosamphassa 


tanhakaya 
rüpatanha 
saddatanha 
gandhatanha 
rasatanha 
photthabbatanha 
dhammatanha 
ajjhatta dhamma 
anupassi 
samudayadhammanupassi dhammesu 
viharati 


samudaya 
dhammesu dhammanupassi viharati 


anupassi viharati 
viharati 
anupassi 


generating existence, gives rise to existence 
finitude 

accumulation 

four ways 

in the sense of truth 

in the sense of realness 

in the sense of doctrine 

immaterial 

the truth of suffering is to be known (Chinese), 
suffering is to be known (Tibetan) 

the truth of origination is to be abandoned (Chinese), 
origination is to be abandoned (Tibetan) 


the truth of cessation is to be realized (Chinese), 
cessation is to be realized (Tibetan) 


the truth of the path is to be developed (Chinese), the 
path is to be developed (Tibetan) 

the body endowed with consciousness 

endowed with consciousness 

conceit “I am” 

the abandoning of the conceit “I am” 

recollection of the body, mindfulness directed to the 
body 

serenity and insight 

the three roots of unwholesomeness (= greed, hatred 
and delusion, lobha, dosa, moha) 

virtue, concentration and wisdom 


ground for selfhood 

the four grounds for selfhood 

basis for selfhood 

selfhood 

of the four perversions, namely, regarding 


permanence (nicca, ?$) in the impermanent (anicca, 
4&5). happiness (sukha, 5) in suffering (dukkha, 7), 
and beauty (subha, 75) in the ugly (asubha, ^7) and 
self (atta, f&) in the not-self (anatta, FR). 

five destinations (hell, animal-womb, peta-realm, 
human, divine, niraya, tiracchanayoni, pettivisaya, 
manussa, deva) 

the five hindrances: sense-desire (kamacchanda), ill- 
will (vyapada), sloth and torpor (thina-middha), 
agitation and worry (uddhacca-kukkucca), uncertainty 
(vicikiccha). 

the five faculties (the faculties of faith, energy, 
mindfulness, concentration and wisdom; saddhindriya, 
viriyindriya, satindriya, samadhindriya, pafifiindriya); or 
the five sense faculties (eye, ear, nose, tongue, body, 
cakkhundriya, sotindriya, ghanindriya, jivhindriya, 
kayindriya); or the five faculties of pleasure, pain, joy, 
distress, and equanimity, sukhindriya, dukkhindriya, 
somanassindriya, domanassindriya, upekkhindriya. 

the six bases of contact (eye, ear, nose, tongue, body, 
mind: cakkhu phassayatanam, sotam phassayatanam, 
ghanam phassayatanam, jivha phassayatanam, kayo 
phassayatanam, mano phassayatanam) 

base of contact 

mental contact (not found in Vim, but elsewhere the 
Chinese equivalent is fig. 

groups of craving 

craving for forms 

craving for sounds 

craving for scents 

craving for tastes 

craving for touches 

craving for mental states 

internal dhamma 

contemplating, observing 

to dwell contemplating the nature of arising in 
dhammas 


origination, arising 
to dwell contemplating dhammas in dhammas 


to dwell contemplating 
to dwell, abide 
contemplating 


'gag pa'i chos la rjes su lta ba 
skye ba dang 'gag pa la rjes su lta 
zhing gnas pa 

skye ba dang 'gag pa 

'gag pa 

skye ba dang 'gag pa la rjes su lta 
rnam par shes pa'i gnas pa bdun 


rnam par shes pa'i gnas pa 


yod 
sems can lus tha dad pa 'du shes tha 
dad pa 

lus tha dad pa 'du shes tha dad pa 

lus tha dad pa 

pa 'du shes tha dad pa 

lus tha dad la 'du shes gcig pa nyid 

'du shes gcig pa nyid 

lus gcig nyid yin la 'du shes tha dad pa 
lus gcig nyid 

lus gcig la 'du shes gcig pa 

ci yang med pa 

mi rnams dang lha kha cig 

'di Itar 

kha cig 

lha 

lha rnams 

dang por byung ba 

byung ba 

'od gsal gyi lha rnams 

'od gsal 

dge rgyas kyi lha rnams 

dge rgyas 


bag la nyal bdun 


[a 


aT 
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vayadhammanupassi 
samudayavayadhammanupassi 
dhammesu viharati 
samudayavaya 

vaya 
samudayavayadhammanupassi 
satta vififianatthitiya 


vififianatthitiya 


santi 
satta nanattakaya nanattasafifino 


nanattakaya nanattasafifiino 
nanattakaya 
nanattasafifiino 
nanattakaya ekattasafifiino 
ekattasafifi 

ekattakaya nanattasafifiino 
ekattakaya 

satta ekattakaya ekattasafifiino 
natthi kifici 

manussa ekacce ca deva ekacce ca 
seyyathapi 

ekacca 

deva 

deva 

pathamabhinibbatta 
abhinibbatta 

deva abhassara 

abhassara 

deva subhakinha 
subhakinha 

brahmakayika 
brahmakayika deva 
brahmakayika deva 
pathamabhinibbatta 


satta anusaya 


he contemplates the nature of falling away 

to dwell contemplating the nature of arising and 
falling away 

arising and falling away 

falling away, ceasing 

contemplating the nature of arising and falling away 
seven stations of consciousness. T32n1648_p0456c12 . 
The seven stations are: 1. the station of beings who 
have varied bodies and varied perceptions, namely, 
humans, some gods and some beings in the states of 
woe (sattà nanattakaya naànattasafifiino, seyyathapi 
manussá ekacce ca devà ekacce ca vinipatika). 2. the 
station of beings who have varied bodies and 
identical perceptions, namely, the gods in the 
company of Brahma who have arisen first ( sattà 
nanattakaya ekattasafifiino seyyathapi deva brahmakayika 
pathamabhinibbatta). 3. the station of beings who have 
identical bodies and varied perceptions, namely, the 
radiant gods (sattà ekattakaya nanattasafifiino 
seyyathapi devà abhassara). 4. the station of beings who 
have identical bodies and identical perceptions, 
namely, the lustrous gods (sattà ekattakaya 
ekattasafifiino seyyathapi deva subhakinha). 5. the 
station of beings who have entered upon the base of 
boundless space. (rüpasarifiánam samatikkama 
patighasafifíanam atthangama nanattasafifianam 
amanasikara 'ananto akaso’ti akasanaficayatanüpaga). 6. 
the station of beings who have entered upon the base 
of boundless consciousness (sattà sabbaso 
akasanaficayatanam samatikkamma 'anantam vififíana'nti 
vififianaficayatanüpaga). 7. the station of beings who 
have entered upon the base of nothingness (sattà 
sabbaso vififíanaficayatanam samatikkamma 'natthi 
kifici'ti akificafifiayatanüpaga). (see D III 253) 

station of consciousness 

The different stations, consisting of the aggregates, 
khandha, of different types of beings, where relinking 
consciousness establishes itself and causes rebirth. 
Virifianatthiti is defined in the Pali commentaries as 
"the conditions/bases for the relinking- 
consciousness, which are just the aggregates 
endowed with consciousness." (vififianatthitiyoti 
Patis-a I 110. Cf. D-a III 1021). Cf. rnam par shes pa'i 
gnas pa bdun, ERIE. 

there are 

beings with varied bodies and varied perceptions 


varied bodies and varied perceptions 
varied bodies, varied bodies 

varied perceptions 

varied bodies and identical perceptions 
identical perception, identical perception 
identical body, varied perception 
identical body, identical body 

identical bodies and identical perceptions 
there isn't anything 

some humans and gods 

like, as 

certain 

god 

gods 

reborn first, rearise first 

reborn, rearise 

radiant gods 

radiant 

the lustrous gods 

lustrous 

the company of Brahma 

the gods in the company of Brahma 

gods of the company of Brahma who are reborn first 


the seven latent tendencies. 

(1) 'dod pa'i 'dod chags bag la nyal, RYE, 
kamaraganusaya, latent tendency of sensual greed; 
(2) khong khro bag la nyal, BE ZEE, patighanusaya, 
latent tendency of aversion; 

(3) nga rgyal bag la nyal, |f, mananusaya , latent 
tendency of views; 

(4) Ita ba bag la nyal, ifi, ditthanusaya, latent 


byang chub yan lag bdun 


log pa brgyad 


log pa'i lta ba 
log pa'i rtog pa 
sems can gyi gnas dgu 


NIRE 


satta sambojjhanga 


attha micchatta 


micchaditthi 
micchasankappa 
nava sattavasa 


tendency of conceit; 

(5) the tsom bag la nyal, (i, vicikicchanusaya, 
latent tendency of uncertainty; 

(6) srid pa'i 'dod chags bag la nyal, ^H ks, 
bhavaraganusaya, latent tendency of the desire for 
existence; 

(7) ma rig pa bag la nyal, #€HA(#, avijjanusaya, latent 
tendency of ignorance. 

the seven awakening factors 

(1) dran pa yang dag byang chub kyi yan lag, 22:577, 
satisambojjhanga, the awakening factor of 
mindfulness; 

(2) chos rnam par 'byed pa yang dag byang chub kyi 
yan lag, #2184247, dhammavicayasambojjhanga, 
awakening factor of investigation of the Dhamma; 

(3) brtson 'grus yang dag byang chub kyi yan lag / 
brtzon 'grus yang dag byang chub kyi yan lag, 15288 
7j, viriyasambojjhanga, awakening factor of energy; 
(4) dga' ba yang dag byang chub kyi yan lag, = 3-45 
pitisambojjhanga, the awakening factor of fauc 
(5) shin tu sbyangs pa yang dag byang chub kyi yan 
lag, f5j 5&7, passaddhisambojjhanga, awakening 
factor of tranquillity; 

(6) ting nge 'dzin yang dag byang chub kyi yan lag, 7 
7, samadhisambojjhanga, the awakening factor of 
concentration; 

(7) btang snyoms yang dag byang chub kyi yan lag, f 
^j, upekkhasambojjhanga, the awakening factor of 
equanimity. 


eight wrongnesses: (1) log par lta ba or log pa'i Ita ba, 
Ab ki, micchaditthi, wrong view 

(2) log par kun du rtog pa or log pa'i rtog pa, Fh EME, 
micchasankappa, wrong intention 

(3) log pa'i ngag, Jh 5&, micchavaca, wrong speech 
(4) log pa'i las kyi mtha', 4535, miccha-kammanta, 
wrong action 


(5) log pa'i 'tso ba / log pa'i 'tsho ba, 1%, miccha- 


ajiva, wrong livelihood 
(6) log pa'i rtzol ba / log pa'i rtsol ba, 4434, 
miechava yana, wrong exertion 

(7) log pa'i dran pa, 35 5, micchasati, wrong 
mindfulness 

(8) log pa'i ting nge 'dzin , JB XE, micchāsamādhi, 
wrong concentration 

wrong view 

wrong intention 

the nine abodes of beings. 

T32n1648_p0456c12. The nine abodes are: 1. the 
abode of beings who have varied bodies and varied 
perceptions, namely, humans, some gods and some 
beings in the states of woe (sattà nānattakāyā 
nanattasafifiino, seyyathapi manussa ekacce ca devà ekacce 
ca vinipátika). 2. the abode of beings who have varied 
bodies and identical perceptions, namely, the gods in 
the company of Brahma who have arisen first ( satta 
nanattakaya ekattasafifiino seyyathapi deva brahmakayika 
pathamabhinibbatta). 3. the abode of beings who have 
identical bodies and varied perceptions, namely, the 
radiant gods (sattà ekattakaya nanattasafifiino 
seyyathapi devà abhassara). 4. the abode of beings who 
have identical bodies and identical perceptions, 
namely, the lustrous gods (sattà ekattakaya 
ekattasafifiino seyyathapi deva subhakinha). 5. the abode 
of gods who are non-percipient beings (sattà asafifiino 
appatisamvedino, seyyathàpi devà asafifiasatta), 6. the 
station of beings who have entered upon the base of 
boundless space. (rūpasaññānam samatikkama 
patighasafifíanam atthangama nanattasafifianam 
amanasikara 'ananto akaso’ti akasanaficayatanüpaga). 7. 
the abode of beings who have entered upon the base 
of boundless consciousness (sattà sabbaso 
akasanaficayatanam samatikkamma 'anantam vififíana'nti 
vififianaficayatanüpaga). 8. the abode of beings who 
have entered upon the base of nothingness (sattà 
sabbaso vififíanaficayatanam samatikkamma 'natthi 
kificiti akificafifiayatanüpaga). 9. the abode of beings 
who have entered upon the base of neither- 
perception-nor-non-perception (satta sabbaso 


sems can gyi gnas 


tshul bzhin yid la byed pa'i rtsa ba can 
gyi chos dgu / tsul bzhin yid la byed 
pa'i rtza ba can gyi chos dgu 


tshul bzhin yid la byed pa'i rtsa ba can 
gyi chos / tsul bzhin yid la byed pa'i 
rtza ba can gyi chos 

tshul bzhin yid la byed pa'i rtsa ba can 
/ tsul bzhin yid la byed pa'i rtza ba can 
tshul bzhin yid la byed pa / tsul bzhin 
yid la byed pa 

phyogs bcu'i 'du byed rnams 

phyogs bcu'i 'du 

phyogs bcu 

byed rnams 

rnam pa gcig gis 

rnam pa gnyis kyis 

rnam pa gsum gyis 

rnam pa bzhis 

rnam pa Ingas 

rnam pa drug gis 

rnam pa bdun 

rnam pa brgyad kyis 

rnam pa dgu 

rnam pa bcus 

yang dag pa brgyad 


Inga pa 

drug pa 

bdun pa 

'du shes bcu 

mi rtag pa'i 'du shes 

don med pa'i 'du shes 

mi sdug pa'i 'du shes 

skyon dang bcas pa'i 'du shes 
srog chags kyi 'du shes 


'dod chags dang bral ba'i 'du shes 
'gog pa'i 'du shes 

‘jig rten thams cad la mngon par dga' 
ba ma yin pa'i 'du shes 

'du byed thams cad la mngon par mi 
dga' ba'i 'du shes 

dbugs phyi nang du rgyu ba'i 'du shes 
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sattavasa 
nava tanhamülaka dhamma 


tanhamilaka 
tanhamilaka dhamma 


nava yonisomanasikaramilaka 
dhamma 


yonisomanasikaramülaka dhamma 


yonisomanasikaramülaka 
yonisomanasikara 


dasasu disasu sankhara 
dasasu disasu 
dasa disa 
sankhara 
ekavidhena 
duvidhena 
tividhena 
catubbidhena 
paficavidhena 
chabbidhena 
sattavidhena 
atthavidhena 
navavidhena 
dasavidhena 
attha sammatta 


pafica 
chattha 
sattama 

dasa safifia 
aniccasafifia 
anattasanna 
asubhasafifia 
adinavasanfia 
pahanasannia 


viragasanna 

nirodhasanna 

sabbaloke anabhiratisafifia, sabbaloke 
anabhiratasafifia 

sabbasankharesu anicchasafifia 


anapana-sanna 


akificafifiayatanam samatikkamma 
nevasafifiandsafifiayatanüpagaá). 
abode of beings 

nine states rooted in craving 


rooted in craving 
state rooted in craving 


nine states rooted in reasoned attention. 

These are nine states that arise when the five 
aggregates, etc, are given reasoned attention to, i.e. 
are correctly investigated with insight. as 
impermanent, suffering, and not self. The nine are 
joy, rapture, tranquillity, happiness, concentration, 
true knowledge of sufferering, its origation, its 
cessation and the path leading to its cessation. 

Patis I 86: Nava yoniso manasikaramülaka dhamma: 
aniccato yoniso manasikaroto pamojjam jayati, 
pamuditassa piti jayati, pitimanassa kayo 
passambhati, passaddhakayo sukham vedeti, sukhino 
cittam samadhiyati, samahitena cittena idam 
dukkhan-ti ... ayam dukkhasamudayo ti ... ayam 
dukkhanirodho ti ... ayam dukkhanirodhagamint 
patipada ti yathabhütam pajanati. ... 

states rooted in reasoned attention 


rooted in reasoned attention 
reasoned attention 


formations in the ten directions 

in the ten directions 

ten directions 

formations (plural) 

of one kind, as singlefold 

of two kinds, as twofold 

of three kinds, as threefold 

of four kinds, as fourfold 

of five kinds, as fivefold 

of six kinds, as sixfold 

of seven kinds, as sevenfold 

of eight kinds, as eightfold 

of nine kinds, as ninefold 

of ten kinds, as tenfold 

the eighth rightnesses 

They are: (1) yang dag pa'i Ita ba, 1E 5d, sammaditthi, 
right view, (2) yang dag pa'i rtog pa, EEIE, 
sammásankappa, right intention, (3) yang dag pa'i 
ngag, [Es#, sammavaca, right speech, (4) yang dag 
pa'i las kyi mtha', 1E2É, sammakammanta, right 
action, (5) yang dag pa'i 'tso ba / yang dag pa'i 'tsho 
ba, 1E fj, sammiaajiva, right livelihood, (6) yang dag 
pa'i rtzol ba/yang dag pa'i rtsol ba, IE#S#E, 
sammavayama, right effort, (7) yang dag pa'i dran pa, 
E&A, sammasati, right mindfulness (8) yang dag pa'i 
ting nge 'dzin, IEXE, sammasamadhi, right 
concentration. 

fifth 

sixth 

seventh 

ten perceptions 

perception of impermanence 

perception of not self 

perception of the foul 

perception of disadvantage 

perception of abandoning (The Tibetan srog chags 
corresponds to pana, "creature." This is due to a 
misunderstanding or corruption of pahàna, 
"abandoning," in the Pali parallel.) 

perception of dispassion 

perception of cessation 

perception of non-delight towards the whole world 


perception of not-wishing towards all formations, 
perception of dislike towards all formations 
perception of breathing (The Pali parallel at A V 115 
has ānāpānasati, “mindfulness of breathing.") 


skyon dang bcas pa 

‘jig rten thams cad 

‘jig rten thams cad la 

'du byed thams cad la 

mngon par dga' ba ma yin pa 
mngon par dga' ba ma yin pa'i 'du 
shes 

mngon par mi dga' ba 

mngon par mi dga' ba'i 'du shes 
dbugs phyi nang du rgyu ba 
phung por bsdu ba 

skye mched du bsdu ba 

khams su bsdu ba 

phung po Ingas bsdus pa 

phung po Inga 

skye mched bcu gnyis kyis bsdus pa 
bsdus pa 

phung pos bsdus pa ma yin pa 
khams bco brgyad kyis bsdus pa 
khams bco brgyad 


bden pa gsum 
dmigs par byas nas 


cae 


'das 
'du byed thams cad 
ma'i 'du byed thams cad / 
ma'i 'du byed thams cad 
rigs spyod ye shes 
rigs za ye shes 
rigs spyod 
rigs za 
rigs 
zil gyis gnon pa 
don 
brjod par bya 
jug pa 
mi skye ba 
mi skye ba 
ldang 
jug 
Idang 'jug gi shes rab 
ldang zhing 'jug pa'i shes rab 
jug pa 
yid la byed pa 
yongs su shes pa 
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adinava 

sabbaloka 

sabbaloke 

sabbasankharesu 

anabhirati, anabhirata 
anabhiratisafifia, anabhiratasafifia 


aniccha 

anicchasafifía 

anapana 

khandhasangaha 
ayatanasangaha 
dhatusangaha 

paficahi khandhehi sangahita 
pafica khandha 
dvadasahayatanehi sangahita 
sangahita 

khandhehi asangahita 
attharasahi dhatühi sangahita 
attharasa dhatuyo 


tini saccani 


arammanam katva, arammanam karoti 


nibbanam arammanam katva/karoti 


vutthana, vutthati 
sabbasankhara 
sabbasankharanimitta 


gotrabhufiana 
gotrabhufiana 

gotrabhu 

gotrabhu 

gotta 

abhibhavana 

attha 

nama 

pavatti 

anuppada 

anuppada 

vutthana 

vivattana 
vutthanavivattane panna 
vutthanavivattane panna 
vivattana 

abhoga, samannahara 
parinna 


disadvantage, danger 

the whole world 
regarding/towards/in the whole world 
regarding/towards/in all formations 
non-delight, dissatisfaction 
non-delight in the whole world, dissatisfaction 
towards the whole world 

dislike, not-wishing 

perception of dislike, perception of not-wishing 
breathing, inhalation and exhalation 

inclusion into the aggregates 

inclusion into the sense-bases 

inclusion into the elements 

included in the five aggregates 

the five aggregates 

included in the twelve sense-bases 

included 

not included in the aggregates 

included in the eighteen elements 

the eighteen elements. 

The eighteen elements are: 

(1) mig gi khams, IRJ}, cakkhudhatu, eye-element; 
(2) gzugs kyi khams, f4t, rüpadhatu , form-element; 
(3) mig gi rnam par shes pa'i khams, lli Jr, 
cakkhuvififianadhatu, eye-consciousness-element; 
(4) rna ba'i khams, 44%, sotadhatu, ear-elementsgra'i 
khams, 5£ Ft, saddadhatu, sound-element; 

(5) rna ba'i rnam par shes pa'i khams, Hit, 
sotavififianadhatu, ear-consciousness-element; 

(6) sna'i khams, t, ghanadhatu, nose-element; 

(7) dri'i khams, && J*, gandhadhatu, odour-element; 
(8) sna'i rnam par shes pa'i khams, Js FR, 
ghànavififianadhatu, nose-consciousness-element; 
(9) lce'i khams , 5 , jivhadhatu, tongue-element; 
(10) ro'i khams , "Rt, rasadhatu, taste-element; 
(11) lce'i rnam par shes pa'i khams, 5 is, 


(12) lus kyi khams , Y Jt, kayadhatu , body-element; 
(13) reg bya'i khams , ff 4, photthabbadhatu, touch- 
element; 

(14) lus kyi rnam par shes pa'i khams, 5 sik Ft, 
kayavififianadhatu, body-consciousness-element; 
(15) yid kyi khams, ‘58, the element of mind, 
manodhatu; 

(16) rnam par shes pa'i khams, HERRIE, 
manovififanadhatu, mind-consciousness-element; 
(17) chos kyi khams, 1f, dhammadhatu, mental 
states-element; 

(18) yid kyi rnam par shes pa'i khams, zik, 
manovififanadhatu, mind-consciousness-element. 
three truths (out of the four noble truths) 

having made the object, makes the object 

having made Nibbana the object, makes Nibbana the 
object 

emerging, emergence 

all formations 

the sign of formations 


change-of-lineage-knowledge 
change-of-lineage-knowledge 
change-of-lineage, adoption 

change-of-lineage, adoption 

lineage, clan 

overcoming, vanquishing 

meaning, sense 

is called 

occurence 

non-arising 

non-arising 

emergence 

turning away 

wisdom regarding emergence and turning away 
wisdom regarding emergence and turning away 
turning away 

attending to 

fully knowing 


sdug bsngal yongs su shes pa 
kun 'byung spangs pa 

'gog pa mngon du byas pa 

lam bsgoms pa 

mngon du byas pa 

byang chub kyi phyogs kyi chos 
rgyun du zhugs pa'i lam shes pa 
rgyun du zhugs pa'i lam 

lam shes pa 

rgyun du zhugs pa 

'chi med 

mthar thug pa 

srid pa'i mthar thug pa 

sngon ma yin cing phyis ma yin pa 
sngon ma yin cing phyis ma yin pa 
sngon ma yin phyis ma yin pa 
skad cig du sngon min phyis min gyi 
mngon du rtogs 

mngon du rtogs pa 

dper 

'di Itar 

gru 

chu 

skad cig la 

byed 

bya ba 

tshu rol gyi 'gram 

tshu rol gyi 'gram 'dor ba 

'dor ba 

pha rol 'gram thob pa 

pha rol 'gram 

thob pa 

chu'o gcod pa 

snod rnams bsgrod pa 

snod 

sdong bu sreg pa 

sreg pa 

sdong bu 

mun pa sel ba 

snum zad pa 

snang ba ston pa 

snang ba 

ston pa 

snum 

zad pa 

gzugs su rtogs pa rnams ston pa 
ston pa 

mun pa'i rnam pa 'joms pa 
mun pa'i rnam pa 

'joms pa 

bsil ba 'gog par byed pa 

bsil ba 

'gog par byed pa 

snang ba ston par byed pa 

ston par byed pa 

bden pa mngon par rtogs pa 
mnyam du rtogs pa 


mi skyod pa 

nges par 'byin pa 
byang chub yan lag 
byang chub yan lag 
byang chub yan lag rnams 
lam gyi yan lag 

dang nye bar gnas pa 
don gyis 

gtzo bos 

rdzu 'phrul rkang pa 
"byor ba 

de lta bu 

yeng ba med pa 

mi yeng ba 

zhi gnas 
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dukkhaparififia 
samudayapahana 
nirodhasacchikiriya 
maggabhavana 
sacchikiriya 
bodhipakkhiya dhamma 
sotapattimagganana 
sotapattimagga 
maggafiana 

sotapatti, sotapanna 
amata 

pariyanta 
bhavapariyanta 
apubbam acarimam 
apubbam acarimam 
apubbam acarimam 
apubbam acarimam 
abhisamaya 
abhisamaya 

upama 

yatha 

nava 

jala 

ekakkhane 

karoti 

kicca 

orimam tiram 
orimam tiram jahati 
jahati, pajahati 
parimam tiram papeti 
parimam tiram 
papeti, appeti 

sotam chindati 
bhandam vahati 
bhandam 

vattim jhapeti 
jhapeti 

vattim 

andhakaram vidhamati 
sineham pariyadiyati 
alokam vidamseti 
aloka 

vidamseti, patukaroti 
sineha 

pariyadiyati 
rüpagatani nidassiyati 
nidassiyati 
andhakaram vidhamati 
andhakara 

vidhamati 

sitam patippassambheti 
sita 

patippassambheti 
alokam dasseti 
dasseti 
saccabhisamaya 
samagamma 


akampiya 
niyyana 
bojjhanga 
bojjhanga 
bojjhangani 
magganga 
upatthana 
-atthena, -attha 
padaha, padahana 
iddhipada 
ijjhana 

tatha 
avikkhepa 
avikkhepa 
samatha 


fully knowing suffering 

abandoning origination 

realizing cessation 

developing the path 

realizing 

the states that are requisites of enlightenment 
Path-knowledge of Stream-entry 
Path of Stream-entry 
Path-knowledge 

Stream-entry, Stream-enterer 
deathless 

end, limit 

the end of existence 

simultaneously, neither before or after 
simultaneously, neither before or after 
simultaneously, neither before or after 
simultaneously, neither before or after 
comprehension 

comprehension 

simile 

like, as 

boat 

water 

in one moment 

to perform, to carry out 

function, duty 

this shore, this bank 

to abandon this shore 

to abandon, to leave 

to reach the further shore 

the further shore 

to reach 

to cut the stream, to cross the stream 
to carry goods 

goods, wares 

burn the wick 

burn 

wick 

to dispel darkness 

to consume oil 

to manifest light 

light 

to manifest, to show 

oil 

use up, exhaust 

to show forms 

to manifest, to show 

to dispel darkness 

darkness 

to dispel 

to allay cold 

cold 

to allay 

to manifest light 

to manifest 

comprehension of the Truths 
converging, coming together 


unshakeability, immoveability 
leading out, outlet 

factor of awakening 

factor of awakening 

factors of awakening 

path factor 

establishing 

in the sense of, has the meaning of 
striving 

bases of supernormal power 
succeeding 

suchness, reality 
non-wavering, non-distraction 
non-wavering, non-distraction 
serenity, calm 


rjes su mthong ba pE contemplation anupassana 


lhag mthong BEES vipassana insight 

dedaglasmi'da'ba = anativattana non-excess (The Chinese translation has FREE, 
which elsewhere in Vim corresponds to avinibbhoga, 
inseparability.) 

zung du 'jug pa Li yuganaddha coupling 

KISS silavisuddhi purity of virtue 

sems rnam par dag pa DAP ETE cittavisuddhi purity of mind 

mthong ba = dassana vision, seeing 

lta ba rnam par dag pa Ase ditthivisuddhi purity of view 

rnam par dag pa TÉ visuddhi purity, purification 

rnam par thar pa fpa vimokkha freedom, liberation 

grol ba Age mutti release, liberation 

mngon du byed pa JE pativedha penetration 

rig pa HH vijja higher knowledge 

yongs su btang ba je pariccaga giving up 

zad pa shes pa RE khaye fiana knowledge of destruction 

kun du chud pa Er samuccheda cutting off 

rtsa ba/ rtza ba TR. müla root, foundation 

'dun pa fk chanda zeal, desire 

kun nas ldang ba AEG samutthana origination 

yid la byed pa VERS manasikara attending, attention 

yang dag par phrad pa y samodhāna combining, combination 

yang dag par nges pa YEE samodhana combining, combination 

yang dag par gzholba = samosaraņa meeting together, coming together (Chinese 
mistranslated as HÉÉ) 

mngon du phyogs pa Tii Bj pamukha being foremost 

------ FLU amatapariyosana the deathless as final goal 

mthar phyin pa Ift pariyosana final goal, conclusion 

bdudrtsirzhugspa —  -—— amatogadha merging into the deathless 

pi pst amata deathless 

zhugs pa ------ ogadha merging into 

bdud rtsi'i dbyings HENI amatadhātu deathless element 

de ltar shes shing de ltar mthong ba ALE E evam janato evam passato thus knowing, thus seeing 

de ltar shes shing ANJER evam jānato thus knowing 

de ltar mthong ba ne FH 87) evam passato thus seeing 

de Itar shes shing TD I X AR evam janato thus knowing 

de Itar mthong ba pups: a evam passato thus seeing 

de ltar pups evam thus 

shes shing TES janato knowing 

mthong ba fh EL passato seeing 

rab tu spong bar 'gyur en pajahati to abandon 

‘jig tsogs la Ita ba Y sakkayaditthi personal-identity-view 

the tsom [22 vicikiccha uncertainty 

tshul khrims dang brtul zhugs mchog AKA silabbataparamasa holding on to precepts and observances 

tu 'dzin pa 

tshul un: dangbrtulzhugs mchog W% silabbataparamasa holding on to precepts and observances 

tu 'dzin pa 

brtul zhugs fT vata vow, observance (For the Chinese, see 
T32n1648 p0401a24.) 

mchog tu 'dzin pa Hx. paramasa holding on to (i.e., with wrong view) 

mchog tu 'dzin pa Ux paramasa holding on to (i.e., with wrong view) 

mchog tu 'dzin pa fi) paramasa holding on to (i.e., with wrong view) 

de dang gcig tu gnas pa'i nyon mongs 44a JES tadekatthato kilesa defilement(s) conjoined to that 

a 

de dang gcig tu gnas pa 4 FE HE tadekattha conjoined to that, established on that 

de dang lhan cig pa IE — RAIE tadekattha conjoined to that, established on that 

de dang lhan cig pa'i nyon mongs pa = #&# — RIEK tadekatthato kilesa defilements conjoined to that 

nyon mongs pa ERE kilesa defilement 

bdag du AF attato as self 

yang dag par rjes su lta ba =) samanupassati to regard, to view 

gzugs dang Idan pa HE rūpavant possessing matter, endowed with matter 

bdag ni gzugs dang ldan pa RAE rūpavantam attanam the self as possessing matter (= One of the four wrong 
ways of regarding matter that gives rise to 
sakkayaditthi, personal-identity-view.) 

—_ EARP attani rūpam matter as in self (= One of the four wrong ways of 
regarding matter that gives rise to sakkayaditthi, 
personal-identity-view.) 

bdag la AFT attani as in self (= locative of attā) 

gzugs la bdag yod pa BER rūpasmim attānam the self as within matter (= One of the four wrong 
ways of regarding matter that gives rise to 
sakkayaditthi, personal-identity-view.) 

gzugs la BE rūpasmim within matter, in matter 

bdag ni rnam par shes pa dang ldan pa RARR vififianavantam attanam the self as possessing consciousness (= One of the four 


wrong ways of regarding consciousness that gives rise 


dang Idan pa 

bdag la rnam par shes pa 

rnam par shes pa la bdag yod pa 
spong bar byed 

spangs pa las 

las 

spong bar 'gyur 

mtha' gcig tu ma nges pa 

sangs rgyas sam chos sam dge 'dun 
'di yang 

sngon gyi mtha' 

phyi ma'i mtha' 

sngon gyi mtha' 'am phyi ma'i mtha' 
rkyen 'di las rten cing 'brel par 'byung 
ba'i chos la 

rkyen 'di las rten cing 'brel par 'byung 
ba'i chos 

rten cing 'brel par 'byung ba'i chos 
rten cing 'brel par 'byung ba 

rkyen 'di las 

rten cing 'brel par 'byung ba'i chos la 
"byung ba 

sred pa 

rmongs pa 


dka' thub 


| 


lha 

'di las phyi rol du gyur pa 

dge sbyong dam bram ze 

sbyong dam bram ze rnams 

dge sbyong 

bram ze 

'gro bar 'gyur ba 

ngan song du 'gro bar 'gyur ba 
ngan song du 

rgyun du zhugs pa'i 'bras bu mngon 
du bya ba 

rgyun du zhugs pa'i 'bras bu mngon 
du bya ba'i phyir ched du zhugs pa 
rgyun du zhugs pa'i 'bras bu 

zhugs pa 

ched du zhugs pa'i sa 


ched du zhugs pa 
mngon du bya ba 
srid du 

'di srid du 
brgyad pa'i sa 


mthong ba'i sa 
nges par gyur pa 


gnyi ga 
ma thag tu 
'dus ma byas la dmigs pa byas 


dmigs pa byas 

skye bar 'gyur 

skye bar 'gyur 

'bras bu sems 

bar med par 

'jug pa 

srid pa'i yan lag 

so sor rtog go 

phyir 

ngan 'gro med pa'i chos 

rdzogs pa'i byang chub la nges par 
gzhol ba 

rdzogs pa'i byang chub 

nges par gzhol b 

nges par 

bcom ldan 'das kyi thugs kyi sras dang 
zhal las skyes pa 


Alia Ar es 
Alia Aree 
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-vant 

vinnanasmim attanam 

pahiyati 

pahana 

pajahati 

kankha 

buddha va dhamma va sangha 
tam pi, ayam pi 

pubbanta 

aparanta 

pubbantaparanta 

idappaccayata paticcasamuppannesu 
dhammesu 

idappaccayata paticcasamuppanna 
dhamma 

paticcasamuppanna dhamma 
paticcasamuppanna 
idappaccayata 
paticcasamuppannesu dhammesu 
samuppanna 

tanha 

moha 

tapa 

brahmacariya 


devata 

ito bahiddha 
samanabrahmana 
samanabrahmana 

samana 

brahmana 

gamaniya 

apayagamaniya 

apaya 
sotapattiphalasacchikiriya 


sotapattiphalasacchikiriyaya patipanna 


sotapattiphala 

patipanna 

patipanna-bhümi (or patipannaka- 
bhümi) 

patipanna, patipannaka 
sacchikiriya 

antara 

etasmim antare 

atthamabhümi 


dassanabhümi 

niyatagata (?) 

niyata 

ubhaya 

samanantara 

asankhatam arammanam katva/karoti 


arammanam katva/karoti 
uppajjati 

uppajjati 
phalacitta 
anantara 

otarati 

bhavanga 
paccavekkhati 

-to, -à 
avinipatadhamma 
sambodhiparayana 


sambodhi 

parayana 

niyata 

bhagavato putto oraso mukhato jato 


to sakkayaditthi, personal-identity-view.) 
possessing, endowed with (-vant - possessive suffix) 
consciousness as in self 

the self as within consciousness 

is abandoned 

due to that abandoning (= ablative) 

due to, because of (= ablative) 

to abandon 

doubt, perplexity 

the Buddha, Dhamma or Sangha 

this also, this as well 

anterior end, ultimate beginning, the past 

posterior end, ultimate end, the future 

anterior end and posterior end 

regarding specific conditionality and dependently 
arisen states 

specific conditionality and dependently arisen states 


dependently arisen states 
dependently arisen 

specific conditionality 

regarding dependently arisen states 
arisen, which have arisen 

craving 

delusion 

austerity, asceticism 

holy life, celibacy 


god 

outsider, outside of this (Dhamma) 
recluse or brahmin 

recluses or brahmins 

recluse 

brahmin 

leading to 

leading to evil destinations 

evil destination, hell 

realization of the Fruit of Stream-entry 


is practising towards the realization of the Fruit of 
Stream-entry 

fruit of Stream-entry 

is practising 

the plane of practice 


practice, one who is practising 
realization 

period, interval, occassion 

in this period 

eight-plane (the plane of one practising for the fruit 
of stream entry) 

plane of vision 

gone to certainty 

certainty 

both 

immediately following 

having made the Unconditioned the object, makes the 
Unconditioned the object 

having made the object, makes the object 
to arise 

to arise 

fruit-mind, fruition-mind 

immediately following 

passes into, enters into 
existence-continuum 

reviews 

on account of, due to = ablative of cause 
not subject to regress 

awakening as destination 


awakening, enlightenment 

destined to, ending in, bound to 

fixed destiny 

a son born of the breast and mouth of the Blessed One 


bcom ldan 'das 


bcom ldan 'das kyi 

thugs kyi sras 

thugs 

zhal las skyes pa 

zhal las 

zhal 

skyes pa 

chos las skyes pa 

chos kyi sprul pa 

chos kyi bgo skal la dbang ba dang 
zang zing gi bgo skal la mi dbang ba 
chos kyi bgo skal 

zang zing gi bgo skal 

zang zing 

bgo skal 

Ita ba phun sum tshogs pa 

phun sum tshogs pa 

yang dag par zhugs pa 

zhes kyang 

chos 'di chub pa 

'di 

chub pa 

slob pa'i ye shes dang yang dag par 
Idan pa 

yang dag par Idan pa 

slob pa'i ye shes 

slob pa'i rig pa dang 

yang dag par Idan pa 

slob pa'i rig pa 

chos kyi srol du yang dag par zhugs pa 
chos kyi srol 

yang dag par zhugs pa 

nges par 'byed pa dang shes rab 
nges par 'byed pa 

bdud rtsi'i sgo kun du bsgrubs te gnas 
pa 


bdud rtsi'i sgo kun du bsgrubs te gnas 
pa 


bdud rtsi'i sgo / bdud rtzi'i sgo 
sa steng 

rgyal po 

bde 'gro 

‘jig rten kun 

bdag po 

mchog 

phyir 

bgrod 

lan cig phyir 'ong ba'i 'bras bu 
lan cig phyir 'ong ba 

gong ma 

mngon par sgrub par byed 
byed 

skye ba dang 'gag pa 

rjes su lta ba 

skye ba dang 'gag pa la rjes su 
rags pa 

bzhin du 

yang dag par blangs 

phyir mi 'ong ba'i 'bras bu 
phyir mi 'ong ba 

dgra bcom pa'i 'bras bu 

dgra bcom pa 

gzugs kyi 'dod chags 

gzugs med pa'dod chags 


lhag ma ma lus pa 

dge slong 

zag pa zad pa 

tshangs spyod du gnas pa 
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bhagavant 


bhagavato 

oraso jata 

ura, orasa 

mukhato jata 

mukhato 

mukha 

jata 

dhammaja 

dhammanimmita 
dhammadayado no amisadayado 


dhammadayada 
amisadayada 

amisa 

dayada 

ditthisampanna 
sampanna 

supatipanna, sampanna 
iti pi 

agato imam saddhammam 
imam 

agata 

sekhena fianena samannagata 


sammanagata 
sekha fiana 
sekhaya vijjaya samannagata 


sekha vijja 

dhammasotam samapanna 
dhammasota 

samapanna 
nibbedhikapafifía 
nibbedhika 

amatadvaram ahacca titthati 


amatadvaram ahacca titthati 


amatadvara 

pathavi 

raja 

sagga 

sabbaloka 

adhipacca, adhipati 
vara 

-ena 

gamana 
sakadagamiphala 
sakadagami, sakadagamita 
uttari 

viriyam arabhati 
arabhati 

udayabbaya 
anupassati, anupassana 
udayabbayanupassana 
olarika 

yatha 

nissaya, upadaya 
anagamiphala 
anagami, anagamita 
arahattaphala 
arahatta, arahant 
ruparaga 

aruparaga 


anavasesa 
bhikkhu 

khinasava 
vusitabrahmacariya 


the Fortunate One, the Blessed One. An ephitet of the 
Buddha. 

of the Fortunate One, of the Blessed One 

born of the breast 

breast, chest 

born from the mouth 

from the mouth 

mouth 

born 

born of the Dhamma 

created by the Dhamma 

an heir to the Dhamma, not an heir to material things 


heir to the Dhamma 

heir to material things, heir to worldly things 
material things, worldly things 

heir 

one endowed with (right) view 

endowed with, possessed of 

practising well 

*.." also, is also [called] “...” 

one who has arrived at this true Dhamma 
this 

has arrived at 

endowed with a trainee's knowledge 


endowed with, possessed of 
trainee's knowledge, learner's knowledge 
endowed with trainee's higher knowledge 


trainee's higher knowledge 

has entered the stream of Dhamma 

stream of Dhamma 

has entered 

penetrative wisdom 

penetrative 

he stands knocking at the door of the Deathless (= 
meaning of Pali. Chinese: he stands opening the door 
of the Deathless. Tibetan: he abides having entered 
upon the door of the Deathless) 

he stands knocking at the door of the Deathless (= 
meaning of Pali. Chinese: he stands having attained 
the door of the Deathless. Tibetan: he abides having 
entered upon the door of the Deathless) 

the door of the Deathless, gate of the Deathless 
earth 

king, ruler 

heaven 

all the world 

authority, lordship, dominance, lord 

excellent, best 

than, = instrumental of comparison 

going 

Fruit of Once-Returning 

Once-returner, non-returning 

further, higher 

to put forth energy, endeavours 

to put forth, induce 

rise and fall, arising and falling away 

to contemplate, contemplation, to observe 
contemplation of rise and fall 

coarse 

as, in the way, in accordance with 

depending on, relying on 

Fruit of Non-returning 

Non-returner, the state of non-returning 

Fruit of Arahantship 

Arahantship, Arahant, a worth one 

desire for the material, desire for material existence 
desire for the immaterial, desire for immaterial 
existence 

without remainder 

monk 

destroyed the taints 

fully lived the holy life 


tshangs spyod 

byed pa byas pa 

khur bor ba 

khur 

bdag gi don rjes su thob pa 
bdag gi don 

rjes su thob pa 

gnas pa 

gnas pa 

kun du sbyor ba 

srid par kun du sbyor ba 


kun du sbyor ba yongs su zad pa 

yongs su zad pa 

yang dag pa'i kun shes pas sems shin 

tu rnam par grol ba 

yang dag pa'i kun shes pa 

rab tu spangs pa 

yang dag par Idan pa 

yan lag Inga rab tu spangs pa 

yan lag drug dang yang dag par Idan 
a 

ae kun tu srung ba 

kun tu srung ba 

so sor bden pa rab tu spangs pa 

rab tu spangs pa 

so sor 

so sor bden pa 

dod tsho la la yang dag par kun du dor 

ba 

yang dag par kun du dor ba 

yang dag par kun du 

dor ba 

kun du rtog pa'i rnyog pa med pa 

rnyog pa med pa 

lus kyi 'du byed shin tu sbyangs pa 

lus kyi 'du byed 

sems shin tu rnam par grol ba 

shin tu rnam par grol ba 

shes rab shin tu rnam par grol ba 

gcig tu 


skyes bu mchog 

thob pa dam pa thob par gyur pa 
sgo gtan med pa 

mi Idan pa 

rgyal mtshan bsgrengs pa 


rgyal mtshan 

dag byed 

rig byed pa 

rgal pa 

dul ba 

grol ba 

zhi ba 

zhos 

thob pa 

gcig bu par 'gyur ba 


bdun par 'gyur ba 


rigs nas rigs su 'gyur ba 


dbang po rtul po 

dbang po ‘bring 

dbang po rnon po 

sdug bsngal mthar byed par 'gyur 
mthar byed par 'gyur 
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brahmacariya 
katam karaniyam 
ohitabhara 

bhara 
anuppattasadattha 
sadattha 
anuppatta 

vusita 

vusita, vusitavant 
samyojana 
bhavasamyojana 


parikkhinabhavasamyojana 


parikkhtnasamyojana 
parikkhina 
sammadafifiavimutta 


sammadafifia 
vippahina 
sammannagata 
paficangavippahina 
chalangasamannagata 


ekarakkha 

arakkha 
panunnapaccekasacca 
panunna, panudita 
pacceka 

paccekasacca 
samavayasatthesana 


samavayasattha 
samavaya 

sattha 
anavilasankappa 
anavila 
passaddhakayasankhara 
kayasankhara 
suvimuttacitta 
suvimutta 
suvimuttapanna 
kevala 
uttamapuriso 
paramapuriso 
paramapattippatto 
niraggala 
visamyutta 
pannaddhaja 


dhaja 
nhataka 
vedagü 
tinna 
mutta 
danta 
santa 
assattha 
papunati 
ekabiji 


sattakkhattuparama 


kolamkola 


ekabiji sotapanna 
kolamkola sotapanna 


mudindriya 
majjhimindriya 
tikkhindriya 

dukkhass' antam karoti 
antam karoti 


the holy life 

done what is to be done 

has laid down the burden 

burden, load 

has reached the true goal 

true goal 

reached, arrived at 

fully lived, completed 

fully lived, completed 

fetter, bond 

fetter of existence, bond of existence 
destroyed the fetter of existence 
destroyed the fetter, destroyed the fetter 
destroyed 

liberated by right knowledge 


right knowledge 
abandoned 

endowed with, possessed of 
abandoned five factors 
endowed with six factors 


one guard 

guard 

dispelled individual truths 
dispelled 

individual, personal 
individual truths 

totally renounced searching 


totally renounced 

totally 

renounced, given up 

with purified intention 

purified, clean 

has tranquillized the bodily formation 

bodily formation 

well-liberated mind 

well-liberated 

well-liberated wisdom 

complete, whole 

greatest person 

supreme person 

has attained the supreme attainment 

no bolt 

detached 

one whose banner has been lowered (= Pali meaning. 
Tibetan: one whose banner has been raised.) 

banner, flag 

one who has bathed 

knower of the highest knowledges 

crossed over 

released, freed 

tamed 

appeased 

comforted, eased 

attains, obtains 

one-seeder (one of the three kinds of stream-enterer, 
sotapanna, ŻA ÞE), T32n1648_p0458b14 
seven-lives-at-moster (one of the three kinds of 
stream-enterer, sotapanna, 2H['ETH), 
T32n1648 p0458b13. Cf. EIFÆ at 
T32n1648. p0458c23. 
clan-to-clanner (one of the three kinds of stream- 
enterer, sotapanna, AEE), T32n1648. p0458b14. Cf. 
AAA at T32n1648. p0458c23. 

one-seeder stream enterer (one of the three kinds of 
stream-enterer, sotapanna, 2H['EiH) 
clan-to-clanner stream enterer (one of the three 
kinds of stream-enterer, sotapanna, 24/78) 
dull faculties 

middling faculties 

sharp faculties 

he makes an end to suffering 

makes an end to 


lan cig 
'ongs nas 
mi'i nang 


gtsang ma'i gnas 


gnas 
'di nas 'phos 
bar dor mya ngan las 'das pa 


skyes nas yongs su mya ngan las 'das 
pa 

'du byed med par yongs su mya ngan 
las 'das pa 

'du byed dang bcas par yongs su mya 
ngan las 'das pa 

gong du 'pho ba ste 'og min du 'gro ba 


bar do 

mya ngan las 'das pa 
skyes nas 

'du byed med pa 

'du byed dang bcas pa 
'du byed dang bcas pa 
gong du 'pho ba 

ste 'og min du 'gro ba 


'og min 
'og min 


'gro ba 
mi che ba 


yang dag par bcad pa 
tshe'i 'du byed 

sdug bsngal gyi mtha' 
phyir yang srid pa 
rigs kyi tshor ba 


"bar ba 
gong bu 


lcags kyi gong bu 


nyams pa 
rim gyis 

nye bar zhi 

shes par bya min 

shes par bya 

ltar 

'dod pa'i 'dam klung la bgal 
klung 

yang dag rnam grol 
mthong ba'i sa 

bsgom pa'i sa 

bsgom pa 


slob pa'i sa 
mi slob pa'i sa 
lam bzhi 


mi shes pa kun shes par 'gyur ba'i 
dbang po 

mi shes pa 

kun shes par 'gyur ba 

kun shes pa'i dbang po 

kun shes pa 

kun shes pa nyid kyi dbang po 
kun shes pa nyid 
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sakid 

agantva 

manusakam bhavam 
imam lokam agantva 
suddhavasa 

avasa 

ito cavitva 
antara-parinibbayin 


upahacca-parinibbayin 
asankhara-parinibbayin 


sasankhara-parinibbayin 


uddhamsoto-akanitthagamin 


antara 
parinibbayin 
upahacca 
asankhara 
sasankhara 
sasankhara 
uddhamsota 
akanitthagamin 


akanittha 
akanittha 


gamin 
aviha 


samuccheda 
ayusankhara 
dukkhass'anta 
punabbhava, punabhava 
jatavedasa 


jalata 
ghana 


ayoghana 


hata 
anupubbena 
upasanta 

na fiayate 
fiayate 

yatha 
kamabandhogha 
ogha 
sammavimutta 
dassanabhümi 
bhavanabhümi 
bhavana, bhaveti 


sekhabhümi 
asekhabhümi 
cattari magga 


anafifiatafifiassamitindriya 


anannata 
fiassami, janissami 
janissati 
afifiindriya 

anna 
afifiatavindriyam 
annatavi 


one time 

having come, having returned 

human existence 

having come to this world 

pure abode (= The realms where anagamins are 
reborn) 

abode, dwelling place 

having passed away from here 

one who attains Nibbana in the interval (One of the 
five kinds of non-returners, anagamin, br] Jf 5) 
one who attains Nibbana upon landing (One of the 
five kinds of non-returners, anagamin, bl Jf ) 
one who attains Nibbana without exertion (One of the 
five kinds of non-returners, anagamin, br] 35) 
one who attains Nibbana with exertion (One of the 
five kinds of non-returners, anagamin, [93 @) 
one who goes upstream, to Akanittha heaven (One of 
the five kinds of non-returners, anagamin, I 9S) 
in between, intermediate, in between existences 
one who attains Nibbana 

having struck, upon landing, upon rebirth 

without exertion 

with exertion 

with exertion 

upstream, one who goes upstream 

one who goes to Akanittha (Akanittha is the fourth of 
the Pure abode heavens, where non-returners are 
reborn.) 

Akanittha (The fourth of the Pure abode heavens, 
where non-returners are reborn.) 

Akanittha (The fourth of the Pure abode heavens, 
where non-returners are reborn.) 

one who goes 

aviha, without trouble. (= The first of the four Pure 
Abodes, suddhavasa, where non-returners, anagamins, 
ha] J], are reborn as Brahm gods.) 

complete cutting off, destruction 

the life-force, the life-formation 

the end of suffering 

further existence 

fire (The Tibetan translation “of the kind of feeling” is 
a literal translation, and misunderstanding, of 
jatavedasa.) 

burning, blazing 

lump, mass (= Tibetan meaning), club, hammer (= 
Pali/Skt, Chinese meaning) 

lump of iron (= Tibetan meaning), iron hammer (= 
Pali/Skt meaning) 

struck, beaten 

gradually, successively 

quenched, extinguished 

is not known 

is known 

like, as 

the flood of the bondage of sensuality 

flood 

rightly liberated 

the plane of seeing, the plane of vision 

the plane of development, the plane of cultivation 
development, cultivation, practice, to develop, to 
cultivate, to practice (The Chinese Vim usually has 
the characters (£/T for bhavana, bhaveti) 

the plane of the learner 

the plane of the non-learner 

the four paths (i.e. path of stream-entry, the path of 
once-returning, and the path of non-returning and 
the path of arahantship.) 

“T shall-know-what-is-not-known”-faculty 


not known, what is not known 

I shall know 

will know 
perfect-knowledge-faculty 

perfect knowledge, final knowledge 
one-who-has-known-faculty 

one who has known 


smon pa med pa rnam par thar pa'i 
sgo 
stong pa nyid rnam par thar pa'i sgo 
rnam par thar pa'i sgo 


smon pa med pa 
stong pa nyid 


smon pa med pa rnam par thar pa 
stong pa nyid rnam par thar pa 


yang dag par ldan pa'i shes pa 


yang dag par ldan pa 
mi byed pa 

smon pa 

mngon par zhen pa 


nyon mongs pa las rnam par grol ba 


rnam par thar pa 
bdud rtsi'i sgo 


'dod tshol/'dod tsol 


p 


chu bo 


'gro ba ma yin par bgrod pa 
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gzhi 
‘jig rten chos brgyad 


'jig rten chos 
‘jig rten chos brgyad 
‘jig rten gyi chos 


nyon mongs pa'i dngos po 


kun du sbyor ba 
log pa nyid 
phyin ci log 


mi dge bar sems bskyed pa 


sems bskyed pa 
bskyed pa 

lam gnyis 

lam gnyis kyis 
srab pa 

srab par byas 


Ihag ma med pa'i spong bar 'gyur 


lhag ma med pa 
spong bar 'gyur 
spong ba 

tsangs par spyod pa 


dod pa'i tshol ba/ dod pa'i tsol ba 
srid pa'i tshol ba /srid pa'i tsol ba 
tsangs par spyod pa'i tshol ba/ tsangs 


par spyod pa'i tsol ba 
'dod pa'i zag pa 
srid pa'i zag pa dang 
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animitta 


animittavimokkha 


animittavimokkhamukha 


appaņihitavimokkhamukha 


sufifiatavimokkhamukha 


vimokkhamukha 


appanihita 

sufifiata 
appanihitavimokkha 
sufifiatavimokkha 
tayo vimokkha 


anulomafiana 
anuloma 

na karoti 
panidhi 
abhinivesa 
kilesavimutti 
vimokkha 


amatadvara 


akusalamüla, akusalamülani 


esana 
esana 

ogha 
agati-gamanani 
macchariya 
vivada-mulani 
vivada 

mila 

attha lokadhamma 


lokadhamma 
attha lokadhamma 
lokadhamma 


kilesavatthu 


safifiojana, samyojana 
micchatta 
vippallasa 
akusalacittuppada 
cittuppada 
uppada 

dve magga 

dvihi maggehi 
tanu, tanuka 
tanukata 
anavasesa pahiyati 
anavasesa 
pahtyati 

pahana, pajahati 
brahmacariya 
kamesana 
bhavesana 
brahmacariyesana 


kamasava 
bhavasava 


as to, regarding 
signless 


signless liberation 


signless entrance into liberation 


undirected entrance into liberation 


emptiness entrance into liberation 

entrance into liberation, gate to liberation, door to 
liberation 

undirected 

emptiness 

undirected liberation 

emptiness liberation 

three liberations (signless liberation : 
animittavimokkha, undirected liberation : 
appanihitavimokkha, emptiness liberation : 
sufifiatavimokkha) 

conformity-knowledge 

conformity, conformable 

does not make 

aspiration, wish 

attachment 

freedom from defilements 

liberation 

door of the deathless 

root(s) of unwholesomeness, unwholesome root(s) 
seeking, search 

seeking, search 

torrent, flood 

going the wrong way, wrong course of action 
meanness, niggardliness 

roots of dispute 

dispute 

root, basis 

the eight worldly states: 

(1) rnyed pa, FI] labha , gain 

(2) ma thob pa, 5€, alabha , non-gain 

(3) snyan pa, fi, yasa , fame 

(4) mi snyan pa, i, ayasa , non-fame 

(5) bstod pa, #*, pasamsa, praise 

(6) smod pa, £, ninda, blame 

(7) bde ba, i, sukha, happiness 

(8) sdug bsngal, 7, dukkha, suffering 

(See T32n1648 p0453b18) 

worldly dhammas (see /\ TE [4], "jig rten gyi chos) 
the eight worldly states (T32n1648_p0460a05) 
worldly dhammas, worldly conditions (see HHI, 
‘jig rten gyi chos) 

ground for defilements (T32n1648_p0460a05; 
T32n1648_p0452c22) 

fetter 

wrongness, error 

distortion, perversion, inversion 

arising of unwholesome mind 

arising of mind 

arising 

two paths 

by two Paths 

thin 

attenuated, diminished 

abandoned without remainder 

without remainder 

abandoned, eliminated 

abandoning 

holy life 

search for sensual pleasure 

search for existence 

search for the holy life 


taint of sensual desire 
taint of existence 


Ita ba'i zag pa 
ma rig pa'i zag pa 
zag pa bzhi 


brnab sems 


mm o 


gnod sems 
'di ni bden pa zhes mngon par zhen pa 
'di ni bden pa zhes 


'dod pa'i chu bo 

srid pa'i chu bo 

lta ba'i chu bo 

ma rig pa'i chu bo 

'dod pa'i sbyor ba 

srid pa'i sbyor ba 

lta ba'i sbyor ba 

ma rig pa'i sbyor ba 

'dod pa'i nye bar len pa 

lta ba'i nye bar len pa 

tsul khrims dang brtul zhugs nye bar 
len pa 

bdag tu smra ba'i nye bar len pa 
bdag tu smra ba 

smra ba 

rgyun du zhugs pa'i 'bras bu'i lam 
dgra bcom pa'i lam 

phyir mi 'ong ba'i lam 

nye bar len pa bzhin 


‘jigs pa 

gnas 

rigs kyi 

rnyed pa 

bsngags pa 

'dod pa la 'dun pa 
rmugs pa dang gnyid 
rmugs pa 

gnyid 

rgod 'gyod 

rgod pa 

'gyod pa 

the tsom 

khro ba 

'chab pa 

phrag dog 

gyo 

sdig pa'i 'dod pa 
rang nyid kyi lta ba mchog tu 'dzin pa 


rang nyid 

rang nyid kyi lta ba 

rab tu spong 

rab tu spong ba 

bag la nyal ba 

'dod pa'i 'dod chags bag la nyal 
khong khro bag la nyal 

nga rgyal bag la nyal 

lta ba bag la nyal 

the tsom bag la nyal 

srid pa'i 'dod chags bag la nyal 
ma rig pa bag la nyal 
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ditthasava 
avijjasava 
cattaro asava 


abhijjha 
kaya-gantha 


kaya 

vyapada, byapada 
idamsaccabhinivesa 
idamsacca 


kamogha 
bhavogha 
ditthogha 
avijjogha 
kama-yoga 
bhava-yoga 
ditthi-yoga 
avijja-yoga 
kamupadana 
ditthupadana 
silabbatupadana 


attavadupadana 
attavada 

vada 
sotapattimagga 
arahattamagga 
anagamimagga 
cattari upadanani 


bhaya 

avasa 

kula 

labha 

vanna 
kamacchandha 
thina-middha 
thina 

middha 
uddhacca-kukkucca 
uddhacca 
kukkucca 
vicikiccha 

kodha 

makkha 

issa 

satheyya 
papicchata 
sanditthiparamasita, 
sanditthiparamasa 
sayam 

sanditthi 
pahiyati, pahana 
pahtyati, pahana 
anusaya 
kamaraganusaya 
patighanusaya 
mananusaya 
ditthanusaya 
vicikicchanusaya 
bhavaraganusaya 
avijjanusaya 


taint of views 

taint of ignorance 

the four taints: 

(1) 'dod pa'i zag pa : kii: kamAsava : taint of sensual 
desire; (2) srid pa'i zag pa dang : A ii: bhavasava : 
taint of existence; (3) Ita ba'i zag pa: Sis : ditthasava 
: taint of views; (4) ma rig pa'i zag pa : HH Yh, 
avijjasava : taint of ignorance 

covetousness 

body-knot 


body, collection 

ill-will, hatred 

the attachment "this is the truth" 

"this is the truth" (as part of 'di ni bden pa zhes 
mngon par zhen pa / Js idamsaccabhinivesa) 
torrent of sensual desire 

torrent of existence 

torrent of views 

torrent of ignorance 

yoke of sensual desire 

yoke of existence 

yoke of views 

yoke of ignorance 

clinging to sensual desire 

clinging to views 

clinging to precepts and observances 


clinging to the doctrine of a self 
doctrine of a self, theory of a self 
doctrine, theory 

the path of stream-entry 

the path of arahantship 

the path of non-returning 


the four clingings. = (1) 'dod pa'i nye bar len pa, # Hx 
kamupadana; clinging to sensual desire; (2) Ita ba'i 
nye bar len pa, Ji EX, ditthupadana,clinging to views; 
(3) tsul khrims dang brtul zhugs nye bar len pa, # HX, 
silabbatupadana, clinging to precepts and 
observances; (4) bdag tu smra ba'i nye bar len pa, FÈ 
neH, attavadupadana, clinging to the doctrine of a 
self 
fear 
dwelling-place 
family 
gain 
appearance 
sensual desire 
sloth and torpor 
sloth 
torpor 
agitation and worry 
agitation 
worry 
uncertainty, doubt 
anger, wrath 
depreciation, spite 
jealousy 
craftiness, dishonesty 
evil desires, evil wishes 
holding on to one's own views 


$ 


own 
one's own view(s) 

are abandoned, abandoning 

are abandoned, abandoning 

latent tendency 

latent tendency of sensual greed 

latent tendency of aversion 

latent tendency of views 

latent tendency of conceit 

latent tendency of uncertainty 

latent tendency of the desire for existence 
latent tendency of ignorance 


'dod pa'i 'dod chags 
khong khro 

srid pa'i 'dod chags 
rnyed pa 

ma thob pa 

snyan pa 

mi snyan pa 

bstod pa 

smod pa 

smod pa dang bstod pa 
rjes su chags pa 

mi 'dod pa'i dngos po 
'dod pa'i dngos po 
zhe sdang ba 

nga 

mchog 

mnyam pa 

dman pa 

zhe sdang 

ngo tsa mi shes pa 
mnar sems 

mnar sems kyi dngos po 
spyad 

spyod 

spyod par 'gyur 

don ma yin pa 

mi dge ba'i las bcu 


mi dge ba'i las 

las 

srog gcod pa 

ma byin par len pa 

'dod pas log par spyod pa 
brdzun du smra ba 
dbyen 


ngag kyal pa 

brnab sems 

gnod sems 

log par lta ba 

kun du sbyor ba bcu 


'dod pa'i chags pa kun du sbyor ba 
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kamaraga 
patigha 
bhavaraga 
labha 

alabha 

yasa 

ayasa 
pasamsa 
ninda 
nindapasamsa 
anunaya 
anittha-vatthu 
ittha-vatthu 
patigha 

aham 

seyya 

sadisa 

hina 

dosa 

ahirika 

aghata 
aghatavatthu 
acari 

carati 
carissati 
anattha 

dasa akusalakammapatha 


akusalakammapatha 
kammapatha 
panatipata 
adinnadana 
kamesu micchacara 
musavada 

pisuna vaca 
pharusa vaca 
pharusa vaca 
samphappalapa 
abhijjha 

vyapada, byapada 
micchaditthi 

dasa samyojanani 


kamaragasafifiojana 


sensual greed 

aversion, resentment, resistance 

desire for existence 

gain 

non-gain 

fame 

non-fame 

praise 

blame, disparagement, defamation 

blame and praise 

affection, inclination 

disagreeable object 

agreeable object 

aversion, resistance 

I 

superior, better 

equal 

inferior, worse 

hatred 

non-conscience 

vexation, annoyance 

ground of annoyance, base for vexation 

did act, behaved 

acts, behaves 

will act, will behave 

harm, non-benefit 

the ten unwholesome courses of action: 

(1) srog gcod pa, #244, panatipata, taking the life of 
beings; 

(2) ma byin par len pa, 4: ELE, adinnadana, taking 
what is not given; (3) 'dod pas log par spyod pa, 3147, 
kamesu micchacara, sexual misconduct; (4) brdzun du 
smra ba, cili, musavada; lying 

(5) dbyen; Wi 75, pisuna vaca, slanderous speech; (6) 
tshig rtsub po / tsig rtzub po (and: rtsub po/ rtzub 
po), #1, pharusa vaca, abusive speech; (7) ngag kyal 
pa, rę, samphappalapa, frivolous talk; (8) brnab 
sems, £i, abhijjhà, covetousness; (9) gnod sems, HIE, 
vyapada, ill-will; (10) log par Ita ba, 48 ji, 
micchaditthi, wrong view. 

(cf. +-# in DDB) 

unwholesome courses of action 

course of action 

taking the life of beings 

taking what is not given 

sexual misconduct 

lying 

slanderous speech 

abusive speech 

abusive speech 

frivolous speech 

covetousness 

ill-will 

wrong view 

the ten fetters. 

They are: the fetter of sensual greed, ill-will, conceit, 
(wrong) view, uncertainty, holding on to precepts 
and observances, desire for existence, envy, 
meanness and ignorance; kamaragasafifiojana, 
patighasafifiojana, manasafifiojana, ditthisafifiojana, 
vicikicchasafifiojana, silabbataparamasasafifiojana, 
bhavaragasafifiojana, issasafifiojana, 
macchariyasafifiojana, avijjasafifiojana; Bk Yeti, WE, 
Jes, Suits, tite, Hite, A eres, Mots, ea, BEAR 
(T32n1648_p0460b21-22. Only the items are listed in 
Vim, without the character fi for safifiojana. 
Complete characters can be found at 
T28n1548_p0690b06, T02n0099_p0127a22-23, except 
for A We); ‘dod pa'i chags pa kun du sbyor ba, khong 
khro ba kun du sbyor ba, nga rgyal kun du sbyor ba, lta ba 
kun du sbyor ba, the tsom kun du sbyor ba, tsul khrims 
dang brtul zhugs mchog tu 'dzin pa kun du sbyor ba, srid 
pa'i chags pa kun du sbyor ba, phrag dog kun du sbyor ba, 
ser sna kun du sbyor ba, ma rig pa kun du sbyor ba. 
fetter of sensual greed, T28n1548 p0690b06 (The 
Chinese Vimuttimagga text at T32n1648_p0460b21-22 


khong khro ba kun du sbyor ba 


nga rgyal kun du sbyor ba 


Ita ba kun du sbyor ba 


the tsom kun du sbyor ba 


tsul khrims dang brtul zhugs mchog 
tu 'dzin pa kun du sbyor ba 


srid pa'i chags pa kun du sbyor ba 


phrag dog kun du sbyor ba 


ser sna kun du sbyor ba 


ma rig pa kun du sbyor ba 


srid pa'i 'dod chags 
log pa nyid bcu 


log par kun du rtog pa 


log pa'i ngag 
log pa'i las kyi mtha' 


log pa'i dran pa 

log pa'i ting nge 'dzin 
log pa'i ye shes 

log pa'i rnam par grol pa 
log par 

'du shes phyin ci log 
sems phyin ci log 

lta ba phyin ci log 

mi rtag pa la rtag go zhes 


sdug bsngal la bde ba'o zhes 
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patighasafifiojana 


manasafifiojana 


ditthisafifiojana 


vicikicchasafifiojana 


silabbataparamasasafifiojana 


bhavaragasafifiojana 


issasafifiojana 


macchariyasafifiojana 


avijjasafifiojana 


bhavaraga 
dasa micchatta 


micchasankappa 
micchavaca 
miccha-kammanta 
miccha-ajiva 
micchavayama 
micchasati 
micchasamadhi 
micchafiana 
micchavimutti 
miccha 
safifiavipallasa 
cittavipallasa 
ditthivipallasa 
anicce niccan ti 


dukkhe sukhan ti 


just lists the item Ak% without the character ii for 
safifiojana. ) 

fetter of ill-will, T28n1548_p0690b06 (The Chinese 
Vimuttimagga text at T32n1648_p0460b21-22 just lists 
the item HE without the character fi for 
safifiojana.) 

fetter of conceit, T02n0099 p0127a22 (The Chinese 
Vimuttimagga text at T32n1648_p0460b21-22 just 
lists the item 1 without the character fif for 
safifiojana. ) 

fetter of (wrong) view, T02n0099_p0127a23 (The 
Chinese Vimuttimagga text at T32n1648_p0460b21-22 
just lists the item F without the character ii for 
safifiojana. ) 

fetter of uncertainty, T02n0099 p0127a23. (The 
Chinese Vimuttimagga text at T32n1648_p0460b21-22 
just lists the item %& without the character ii for 
safifiojana. ) 

fetter of holding on to precepts and observances, 
T02n0099_p0127a23. (The Chinese Vimuttimagga text 
just lists the item J& HX without the character fif for 
safifiojana. ) 

fetter of desire for existence (The Chinese 
Vimuttimagga text at T32n1648_p0460b21-22 just lists 
the item A% without the character ffi for safifiojana. 
The character would be # X5, but this is not found 
in any Chinese text. ) 

fetter of envy T02n0099_p0127a23. (The Chinese 
Vimuttimagga text at T32n1648_p0460b21-22 just lists 
the item #& without the character iii for safifiojana. ) 
fetter of meanness T02n0099_p0127a23 (The Chinese 
Vimuttimagga text at T32n1648_p0460b21-22 just lists 
the item { without the character ii for safifiojana. ) 
fetter of ignorance, ,T28n1548_p0690b07. (The 
Chinese Vimuttimagga text at T32n1648_p0460b21-22 
just lists the item #84 without the character ft for 
safifiojana. ) 

greed for existence, desire for existence 

the ten wrongnesses. See T32n1648_p0460b24-26. 

(1) log par lta ba or log pa'i Ita ba, 48 F, micchaditthi, 
wrong view 

(2) log par kun du rtog pa or log pa'i rtog pa, Fh EME, 
micchasankappa, wrong intention 

(3) log pa'i ngag, 4%, micchavaca, wrong speech 
(4) log pa'i las kyi mtha', 4535, miccha-kammanta, 
wrong action 
(5) log pa'i 'tso ba / log pa'i 'tsho ba, ‘7, miccha- 
ajiva, wrong livelihood 
(6) ELS 
micchavayama, wrong exertion 

(7) log pa'i dran pa, 4%, micchasati, wrong 
mindfulness 

(8) log pa'i ting nge 'dzin , 4f 
wrong concentration 

(9) log pa'i ye shes, 3148, micchafiana, wrong 
knowledge 

(10) log pa'i rnam par grol pa, Ah fll, micchavimutti, 
wrong freedom. 
Cf. log pa brgyad, /\ J|, attha micchatta, eight 
wrongnesses. 
wrong intention 
wrong speech 
wrong action 
wrong livelihood 
wrong exertion 
wrong mindfulness 
wrong concentration 
wrong knowledge 
wrong freedom 
wrong 
perversion of perception, distortion of perception 
perversion of mind, distortion of view 
perversion of view, distortion of view 
impermanent as "permanent", permanence in what is 
impermanent 
suffering as "happiness", happiness in what is 
suffering 
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mi sdug pa la mdzes pa'o zhes 
bdag med pa la bdag go zhes 
mi dge ba'i sems bskyed pa 
yid bde ba dang Idan 

yid bde ba 

dang Idan 


Ita bar 'gyur ba dang Idan pa 
'du byed las byung ba ma yin pa 
'du byed dang bcas pa las byung ba 
Ita bar 'gyur ba 

Ita bar gyur ba dang mi Idan pa 
dang mi ldan pa 

btang snyoms dang ldan pa 

yid mi bde ba dang Idan pa 

zhe sdang dang Idan pa 

rgod pa dang ldan pa 

the tsom dang Idan pa 

ma lus par 

thun mong ma yin pa 

thun mong 

snyoms par 'jug pa 

snyoms par ‘jug 

"bras bu snyoms par ‘jug pa 


snyoms par 'jug pa 


"bras bu snyoms par ‘jug pa 


dge ba ma yin mi dge ba ma yin 
yongs su rdzogs par byed pa 

ting nge 'dzin yongs su rdzogs par 
byed pa 

ting nge 'dzin yongs su rdzogs par 


mthong ba'i chos la bde bar gnas pa 
mthong ba'i chos la bde bar gnas pa 
mthong ba'i chos 

la bde bar gnas pa 


bcom Idan 'das kyis 
kun dga' bo 


de'i tshe / de'i tse 
de bzhin gshegs pa 


yid la mi byed pa 
'ga' zhig 


nye bar bsgrubs te gnas 
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asubhe subhan ti 
anattani atta ti 
akusalacittuppada 
somanassasahagata 
somanassa 
sahagata 


ditthigatasampayutta 
asankharena 
sasankharena 
ditthigata 
ditthigatavipayutta 
vippayutta 
upekkhasahagata 
domanassasahagata 
patighasampayutta 
uddhaccasahagata 
vicikicchasahagata 
anavasesa 
asadharana 
sadharana 
samapatti 
samapajjati 
phalasamapatti 


samapatti 


phalasamapatti 
safifiavedayitanirodha-samapatti 


safifiavedayitanirodha-samapatti 


safifiavedayitanirodha-samapatti 


safifiavedayitanirodha 


puccha 
ka, kim 
kasma 
lokuttara 


neva kusala na akusala 
paripürakari 
samadhismim paripürikari 


samadhismim paripürikari 


kasma 
ditthadhammasukhavihara 
ditthadhammasukhavihara 
ditthadhamma 
sukhavihara 

vutta bhagavata 


vutta 
bhagavata 
Ananda 


yasmim samaye 
tasmim samaye 


tathagata 
sabba-nimitta 


amanasikara 
ekacca 
animitta cetosamadhi 


upasampajja viharati 


foul as “beautiful”, beauty in what is foul, 
not-self as "self", self in what is not-self 
arising of unwholesome mind 
accompanied by joy 

joy 

accompanied by (The character(s) preceding +£i&t is 
preceded by $, "'with"'.) 
associated with (wrong) view 
without stimulus, without force 
with stimulus, with force 
wrong view 

dissociated from (wrong) view 
dissociated 

accompanied by equanimity 
accompanied by distress 
accompanied by aversion 
accompanied by agitation 
accompanied by uncertainty 
without remainder 

not common, not shared 
common, shared 

attainment 

to enter upon, to attain 


Fruition-attainment, attainment of the Fruit (JY it 
= alternative translation of RES) 

attainment T32n1648 p0460c17 (Normally 1E is 
used in Vim, e.g. in T32n1648. p0460c17-18.) 
Fruition-attainment, attainment of the Fruit 
attainment of cessation of perception and feeling 


attainment of cessation of perception and feeling 


attainment of cessation of perception and feeling 


cessation of perception and feeling 


question 

what is? 

why? 

supermundane (The Tibetan translator probably 
misunderstood lokuttara as uttara, the normal 
meaning of gong ma, or had a wrong reading.) 
neither wholesome nor unwholesome 

be perfect 

who is perfect in concentration 


who is perfect in concentration 


why? 

pleasant dwelling in this life 
pleasant dwelling in this life 
in this life 

pleasant dwelling 

said by the Blessed One 


said, taught 

by the Blessed One 

Ananda (One of the main disciples and the main 
attendant of the Buddha.) 

at which time, at whatever time, whenever. Can be 
used in correlative constructions, e.g. HEIR ... JEFF ... 
at T32n1648  p0444b08. gang gi tshe ... de'i ... 
at that time 

Thus-gone One (Usually not translated in English.) 


all signs 


not attending 
some, certain 
signless concentration of mind 


dwells having entered upon 


nye bar bsgrubs te 

de bzhin gshegs pa'i sku 
ches reg pa 

reg pa 

ci Itar 

dben pa 

dben par song ste 


dben pa 
dben pa'i gnas su song ste 


"bras bu snyoms par ‘jug pa'i don du 


don du 
'dug pa 
nyal 

sems bsdus 


sems bzhums 


rnam par lta 

rigs la longs spyod pa'i ye shes 
rigs longs spyod kyi ye shes 
rigs la longs spyod pa 

de ma thag tu 

gtong bar byed 

brten nas 

lam bsgoms pa 

de dang de 

ci 

yid la byed pa 

rkyen du 

du 

mtshan ma med pa'i dbyings 


mtshan ma med pa'i dbyings yid la 


byed pa 
gnas pa'i 
sngon gyi 


sngon gyi mngon par 'du byed pa 


mngon par 'du byed pa 
Idang ba 

dang Idan pa 

du zhig 

sngon du bya ba 

gzhol ba 'gyur 

‘jug pa med pa 


sems dang sems las byung ba'i chos 


rnams 
sems las byung ba'i chos rnams 
sems las byung ba'i chos 

sems las byung ba 

gzugs med du skyes pa 


gzugs med par skyes pa 


mi mthun pa'i phyogs 
dngos po med pa 

stobs ngu dang ldan pa 
zhi gnas kyi stobs 

lhag mthong gi stobs 


gzugs med pa'i snyoms par 'jug pa 


bzhi 


gzugs med pa'i snyoms par 'jug pa 


dbang du 'gyur ba 
rjes su lta ba bdun 


mi rtag pa rjes su lta ba 
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upasampajjati, upasampajja 
tathāgatassa kāyo 
phasutara 

phasu 

katha 

raho 

rahogata (or rahogantva) ?, 
vivittokasagata ? 

rahogata (or rahogantva) ?, 
vivittokasagata ? 

raho, vivittokasa ? 
rahogata (or rahogantva) ?, 
vivittokasagata ? 
phalasamapattatthika 
atthika 

nisidati 

sayati 

cetasa samannaharatva, cetasa 
samannaharati 

cetasa samannaharatva, cetasa 
samannaharati 

vipassati 

gotrabhufiana 
gotrabhufiana 

gotrabhu 

anantara 

appeti 

nissaya 

maggabhavana 

tattha tattha ? 

ka 

manasikara 

kati paccaya 

kati 

animitta dhatu 


animittaya ca dhatuya manasikaro 


thitiya 

pubba 

pubbe abhisankhara 
abhisankhara 
vutthana 
samannagata 
katividha, kati 
pubbakicca 

ninna 

appavatti 
cittacetasika dhamma 


cetasika dhamma 

cetasika dhamma 

cetasika 

arüpüpagassa puggalassa ? 
arüpüpapattika ? 


arüpüpagassa puggalassa ? 
arüpüpapattika ? 


paripantha, avarana ? 
vatthussa abhava 

balehi samannagatatta 
samathabala 
vipassanabala 

catasso arupasamapattiyo 


arupasamapatti 
attha samapattiyo 


vasibhava, vasi 
satta anupassana 


aniccanupassana 


to enter, having entered upon 

the body of the Tathagata 

more at ease 

ease, at ease, comfort, comfortable 

how? 

solitude, solitary place, lonely place 
gone into solitude, gone to a lonely place 


gone into solitude, gone to a lonely place 


solitude, solitary place, lonely place 
gone into solitude, gone to a lonely place 


desirous of the fruition-attainment 

desirous of, wishing for 

to sit down 

tolie down 

having composed the mind, composes the mind 


having composed the mind, composes the mind 


to see with insight 
change-of-lineage-knowledge 
change-of-lineage-knowledge 
change-of-lineage 

immediately subsequent 

to fix, to become fixed on, to apply 
dependent on 

development of the Path 

there and there 

what? how? 

attending, paying attention to 
how many conditions? 

how many? 

the signless element 

attending to the signless element 


for persistence, for the lasting of 
before, earlier 

previous preparation, prior volition 
preparation, volition 

emergence (from a meditative attainment) 
being endowed with, possessed of 
how many? 

preliminary duty 

is inclined 

non-occurence 

mind and mental properties 


mental properties 

mental property 

mental property, mental 

a person who is reborn in the formless realm (= 


Chinese), one who is reborn in the formless realm (= 


Tibetan) 
a person who is reborn in the formless realm (= 


Chinese), one who is reborn in the formless realm (= 


Tibetan) 

obstacle 

due to there not being a basis 

endowed with powers, possessed of powers 
the power of concentration 

the power of insight 

the four immaterial attainments (i.e. 


akasanaficayatanasamapatti, vififianaficayatanasamapatti, 


akificafifiayatanasamapatti, 
nevasafifiandsafifíayatanasamapatti) 
immaterial attainment 

the eight attainments (i.e. the four jhanas and the 
four immaterial attainments, arüpasamapattiyo.) 
mastery, facility 


the seven contemplations (which make up the power 


of insight , vipassanabala: aniccanupassana, 


dukkhanupassana, anattanupassana, nibbidanupassana, 


viraganupassana, nirodhanupassana, 
patinissagganupassana) 
contemplation of impermanence 


sdug bsngal rjes su lta ba 
bdag med pa rjes su lta ba 
yid byung ba rjes su lta ba 
chags pa bral ba rjes su lta ba 
'gog pa rjes su lta ba 

nges par spangs pa rjes su lta ba 
yid byung ba 

chags pa bral ba 

nges par spangs pa 

bsam gtan gyi yan lag 

'gog pa'i don du 

mi g-yo ba / mi g.yo ba 

nyes dmigs 

mi 'jug pa rnams la mos pa 
mos pa 

mi 'jug pa rnams 


'jug pa rnams 


'gags 

snyoms par 'jug 

ngag gi 'du byed 

sems kyi 'du byed 

bsam gtan gnyis pa 

snyoms par zhugs pa 

rnam par rtog pa dang rnam par 
dpyod pa 

rgyun chad par 'gyur 

'gog par 'gyur 

rgyun chad pa 

'gog pa 

bsam gtan bzhi pa 

bzhi pa 

dbugs dbyung ba dang dbugs 'jug pa 


dbugs dbyung ba 

dbugs 'jug pa 

dbugs 

sngon gyi bya ba 

bcing ba gcig pa dang rnam par 'tse ba 
med pa 

bcing ba gcig pa 


rnam par 'tse ba 
dus yongs su chad pa 

yongs su chad pa 

dus 

sbyor ba 

gang dang gang gis 

nye bar gnod pa 

kun du 'byung bar ma gyur cig 
ma gyur cig 

byin gyis rlob 

Ihung bzed 

chos gos 

Ihung bzed dang chos gos 
yongs su gzhal 

yongs su gcad pa bgyis 

ldang bar bya 

rnam par gzigs pa 

las dang las ma yin pa 


dge 'dun gyi las 

dge 'dun gyi las dang las ma yin pa 
las dang las ma yin pa 

'ga' zhig 
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dukkhanupassana 
anattanupassana 
nibbidanupassana 
viraganupassana 
nirodhanupassana 
patinissagganupassana 
nibbida 

viraga 
patinissagga 
jhananga 
nirodhaya 

akuppa 

akuppa vimokkha 


kuppa 
adinava 


appavatta vimokkha (?) 


vimokkha 
appavatta 


pavatta, pavatti 


patippassaddhi 
samapajjati 
vacisankhara 
cittasankhara 
dutiyajjhana 
samapanna 
vitakkavicara 


patippassaddha hoti 
patippassaddha hoti 
patippassaddha 
patippassaddha 
catuttha jhana 
catuttha 
assasapassasa 


passasa 

assasa 

(Skt: $vasa) 
pubbakicca 
ekabaddhaavikopana 


ekabaddha 
avikopana 


vikopana 
addhanapariccheda 
pariccheda 

addhana 

payoga 

yena kenaci ? 
vikuppati, vikopana ? 
ma uppajjatu ? 

ma 

adhitthati, adhitthana 
patta 

civara 

pattacivara 
parituleti ? 
paricchedam karoti 
vutthahissati 

? vilokana ? 
kammakammani 


sannipatati, sannipatitva 


sanghakamma 


sanghassa kammakamma 


kammakamma 
kificideva, kifici 


contemplation of suffering 
contemplation of not-self 
contemplation of disenchantment 
contemplation of fading away 
contemplation of cessation 
contemplation of renunciation 
disenchantment, disgust 
fading away, dispassion 
renunciation, renouncing 
jhana-factor 

for the sake of cessation (of) 
immovable, unshakeable 
unshakeable liberation 


movable, shakeable, unsteady 

disadvantage, danger 

liberation through non-occurrence 

liberation 

non-occurrence (= a synonym for Nibbana) (The 
Tibetan rnams indicates a plural while the Pali and 
Chinese parallel suggest that a singular was 
intended.) 

occurrence (The Tibetan rnams indicates a plural 
while the Pali and Chinese parallel suggest that a 
singular was intended. Cf. mi jug pa rnams) 
tranquillizing 

to enter upon, attain 

verbal formation 

mental formation 

the second jhana 

has entered upon, has attained 

thinking and exploring (= jhana factors of the first 
jhana) 

is tranquillized 

is tranquillized 

tranquillized, allayed 

tranquillized, allayed 

fourth jhana 

fourth 

breathing, inhalation and exhalation, in-breath and 
out-breath 

exhalation, out-breath 

inhalation, in-breath 

breath 

preliminary duty 

non-destruction of personal belongings 


personal belongings, what is connected to one 
non-destruction, non-damage 


destruction 

limiting the duration 

limiting, limitation 

duration, time-span 

means, action, exertion 

through whatever, through any 

to destroy, damage, harm 

let not give rise to, let not arise (imperative) 

let not, do not (= prohibitive particle) 

to resolve, to determine, resolve, determination 
bowl 

robe, the robe of a buddhist monk 

bowl and robe 

estimate, consider 

making a limit 

will emerge 

observing, considering, regarding 

legal acts and non-legal acts, business and non- 
business, (Cf. Vin-a VII 1378: Kammakammani karontiti 
aparaparam sanghakammam upadaya khuddakani ceva 
mahantani ca kammani karonti.) 

assembles, comes together 

legal act of the Sangha 

legal act or non-legal act of the Sangha 

legal act or non-legal act 

some 


sgrogs pa'i sgra 

shin tu 

rnam par bsgom pa 

rdzu 'phrul 

'i don du 

gi don du 

'gog pa'i don du 

'gog pa'i mngon par 'dod pas 
mngon par 'dod pas 

bsam gtan dang po la snyoms par 'jug 
rnam par lta 

'du byed btang snyoms kyi ye shes 
'du byed btang snyoms pa'i ye shes 
'du byed btang snyoms 

bar du 

bsam gtan gsum pa 

nam mkha' mtha' yas skye mched 
rnam shes mtha' yas skye mched 
ci yang med pa'i skye mched 

'du shes med 'du shes med min skye 
mched 

'du shes med 'du shes med min 

'du shes med 'du shes med min gyi 
skye mched 

snyoms par 'jug pa 


lan gnyis lan gsum 

de nas 

yid la byas pa 

phyir mi 'ong ba'i 'bras bu'i sems 

dgra bcom pa'i 'bras bu'i sems 

"bras bu'i sems 

langs nas 

dben pa la gzhol ba 

dben pa 

reg par bya ba dag 

reg par 'gyur 

"byung 

shi ba 

'du shes med pa'i snyoms par 'jug pa 

bdag 

tha dad pa'i rgyu ci zhes pa 

tha dad pa'i rgyu ci 

zhes pa 

'gags shing 

rgyun chad pa 

tse yongs su zad pa / tshe yongs su 

zad pa 

yongs su zad pa 

tse / tshe 

dro ba nye bar zhi ba 

nye bar zhi ba 

dbang po rnams kyi rnam 'gyur zhig 
a 

I 'gyur zhig pa 

rab tu dang ba 


dbang po rnams rab tu dang ba 
brjod du med 

shes par byar med pa 

Idang ba 

mi srid pa 

‘dus byas kyi chos rnams 

snyoms par 'jug pa dang ldang ba 
'dus byas dang 'dus ma byas 
mtha' 


gang yin 
ci 
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pakkosati, pakkosa, pakkosana 
? accanta, pacchima ? 
vipphara 

iddhi 

-atthaya, -aya 

-atthaya, -aya 

nirodham icchati ? 
nirodham abhipattheti ? 
abhipattheti ? 
pathamajjhanam samapajjati 
vipassati 
sankharupekkhafiana 
sankharupekkhafiana 
sankharupekkha 

yava 

tatiyajjhana 
akasanaficayatana 
vininanaficayatana 
akificafifiayatana 
nevasafifnanasannayatana 


nevasafifianasafifía 
nevasafinanasannayatana 


samapatti 


dvitikkhattum 
tato, atha 
manasikaroti 
anagamiphalacitta 
arahattaphalacitta 
phalacitta 
vutthita, vutthaya 
vivekaninna 
viveka 

phassa 

phusiyati 
uppajjati 

mata 
safifiavedayitanirodham samapanna 


kim nanakarananti 
kim nanakarana 

ti 

niruddha 
patippassaddha 
ayu parikkhina 


parikkhina 

ayu 

usma vupasanta 
vupasanta 

indriyani paribhinnani 


paribhinna 
vippasanna 


indriyani vippasannani 
na vattabba 

na pannayati 

vutthana 

abhava 
sankhatadhamma 
samapajjana ca vutthana 
sankhata-asankhata 
nitthita 


ka 
ka 


rasa 


to call, call, summon 

ultimate 

pervasive force, pervasiveness, diffusion 
supernormal power 

for the sake of, for, for the purpose of 

for the sake of, for, for the purpose of 

desiring cessation 

aspiring for cessation 

aspiring for 

enters upon the first jhana 

sees with insight 

knowledge of equanimity towards the formations 
knowledge of equanimity towards the formations 
equanimity towards the formations 

as far as, until 

the third jhana 

base of boundless space 

the base of boundless consciousness 

the base of nothingness 

the base of neither-perception-nor-non-perception 


neither-perception-nor-non-perception 
the base of neither-perception-nor-non-perception 


attainment (The Chinese apparently misunderstood 
samapatti as samma patti; cf. IES¢ above.) 
two or three times 

thereupon, then 

to attend, pay attention 

the fruition-mind of non-returning 

the fruition-mind of arahantship 
fruit-mind, fruition-mind 

has emerged, having emerged 

inclined towards seclusion 

seclusion 

contacts 

is contacted, is touched 

arise 

dead 

one who has entered upon the cessation of 
perception and feeling 

what is the difference? 

what is the difference? 

" ^, quotation mark 

ceased 

tranquillized 

life-span is exhausted 


exhausted 

life-span, life 

heat has subsided 

subsided, stilled, quenched 

the sense-faculties are broken up 


broken up 

clear, bright (The Chinese might correspond to 
aparibhinna, not broken up, but the Pali and Tibetan 
have vippasanna) 

the sense-faculties are clear 

can't be spoken of 

is not known 

emergence 

absence 

conditioned states 

entering and emerging 

conditioned and/or unconditioned 

is finished (Used at conclusions of sections, chapter, 
etc. For example, 'gog pa'i snyoms par ‘jug pa'i mtha'o, WX 
TEE ELSE, nirodhasamapatti nitthità, the attainment of 
cessation is finished.) 

what is? 

what? 

function 

Exegetical term used to describe the function of a 
state such as sati, kasina, upekkha, jhana, buddhanussati, 


nye bar gnas pa 


go 'phang gi gnas 


phan yon 


nye ba'i rten 


ci Ita ba bzhin du 
phan pa dang mi phan pa yid la byed 


pa 
phan pa dang mi phan pa 


phan pa 

mi phan pa 

mang du byed pa 
de ltar yang 

chos mngon pa las 


rab tu shes pa 

rnam par 'byed pa 

rab tu rnam par 'byed pa 

chos rnam par 'byed pa 

yang dag par mtson pa / yang dag par 
mtshon pa 

nye bar mtson pa / nye bar mtshon pa 
so sor yang dag nye bar mtson pa 
rig pa 

mthar phyin pa 

rnam par 'brel pa 

sems 

nye bar yongs su rtogs pa 

chen po 

yid gzhungs pa 

yongs su 'dren byed 

rnam par mthong ba 

yang dag par shes pa 

shes rab lcag 

shes rab dbang po 

shes rab stobs 


shes rab mtson cha / shes rab mtshon 
cha 


shes rab gsal ba 
shes rab snang ba 
shes rab snang ba 


shes rab sgron ma 


shes rab de kho na nyid 


ma rmongs pa 
chos rab tu rnam par 'byed pa 


lcag 

mtson cha / mtshon cha 
sgron ma 

rab rnam par gsal ba 

ma rig pa'i mun pa 'joms pa 
so sor yang dag pa rig pa bzhi 
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paccupatthana 


padatthana 


anisamsa 


guna (Chinese), upanissaya, upanisa 
(Tibetan) 

yathavant ? 

hitahitamanasikara 


hitahita 


hita 

ahita 

bahulikarana, bahulikara? 
yatha 

abhidhamme 


pajanana 
vicaya 
pavicaya 
dhammavicaya 
sallakkhana 


upalakkhana 
paccupalakkhana 
pandicca 
nepunna 
vebhavya 
cinta 
upaparikkha 
bhüri 

medha 
parinayika 
vipassana 
sampajafifia 
pafifiapatoda 
pafifiindriya 
pafifiabala 
pafifiasattha 


pafifiapasada 
pafifiapasada 


pafifiaaloka 


pafifiaobhasa 


pafifiapajjota 
pafinaratana 
? pafifia-tathata ? 


amoha 

dhammavicaya (Chinese, Pali), 
dhammapavicaya (Tibetan) 
patoda 

sattha 

pajjota 

obhasana, vibhasana 
avijjandhakaram vidhameti 
cataso patisambhida 


etc., T32n1648_p0400c01, etc. (See A. K. Warder, The 
Path of Discrimination, London, 1982, p. xviii.) 
manifestation. 

Exegetical term used to describe the manifestation of 
a state such as sati, kasina, jhana, upekkha, 
buddhanussati, etc., T32n1648_p0400c01, etc. 

near cause, footing. Exegetical term used to describe 
the cause for the arising of a state such as sati, kasina, 
jhana, upekkha, buddhanussati, etc., 

T32n1648. p0400c01. At first E gz is used in the 
Vimuttimagga, but later just Ez, see 

T32n1648 p0406c23, T32n1648 p0419b08, etc 
benefit 

(Exegetical) term used to describe the benefits of 
states such as sati, kasina, jhana, upekkha, 
buddhanussati, etc. T32n1648_p0400c01, etc. 

quality, virtue (Chinese), supportive condition 
(Tibetan) 

as it is, correctly 

attending to benefit and non-benefit 


benefit and non-benefit, what is beneficial and not 
beneficial 

benefit 

non-benefit 

making much of, continuously practising 
it is like, as is 

in the Abhidhamma 

in, inside (denoting the locative case) 
understanding 

investigation 

thorough investigation 

investigation of the Dhamma 

discerning 


distinguishing, discrimination 
dependent distinguishing, dependent discrimination 
erudition, intelligence 

cleverness 

clarity 

consideration 

examination, inspecting 
comprehensiveness, extensive wisdom 
intelligence, perspicacity 

reasoning, intellect 

insight 

awareness 

the goad of wisdom 

the faculty of wisdom 

the power of wisdom 

the sword of wisdom 


palace of wisdom 

clearness of wisdom (Probably the translator 
misunderstood pasada, "palace," as found in the Pali 
and Chinese parallel, as pasada.) 

light of wisdom (The Tibetan term shes rab snang ba 
appears to cover both parifiaaloka and parifiaobhasa as 
found in the Pali and Chinese parallels.) 

splendour of wisdom (The Tibetan term shes rab snang 
ba appears to cover both paññāāloka and pafifiaobhasa 
as found in the Pali and Chinese parallels.) 

lamp of wisdom 

gem of wisdom 


reality of wisdom (The Pali text has pafifiaratana, $% 


, Which is the variant reading given in the Taisho 
edition at T32n1648_p0444c11.) 

non-delusion 

investigation of the dhamma 


goad 

sword, knife 

lamp 

illuminating, elucidating 

to dispel the darkness of ignorance 

The four discriminations. 

T32n1648_p0444c14, T32n1648_p0445b17. They are 3& 
ist. knowledge of the discrimination of meaning, 


so sor yang dag pa rig pa 


bsdus nas 
shes rab kyis 
‘jog byed 


sgom byed 

"bras bu mthong bar byed 
mthong bar byed 

gong ma dge 

bla med pa 

nyams pa 

'phel 

pha rol rgol ba 

mi gos pa 

gos pa 

shes rab ldan pa 

legs par smras pa shin tu srid 


rtsol ba dpa' ba / rtzol ba dpa' ba 


de rnams shes rab can spyod yul 
shes rab can spyod yul 

sdig pa spong 

chags dang sdang rmongs 

skye 'chi 

mdo'i don tshol ba nyid 


mdo'i don 

mdo 

tshol ba nyid / tsol ba nyid 

tshol ba / tsol ba 

gtam pa nyid 

yang dag pa mang du 

dngos po dang rnam par drang ba 


rnam par drang ba 

sgrib pa rnam par bral ba'i sems nyid 
sgrib pa rnam par bral ba'i sems 
sgrib pa rnam par bral ba 

shes rab 'chal pa'i gang zag yongs su 
spangs pa 

shes rab can gyi gang zag bsten pa 
de la lhag par mos pa 

shes rab 'chal pa 

shes rab can gyi gang zag 

yongs su spangs pa 

bsten pa 

shes rab 'chal pa 

shes rab can 

‘jig rten pa'i shes rab 

‘jig rten las 'das pa'i shes rab 

‘jig rten pa dang ‘jig rten las 'das pa 


'phags pa'i lam dang 'bras bu dang mi 
Idan pa 

'phags pa'i lam dang 'bras bu dang 
Idan pa 

lam dang 'bras bu 
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patisambhida 


sankhittena 
pafifiaya 
? 


bhaveti 

phalam passati ? 
passati 

uttari kusala ? 
anuttama 

hana, hani, parihana 
vaddhati ? 
parappavadamaddana 
parappavada 
maddana 

anupalitta 

upalitta 

pafifiavant 

2? 


viriyarambha 


pafifíaya gocara ? 

papani jahati/parivajjeti ? 
raga-dosa-moha/lobha-dosa-moha 
samsara, jatimarana 

suttatthe paccavekkhanata ? 


suttattha? 

sutta, suttanta 
paccavekkhanata 
paccavekkhana 
sakaccha ? 
sambahula, bahula 
vatthuvisadakiriya 


visadakiriya 
vinivaranacittata 
vinivaranacitta 

vinivarana 
duppafifiapuggalaparivajjana 


pafifiavantapuggalasevana 
tadadhimuttata 
duppafifiapuggala 
pafifiavantapuggala 
parivajjana 

sevana 

duppafifia 

pafifiavant 

lokiya panna 

lokuttara pafifia 

lokiya lokuttara, lokiyalokuttara 


ariyamaggaphalavippayutta 
ariyamaggaphalasampayutta 


ariyamaggaphala 


atthapatisambhida; }£:#%, knowledge of the 
discrimination of the Dhamma, dhammapatisambhida; 
BHL, knowledge of the discrimination of derivation, 
niruttipatisambhida; #22 #2, knowledge of the 
discrimination of elucidation, patibhanapatisambhida. 
They are explained at T32n1648_p0445b17-29. See 
also XE. 
discrimination, discriminative knowledge. 

See VU ¥##, so sor yang dag pa rig pa bzhi. 

in brief, briefly, 

through wisdom 

to enter upon, attain (Chinese), establishes in 
(Tibetan) 

to develop, practise 

sees the fruit 

to see 

superior wholesomeness 

unexcelled, supreme 

decline 

to increase 

crushing the arguments of outsiders 

argument of others, argument of outsiders 

crushing 

not sullied 

sullied 

one endowed with wisdom 

the most excellent expounding in good words ? 
T32n1648 p0444c21 

application of effort (Chinese Pali), exert 
courageously (? Tibetan) 

those who have wisdom as their range 

wisdom as pasture/range, pasture of wisdom 

to get rid of the evils 

greed, hatred and delusion 

samsara, birth and death 

reflecting on the meaning of discourses. 

The Tibetan and Chinese translator would have 
misunderstood suttanta, - "discourse" as suttattha, 
"meaning of discourses." The particle nyid - -tta, -tà 
after thsol ba suggests that the original was suttante 
paccavekkhato, "through reflecting on discourses" as is 
found in the parallel in the Patisambhidamagga. 

the meaning of discourses, the sense of sutras 
discourse, sutra 

reflection, reviewing 

reflecting, reviewing 

conversation, discussion 

much 

cleansing of the physical basis. 

In the Pali commentaries "cleansing of the physical 
basis" is explained as cleaning the body and the 
surroundings as a preliminary for meditation 
practice; see Vibh-a 276. 

cleansing, making clean 

mind free from hindrances, mind without hindrances 
mind free from hindrances, mind without hindrances 
free from hindrances, without hindrances 

avoidance of unwise persons 


association with wise persons 

intentness upon that 

unwise person 

wise person, persons endowed with wisdom 
avoidance 

association with, practising, using 

unwise 

wise, endowed with wisdom 

mundane wisdom 

supramundane wisdom 

mundane and supramundane, mundane or 


supramundane 
dissociated from the Paths and Fruits 
associated with the Paths and Fruits 


Path and Fruit 


dang Idan pa 

bsam pa'i rang bzhin gyi shes rab 
thos pa'i rang bzhin gyi shes rab 
sgom pa'i rang bzhin gyi shes rab 
bsam pa'i rang bzhin 

thos pa'i rang bzhin 

sgom pa'i rang bzhin 

bsam pa 

thos pa 

sgom pa 

rang bzhin 


gzhan las ma thos par 


ma thos par 

gzhan las 

gzhan las thos nas 
rang gi las las shes pa 


rang gi las kyis shes pa 


rang gi las las 


rang gi las 


bden pa dang rjes su mthun pa'i shes 


pa 


bden pa rjes su mthun pa shes pa 


bden pa rjes su mthun pa 


bden pa dang rjes su mthun pa 


rjes su mthun pa 


so sor thob pa 
bzo'i skye mched 
rig pa'i gnas 


bzo 
dngos po de nyid la 
snyoms par 'jug pa 


thams cad 

kyang 

skye ba la mkhas pa 

mi 'byung ba la mkhas pa 
thabs la mkhas pa 

mkhas pa 

skye ba 

mi 'byung ba 

thabs 

yid la byas pa 

mi dge ba'i chos yongs su spong ba 
dge ba'i chos yongs su 'phel ba 


yongs su 'phel ba 
yongs su spong ba 
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sampayutta 
cintamaya panna 
sutamaya panna 
bhavanamaya pafifia 
cintamaya 
sutamaya 
sutamaya 

cinta 

suta 

bhavana 

-maya 


parato assutva 


assutva 

parato 

parato sutva 
kammassakatafiana 


kammassakatafiana 


kammassakata 


(sayamkata) 
saccanulomikafiana 


saccanulomikafiana 


saccanulomika 


saccanulomika 


anulomika 


patilabbhati, patiladdha 
sippayatana 
vijjatthana 


sippa 
tesu vatthesu 
samapanna 


sabba 

pi 

ayakosalla 

apayakosalla 

upayakosalla 

kosalla 

aya 

apaya 

upaya 

manasikaroto 

akusala dhamma parihayanti 
kusalà dhamma parivaddhanti (or 
abhivaddhanti?) 

parivaddhati (or abhivaddhati?) 
parihayati (or pahiyati?) 


associated with 

wisdom sprung from thought 

wisdom sprung from learning 

wisdom sprung from development 
sprung from thought 

sprung from study, sprung from learning 
sprung from development 

thought 

study, learning 

development 

sprung from, consisting of 

(Only used at end of compounds.) 
without having heard from another, without hearing 
from another 

without having heard (Cf. gzhan las ma thos par) 
from another 

having heard from another 

knowledge of the kamma done by oneself (= Tibetan 
& Chinese; see H (£34), knowledge of the ownership 
of kamma, knowledge that kamma is one's own (= Pali 
interpretation; see Ei /F34) 

knowledge of the kamma done by oneself (= Tibetan 
& Chinese; see H f/E35), knowledge of the ownership 
of kamma, knowledge that kamma is one's own (= Pali 
interpretation; see Ei Æ) 

ownership of kamma (= Pali tradition), kamma done 
by oneself (= Tibetan & Chinese). The Pali tradition 
interprets kammassakatà as kamma + saka [= Skt: svaka] 
+ ta = "one's-own-ship/owner-ship" while the Tibetan 
& Chinese interpret it as karma + svakrta: "kamma + 
done by oneself.”) 

(Cf. rang gi las las shes pa, A ESSAI) 

(Cf. Vibh-a 411: Kammassakatam va ti idam kammam 
sattanam sakam, idam no sakanti evam jananafíanam. A 
III 185: kammassakata tasmim puggale adhitthatabba 
kammassako ayamayasma kammadayado kammayoni 
kammabandhu kammappatisarano, yam kammam 
karissati kalyanam và papakam va tassa dayado bhavissati 
ti.) 

done by oneself 

knowledge in conformity with the truths (See Egit TH 
WE) 


knowledge in conformity with the truths (See BEgitiTH 
K) 
in conformity with the truths. 

Vibh-a 411: Saccānulomikam vāti vipassanafianam. 
Tafihi catunnam saccanam anulomanato 
saccanulomikanti vuccati. 

in conformity with the truths. 

Vibh-a 411: Saccanulomikam vati vipassanafianam. 
Tafihi catunnam saccanam anulomanato 
saccanulomikanti vuccati. 

in conformity with, conforming to (BETHJÉ& as part of 
Be ot FARE, saccanulomika) 

to acquire, acquired 

sphere of crafts 

field of science, field of scientific knowledge, topic of 
knowledge 

crafts, handicraft 

in these areas 

one who has entered upon [a concentration 
attainment] 

all 

also, even (empathic particle) 

skill in improvement 

skill in detriment 

skill in means 

skill 

improvement, profit 

detriment, loss 

means 

attending to, paying attention to 

unwholesome states decrease 

wholesome states increase 


to increase, grow 
to decrease, dwindle 


gang yin pa de ni 

gang yin pa 'di ni 

'di 

'di yid la byas pas 

mi dge ba'i chos mngon par 'phel ba 
mngon par 'phel ba 

dge ba'i chos yongs su nyams pa 

de rnams nye bar bzung ste 

de rnams 

thams cad kyang 


kun du 'phel bar bgrod pa 
kun du 'phel ba 

'grib par bgrod pa 

'grib pa 

bgrod pa 


kun 'phel bar bgrod pa ma yin pa 'grib 
par ma yin 


bya ba lung du ma bstan pa 


bya ba 
lung du bstan pa 
sa gsum gyi 


lam dang ldan pa shes pa 

‘bras bu dang ldan pa shes pa 
‘bras bu dang ldan pa'i shes pa 
lam dang Idan pa shes pa 

‘bras bu dang Idan pa shes pa 
dang ldan pa 


dngos po bcu'i yang dag pa'i lta ba 


mi rtag zhes pa'am sdug bsngal zhes 
pa'am bdag med pa zhes 

rnam par lta ba 

gang de lta bu'i ngo bo rjes su mthun 
pa'i bzod pa 

gang de lta bu'i ngo bo 

gang 

lta bu'i ngo bo 

rjes su mthun pa'i bzod pa 

bzod pa 

rjes su mthun pa 

lam bzhi'i shes rab 

"bras bu bzhi'i shes rab 

lam yang dag par ldan pa'i shes rab 


lam yang dag par ldan pa 
yang dag par ldan pa 


'bras bu bzhi 


'dod pa na spyod pa 
gzugs na spyod pa 

gzugs med pa na spyod pa 
yongs su ma bsdus pa 
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ya tattha 

ya tattha 

ime 

ime manasikaroto 

akusala dhamma abhivaddhanti 
abhivaddhati 

kusala dhamma parihayanti 
tatrupaya 

tatra 

sabba pi 

acayagamini pafifia 
apacayagamini panna 
nevacayagaminapacayagamini panna 


acayagamini 
acaya 
apacayagamint 
apacaya 
gamini 


nevacayagaminapacayagamint 


kiriyabyakata, kiriyavyakata 


kiriyà 
byakata, vyakata 
tisu bhümisu 


maggasamamgissa fiana 
phalasamangissa fiana 
phalasamangissa fiana 
maggasamamgl1 
phalasamangi 

samangi 


dasavatthuka sammaditthi 


aniccan-ti và dukkhan-ti và anatta ti 


passati (Chinese), vipassati (Tibetan) 
ya evarüpa anulomika khanti 


ya evarupa 

ya 

evarüpa 

anulomika khanti 
khanti 

anulomika 

catusu maggesu pafifia 
catüsu phalesu pana 
maggasamangissa pafifia 


maggasamangi 
samangi 


cattari phalani 


kamavacara 
rüpavacara 
arüpavacara 
apariyapanna 
kamavacara pafina 
rüpavacara pafifía 


therein 

therein 

on these 

attending to these 
unwholesome states increase 
to increase 

wholesome states decrease 


means thereto (as part of 5^ JE —5] 77 (i 25) 

thereto, therein 

all the 

wisdom leading to accumulation 

wisdom leading to disaccumulation 

wisdom leading to neither accumulation nor to 
disaccumulation 

leading to accumulation 

accumulation 

leading to disaccumulation 

disaccumulation 

leading to, going to (at end of compounds, e.g. 'grib 
par bgrod pa = apacayagamini) 

leading to neither accumulation nor to 
disaccumulation 

(The Tibetan text [p.246a] should read kun 'phel bar 
bgrod pa ma yin pa 'grib par bgrod pa ma yin pa) 
functional-indeterminate (The Chinese translator 
misunderstood the a sandhi in kiriyavyakata = kiriya + 
avyákata as kiriya + vyakata. The translation should 
have been 3f instead at T32n1648_p0445a19-29 
& 445b09.) 

functional 

determinate 

in the three planes (The plane of sensuous realm, the 
plane of the material realm, and the plane of the 
immaterial realm; kamavacara bhümi, rüpavacara 
bhümi, arüpavacara bhümi) 

knowledge of one who possesses the Paths 
knowledge of one who possesses the Fruits 
knowledge of one who possesses the Fruits 

one who possesses the Paths 

one who possesses the Fruits 

one who possesses, endowed with, possessing 
(adjective) 

right view endowed with ten grounds, right view 
which has ten grounds 

See Nidd I 188: Dasavatthuka sammaditthi: atthi dinnam, 
atthi yittham, atthi hutam, atthi sukatadukkatanam 
kammanam phalam vipako, atthi ayam loko, atthi paro 
loko, atthi mata, atthi pita, atthi satta opapatika, atthi loke 
samanabrahmand sammaggatà sammapatipanna ye 
imafica lokam parafica lokam sayam abhififia sacchikatva 
pavedenti ti. 

impermanent or suffering or not self 


to see, to see with insight, to see clearly 
which is such kind of conformable acceptance 


which is such kind of 

which, whatever 

such kind of 

conformable acceptance 

patience, acceptance 

conformable, in conformity 

wisdom regarding the four Paths 

wisdom regarding the four Fruits 

wisdom of one who possesses the Paths (corruption of 
lam yang dag par ldan pa'i shes pa) 

one who possesses the Paths 

one who possesses, endowed with, possessing 
(adjective) 

the four Fruits (i.e., of stream-entry, once-returning, 
non-returning, arahantship.) 

sensuous realm 

material realm 

immaterial realm 

unincluded 

wisdom regarding the sensuous realm 
wisdom regarding the material realm 


dge ba dang lung du ma bstan pa 


lam dang 'bras bu 


kun rdzob shes paai 
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tshul len pa / tsul len pa 


mngon par shes pa 

di nyid 

yang gang kha cig 

mngon par shes par 'gyur ba 


yod 
'phel ba ma yin zhing 'grib pa 
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arüpavacara panna 
apariyapanna pafifia 
kusalavyakata 


magga ca phala, maggaphala 
dhamme fiana 

anvaye fiana 

anvaya 

pariye fiana, paricchede fiana 


sammutifiana 

sammuti 

sammanagata 
atitanagatena nayam neti 
atitanagata 

nayam neti 
atitamaddhana 
anagatamaddhana 
abhinnata, abhijani 
imafifieva, imam eva 

ye keci, yo koci 
abhijanissati 

pafina acayaya no apacayaya 


pafifia apacayaya no acayaya 


pafina acayaya ceva apacayaya ca 


pafina neva acayaya no apacayaya 


acayaya no apacayaya 


apacayaya no acayaya 


acayaya ceva apacayaya ca 


neva acayaya no apacayaya 


atthi 
acayaya no apacayaya 


wisdom regarding the immaterial realm 

wisdom regarding the unincluded 
wholesome-indeterminate (The Chinese translator 
misunderstood the à sandhi in kiriyavyakata = kiriya + 
avyákata as kiriya + vyakata. The translation should 
have been 3f€2c instead at T32n1648_p0445a19-29 
& 445b09.) 

paths and fruits, path and fruit 

knowledge of the Dhamma 

inferential knowledge 

inference, inferential 

knowledge of others' minds (Chinese, Tibetan), 
knowledge as to the ways (of the mind), knowledge 
that encompasses (the mind) (Pali) 

conventional knowledge 

conventional, convention 

endowed with, possessed of 

he leads/applies the method to the past and future 


past and future 

to lead/apply the method 

the past, past time 

the future, the future time 

directly knew, fully knew 

just this 

whosoever 

will directly know 

wisdom which is for accumulation and not for 
disaccumulation (The Tibetan translator inadvertedly 
inverted the meanings of acayáya and apacayaya. 
Normally [e.g. at p.246a] dcaya = 'phel ba/kun du 'phel 
ba and apacaya = 'grib pa, but here [p.246b] acaya = 
'grib pa and apacaya = nye bar 'phel or 'phel ba.) 
wisdom which is for disaccumulation and not for 
accumulation 

(The Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

wisdom which is for accumulation and also for 
disaccumulation 

(The Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

wisdom which is for neither accumulation nor for 
disaccumulation 

(The Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

for accumulation and not for disaccumulation (The 
Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ācaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] ácaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

for disaccumulation and not for accumulation (The 
Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ācaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] dcaya = 'grib pa and apacaya 
= nye bar 'phel or 'phel ba.) 

for accumulation and also for disaccumulation (The 
Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ācaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] dcaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

for neither accumulation nor for disaccumulation 
(The Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

there is 

for accumulation and not for disaccumulation (The 


nye bar 'phel zhing 'grib pa ma yin pa 


'grib pa dang 'phel ba 


'phel ba yang ma yin 'grib pa ma yin 
pa 


'phel ba 

'grib pa 

'phel ba dag gi 
nye bar 'phel 
sa bzhi'i 


sa bzhi 


gzugs na spyod pa dang gzugs med pa 
na spyod 

spyod pa 

skyo ba 

yid 'byung 

yid 'byung ba 

mngon du byed pa 


gang gis 

'dod pa las 'dod chags bral bar 'gyur 

ba 

'dod pa las 'dod chags bral ba 

'dod chags bral ba 

'dod pa las 

'dod pa 'dod chags dang bral ba bden 
a 

A par shes pa mngon du byed 

mngon du byed 

lam bzhi'i shes rab 

bden pa mngon du byed pa 


don so sor yang dag par rig pa 
chos so sor yang dag par rig pa 


spobs pa so sor yang dag par rig pa 


spobs pa 

so sor yang dag par rig pa 
don shes pa 

chos shes pa 


mngon par brjod pa 

shes pa shes pa 

tshul gzhan yang / tsul gzhan yang 
rgyu dang 'bras bu shes pa 

rgyu dang 'bras bu 

rgyu shes pa 


FE AS REIER 


apacayaya no acayaya 


acayaya ceva apacayaya ca 


neva acayaya no apacayaya 


acaya 

apacaya 
acayaya 
apacaya 

catüsu bhümisu 


catasso bhümiyo 


rupavacara-arupavacara 


avacara 
nibbida 

nibbida 

nibbida 

pativedha, pativijjhati 
nibbidaya 
pativedhaya 

yena, yaya 

kamesu vitarago hoti 


kamesu vitaraga 
vitaraga 
kamesu 
kamesu vitaraga 


abhififiayo pativijjhati 
pativijjhati 

catusu maggesu pafifia 
saccani pativijjhati 


atthapatisambhida 
dhammapatisambhida 
niruttipatisambhida 


patibhanapatisambhida 
nirutti 

patibhana 
patisambhida 

atthe fiana 

dhamme fíana 
niruttabhilape fiana 


abhilapa 
fianesu fianam 
aparo nayo 
hetuphale fana 
hetuphala 
hetumhi fiana 


Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

for disaccumulation and not for accumulation (The 
Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

for accumulation and also for disaccumulation (The 
Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

for neither accumulation nor for disaccumulation 
(The Tibetan translator inadvertedly inverted the 
meanings of acayáya and apacayaya. Normally [e.g. at 
p.246a] ácaya = 'phel ba/kun du 'phel ba and apacaya = 
grib pa, but here [p.246b] acaya = 'grib pa and apacaya 
- nye bar 'phel or 'phel ba.) 

accumulation 

disaccumulation 

for accumulation 

disaccumulation (normally apacaya is 'grib pa) 

the four planes (The plane of the sensuous realm, the 
plane of the material realm, the plane of the 
immaterial realm and the unincluded plane; 
kamavacara bhümi, rüpavacara bhümi, arüpavacara 
bhümi, apariyapanna bhümi; see Patis I 83) 

the four planes (The plane of the sensuous realm, the 
plane of the material realm, the plane of the 
immaterial realm and the unincluded plane; 
kamavacara bhümi, rüpavacara bhümi, arüpavacara 
bhümi, apariyapanna bhümi; see Patis I 83) 

the material realm and the immaterial realm 


realm 

dispassion 

dispassion 

dispassion 

penetration, to penetrate 

for dispassion 

for penetration 

whereby 

to become passionless towards sense-pleasures 


passionless towards sense-pleasures 
passionless 

towards / in sense-pleasures (Read: 'dod pa la ?) 
passionless towards sense-pleasures 


to penetrate the direct knowledges 

to penetrate 

wisdom in the Four Paths 

to penetrate the Truths (Pali, Tibetan), to penetrate 
the Four Truths (Chinese) 

discrimination of meaning 

discrimination of the Dhamma 

discrimination of language 


discrimination of perspicuity 

language, interpretation of language, etymology 
perspicuity, inspiration 

discrimination 

knowledge in regard to meaning 

knowledge in regard to Dhamma 

knowledge in regard to language and speech 


speech 

knowledge in regard to the knowledges 

in another way 

knowledge in regard to cause and consequence 
cause and consequence, cause and fruit 
knowledge in regard to cause 


don so sor rig pa 
chos so sor rig pa 


spobs pa so sor rig pa 
mdo'i sde 


dbyangs kyis bsnyad pa'i sde 


lung du bstan pa'i sde 


de ltar byung ba'i sde 
skyes pa rabs kyi sde 
rmad du byung ba'i sde 
shin tu rgyas pa'i sde 


mdo'i sde dang dbyangs kyis bsnyad 
pa'i sde dang lung du bstan pa'i sde 
dang tsigs su bcad pa'i sde dang tsad 
du brjod pa'i sde dang de ltar byung 
ba'i sde dang skyes pa rabs kyi sde 
dang rmad du byung ba'i sde dang 
shin tu rgyas pa'i sde 


de de bzhin du 

de de bzhin du gsungs pa 

gsungs pa 

'di'i don ni 

one knows the meaning of what is 
spoken 

chos nges pa'i tsig la mngon par brjod 
pa shes pa / chos nges pa'i tshig la 
mngon par brjod pa shes pa 

chos nges pa'i tsig la mngon par brjod 
pa / chos nges pa'i tshig la mngon par 
brjod pa 

mig shes pa 

mthong ba'i don gyis mig shes pa 


sdug bsngal shes pa 

sdug bsngal kun 'byung shes pa 
dug bsngal 'gog pa shes pa 

sdug bsngal 'gog pa bgrod pa'i lam 
shes pa 


dga' ba bde ba sems rtse gcig pa 


bsam gtan gyi yan lag 
yan lag Inga ldan 


bsam gtan Inga pa 


sems pa'i tshul khrims 
sdom pa'i tshul khrims 
mi 'nga' ba'i tshul khrims 


yang dag par bsdams pa'i tshul khrims 
rnam par ldog pa'i tshul khrims 

sems pa 

sdom pa 


pet 


sonder 
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atthapatisambhida 
dhammapatisambhida 
niruttipatisambhida 


patibhanapatisambhida 
sutta 


geyya 
veyyakarana 

gatha 

udana 

itivuttaka 

jataka 

abbhutadhamma 

vedalla 

sutta, geyya, veyyakarana, gatha, 


udana, itivuttaka, jataka, 
abbhütadhamma, vedalla 


tassa tass' eva 

tassa tass' eva bhasitassa 
bhasita 

ayam imassa attho 


tassa tass' eva bhasitassa attham janati 


dhammaniruttabhilape fianam 


dhammaniruttabhilapa 


cakkhufiana 
dassanattha cakkhufiana ? 


dukkhe fiana 

dukkhasamudaye fiana 
dukkhanirodhe fiana 
dukkhanirodhagaminiya patipadaya 
fiàna 


vitakkavicara, piti, sukha, cittekaggata 


jhananga 
paficangasamannagata 


paficama jhana 


cetana sila, cetanasila 
samvara sila, samvarasila 
avitikkama sila, avitikkamasila 


samyama sila, samyamasila 
veramani sila, veramanisila ? 
cetana 

samvara 


discrimination of meaning 
discrimination of the Dhamma 
discrimination of language 


discrimination of perspicuity 

discourse (one of the nine factors of the dispensation 
of the Buddha, nava sasananga) 

recitation (one of the nine factors of the dispensation 
of the Buddha, nava sasananga) 

exposition (one of the nine factors of the dispensation 
of the Buddha, nava sasananga) 

verse (one of the nine factors of the dispensation of 
the Buddha, nava sasananga) 

inspired utterance (one of the nine factors of the 
dispensation of the Buddha, nava sásananiga) 

saying (one of the nine factors of the dispensation of 
the Buddha, nava sasananga) 

birth-story (one of the nine factors of the 
dispensation of the Buddha, nava sdsanariga) 

marvel (one of the nine factors of the dispensation of 
the Buddha, nava sasananga) 

extensive dialogue (one of the nine factors of the 
dispensation of the Buddha, nava sásananiga) 
discourses (sutta), recitations (geyya), expositions 
(veyyakarana), verses (gatha), inspired utterances 
(udana), sayings (itivuttaka), birth-stories (jataka), 
marvels (abbhütadhamma), extensive dialogues 
(vepulla/vedalla). 

These are the nine factors of the dispensation of the 
Buddha, nava sdsananga. Knowledge of these is the 
discrimination of the Dhamma, dhammapatisambhida. 
T32n1648 p0445b23-26 

of just that and that, of just whatever (= emphatic) 

of just that what is spoken, of just whatever is spoken 
what is spoken, what is said 


this is its meaning of this (or 'di'i don ni 'di) 


to know the meaning of whatever is spoken 


knowledge in regard to the speech and language of 
the Dhamma 


the speech and language of the Dhamma 


knowledge regarding the eye (of Dhamma) 
knowledge of the eye (of Dhamma) in the sense of 
vision 

knowledge of suffering, 

knowledge of the origination of suffering, 
knowledge of the cessation of suffering 

herein, knowledge of one who possesses the Path. 


thinking and exploring, rapture, happiness and 
unification of mind 

(The five jhana factors, pafica jhanangani, iix.) 
jhàna factor (Cf. 1547) 

endowed with five factors, possessed of five factors, 
T32n1648. p0416b04-05. 

The five jhana factors, pafica jhanangani are thinking 
and exploring, rapture, happiness and unification of 
mind. 

the fifth jhana. 

This is the fifth and highest jhana in a fivefold scheme 
sometimes employed in Pali texts. In this scheme 
what is normally the second jhana becomes the third 
one, and the second jhana is endowed with four jhana 
factors: exploring, rapture, happiness and unification 
of mind, vicara, piti, sukha, cittekaggata. See 
T32n1648 p0408205-16. 

virtue of intention 

virtue of restraint 

virtue of non-transgression (The Tibetan is probably 
corrupt as 'nga' does not exist.) 

virtue of self-control 

virtue of desisting, virtue of abstinence 

intention 

restraint, restraining 


mi 'nga' ba 


yang dag par bsdams pa 
rnam par ldog pa 

spong ba'i don gyis na 
don gyis na 

spong ba 

sdom pa'i don gyis na 
gnod sems med pa 


gnod sems spangs pa 
spangs pa 

spangs pa 

gnod sems med pas 
snang ba'i 'du shes 
snang ba'i 'du shes kyis 
nges par 'byung bas 

mi g.yeng bas / mi g-yeng bas 
mi g.yeng ba / mi g-yeng ba 
g.yeng ba /|gyeng ba 
chos rnam par bzhag pas 
chos rnam par bzhag pa 
the tshom / the tsom 

ye shes kyis 

ma rig pa spangs pa 

rab tu dga' bas 

rab tu dga' ba 

mi dga' ba 

bsam gtan dang pos 
sgrib pa rnams 

bsam gtan gnyis pas 


rnam par rtog pa dang rnam par 
dpyod pa rnams 
bsam gtan gsum pas 


bsam gtan bzhi pas 


bde ba sdug bsngal 

nam mkha' mtha' yas skye mched la 
snyoms par 'jug pas 

nam mkha' mtha' yas skye mched la 
snyoms par 'jug pa 

nam mkha' mtha' yas skye mched 


gzugs kyi 'du shes 
thogs pa'i 'du shes 
thogs pa 

tha dad pa'i 'du shes 
tha dad pa 


gzugs kyi 'du shes dang thogs pa'i 'du 
shes dang tha dad pa'i 'du shes rnams 
gzugs kyi 'du shes dang thogs pa'i 'du 
shes dang tha dad pa'i 'du shes 

gzugs kyi 'du shes dang thogs pa'i 'du 
shes dang tha dad pa'i 'du shes rnams 


rnam shes mtha' yas skye mched la 
snyoms par zhugs pas 

rnam shes mtha' yas skye mched la 
snyoms par zhugs pa 

nam mkha' mtha' yas skye mched kyi 
'du shes 

ci yang med pa'i skye mched la 
snyoms par 'jug pas 

ci yang med pa'i skye mched la 
snyoms par 'jug pas 

ci yang med pa'i skye mched la 
snyoms par 'jug pa 

ci yang med pa'i skye mched 


rnam shes mtha' yas skye mched kyi 
'du shes 
'du shes med 'du shes med min gyi 
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FETA A 
RAZE 


VAdEATHZEZEAB 


EARN AG A 


PEAR AG A 


avitikkama 


samyama 
veramani ? 
pahanatthena 
atthena 

pahana 
samvaratthena 
abyapada, avyapada 


byapadapahana 
pahana 

pahana 

abyapadena 
alokasafifia 
alokasafifiaya 
nekkhammena 
avikkhepena 
avikkhepa 
vikkhepa 
dhammavavatthanena 
dhammavavatthana 
vicikiccha 

fianena 
avijjapahana 
pamojjena 

pamojja 

arati 

pathamena jhanena 
nivarana 

dutiyena jhanena 


vitakkavicara 


tatiyena jhanena 
catutthena jhanena 


sukhadukkha 
akasanaficayatanasamapattiya 


akasanaficayatanasamapatti 


akasanaficayatana 

rupasanna 

patighasanna 

patigha 

nanattasanna 

nanatta 

rüpasafifia patighasafifia nanattasafifia 
rüpasafifia patighasafifia nanattasafifia 


rüpasafifia patighasafifia nanattasafifía 


vinnanaficayatanasamapattiya 
vinnanaficayatanasamapatti 
akasanaficayatanasafina 
akificafifiayatanasamapattiya 
akificafifiayatanasamapattiya 
akificafifiayatanasamapatti 
akificafifiayatana 
vininhanaficayatanasanna 


nevasafinanasannayatanasamapattiya 


non-transgression (The Tibetan is probably corrupt as 
'nga' does not exist.) 

self-control 

desisting, abstinence 

in the sense of restraint 

in the sense of 

abandoning 

in the sense of restraining 

non-ill-will 


the abandoning of ill-will 

abandoning (see Es) 

abandoning 

through non-ill-will 

perception of light 

through the perception of light 

through renunciation 

through non-wavering, T32n1648_p0400c10 
non-wavering, non-distraction, T32n1648_p0400c10 
wavering, distraction, T32n1648_p0400c10 
defining of states 

defining of states (Cf. HE) 

uncertainty 

through knowledge 

the abandoning of ignorance 

through gladness 

gladness 

discontent, boredom 

by the first jhana 

the hindrances (see fs) 

through the second jhana 


thoughts and explorations, thinking and exploring (in 
plural) T32n1648_p0400c12 
through the third jhana 


through the fourth jhana 


pleasure and pain 
by the attainment of the base of boundless space 


attainment of the base of boundless space 


the base of boundless space 
perception of matter 

perception of impact 

impact, impingement, resistance 
perception of diversity 
diversity, variety 


perception of matter, perceptions of impact and 
perceptions of diversity 

perceptions of matter, perceptions of impact and 
perceptions of diversity 

perceptions of matter, perceptions of impact and 
perceptions of diversity 


by the attainment of the base of boundless 
consciousness 

the attainment of the base of boundless 
consciousness 

perception of the base of boundless space 

by the attainment of the base of nothingness 
by the attainment of the base of nothingness 


the attainment of the base of nothingness 


the base of nothingness 


perception of the base of boundless consciousness 


by the attainment of the base of neither-perception- 


skye mched la snyoms par 'jug pas 


'du shes med 'du shes med min gyi 
skye mched la snyoms par 'jug pa 

ci yang med pa'i skye mched kyi 'du 
shes 

mi rtag pa rjes su mthong bas 


mi rtag pa rjes su mthong ba 
rjes su mthong bas 

rjes su mthong ba 

rtag pa'i 'du shes 

sdug bsngal rjes su mthong bas 
sdug bsngal rjes su mthong ba 
bde ba'i 'du shes 

bdag med pa rjes su mthong bas 
bdag med pa rjes su mthong ba 
bdag gi 'du shes 


yid 'byung ba rjes su mthong bas 
yid 'byung ba rjes su mthong ba 


dga' ba 
chags bral rjes su mthong bas 


chags bral rjes su mthong ba 


chags bral 

'gog pa rjes su mthong bas 

'gog pa rjes su mthong bas 

kun 'byung 

so sor spong ba rjes su mthong bas 
so sor spong ba rjes su mthong ba 
so sor spong ba 

nye bar len pa 

zad pa rjes su mthong bas 

zad pa rjes su mthong ba 

zad pa 


'gag pa rjes su mthong bas 
'gag pa rjes su mthong ba 
kun du 'du byed pa 


yongs su 'gyur ba rjes su mthong bas 


yongs su 'gyur ba rjes su mthong ba 
brten pa'i 'du shes 


brten pa 


smon pa med pa rjes su mthong bas 
smon pa med pa rjes su mthong ba 
smon pa 

stong pa nyid rjes su mthong bas 


stong pa nyid rjes su mthong bas 
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nevasafitianasafifiayatanasamapatti 
akificafifiayatanasafifia 
aniccanupassanaya 
aniccanupassana 
anupassanaya 
anupassana 
niccasafifia 
dukkhanupassanaya 
dukkhanupassana 
sukhasafifia 
anattanupassanaya 
anattanupassana 
attasanna 
asubhasafifiaya 
asubhasafifia 
subhasanifia 
nibbidanupassanaya 
nibbidanupassana 


adinavanupassanaya 
nandi 
viraganupassanaya 


viraganupassana 


viraga 
nirodhanupassanaya 
nirodha anupassanaya samudayam 
samudaya 
patinissagganupassanaya 
patinissagganupassana 
patinissagga 

adana 
khayanupassanaya 
khayanupassana 

khaya 


ghanasafifia 


vayanupassanaya 
vayanupassana 

ayühana 
viparinamanupassanaya 
viparinamanupassanaya 
dhuvasafifia 


dhuva 


animittanupassanaya 
animittanupassana 


appanihitanupassanaya 
appanihitanupassana 
panidhi 
sufifiatanupassanaya 


sufifiatanupassana 


nor-non-perception 


the base of neither-perception-nor-non-perception 
perception of the base of nothingness 


by the contemplation of impermanence 
contemplation of impermanence 
by contemplation 

contemplation 

perception of permanence 

by the contemplation of suffering 
the contemplation of suffering 
perception of happiness 

by the contemplation of not-self 
contemplation of not-self 
perception of self 

by the contemplation of the foul 
contemplation of the foul 
perception of the beautiful 


by the contemplation of disenchantment 
contemplation of disenchantment 

Either ii, normally adinava, is to be understood as 
nibbidà at T32n1648. p0400c17 or this contemplation 
is missing. 

See AK BU, nibbidanupassanda at T32n1648_p0461b07. 
by the contemplation of disadvantage 


delight 


by the contemplation of dispassion 


the contemplation of dispassion. 
Cf. chags pa bral ba rjes su lta ba, EZE. 
dispassion. Cf. chags pa bral ba. 


by the contemplation of cessation 
contemplation of cessation. Cf. YR. 
origination 

by the contemplation of relinquishing 
contemplation of relinquishing 
relinquishing 

grasping 

by the contemplation of destruction 
contemplation of destruction 
destruction, wasting away 


perception of solidness 

(T32n1648_p0400c19. Tibetan (244a) has sdug pa'i ‘du 
shes = subha-/ittha-/piya-safifia, but Pali has 
ghanasafifia.) 

by the contemplation of falling away 

contemplation of falling away 

accumulation 


by the contemplation of change 
contemplation of change 
perception of stability 


stability, constancy 

(T32n1648_p0400c19. 

Probably the Tibetan translator (244a) gave a liberal 
translation because normally brten pa corresponds to 
nissaya, support.) 

by the contemplation of the signless 


contemplation of the signless 


by the contemplation of the aspirationless 
the contemplation of the aspirationless 
aspiration 

by the contemplation of emptiness 


contemplation of emptiness 


bdag du mngon par zhen pa 
mngon par zhen pa 


lhag pa'i shes rab kyis chos rnams 
nges par mthong bas 

lhag pa'i shes rab kyis chos rnams 
nges par mthong bas 

lhag pa'i shes rab 


nges par mthong ba 


zhum pa'i mngon par zhen pa 


yang dag pa ci lta bar shes pa mthong 
bas 

yang dag pa ci lta bar shes pa mthong 
ba 

rmongs pa'i mngon par zhen pa 


'tsho ba rjes su mthong ba 


gnas la mngon par zhen pa 

gnas 

so sor rtog pa rjes su mthong bas 

so sor rtog pa rjes su mthong ba 

so sor rtog pa ma yin pa 

so sor rtog pa 

rnam par ldog pa rjes su mthong bas 
rnam par ldog pa pa rjes su mthong ba 
kun du sbyor ba 

rgyun du zhugs pa'i 'bras bu'i lam gyis 


lta ba dang gnas gcig pa'i nyon mongs 
pa rnams 
lta ba dang gnas gcig pa 


gnas gcig pa 

lan cig phyir 'ong ba'i lam gyis 
nyon mongs pa rags pa rnams 
phyir mi 'ong ba'i lam gyis 


bag la nyal du gtogs pa'i nyon mongs 
pa rnams 
dgra bcom pa'i lam gyis 


nyon mongs pa thams cad 
bag la nyal du gtogs pa 
gzhan dag tu yang gsungs pa 


TETET 


pandi ta 


stobs bcu dpal bshes gnyen 
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pandita 


Dasabalasrimitra 


attabhinivesa 
abhinivesa 


adhipafinadhammavipassanaya 
adhipafifiadhammavipassana 
adhipafifia 

vipassana 


saradanabhinivesa 


yathabhütafianadassanena 
yathabhütafianadassana 


sammohabhinivesa 


adinavanupassana 


alayabhinivesam 
alaya 
patisankhanupassanaya 
patisankhanupassana 
appatisankha 
patisankha 
vivattananupassanaya 
vivattananupassana 
safifiogabhinivesa 
sotapattimaggena 
ditthekattha kilesa 


ditthekattha 

ekattha 
sakadagamimaggena 
olarika kilesa 
anagamimaggena 


anusahagata kilesa, anusahagata kilesa 


arahattamaggena 
sabbakilesa 
anusahagata, anusahagata 


apare pana vadanti, apare vadanti ? 
aparampi vutta ? 


scholar, pundit, wise man. 

Spelled in various texts as paNDi ta, 
pandita, pandita, paN Di ta and pan di 
ta. The last appears most common. 
Dasabalasrimitra 

The compiler of the ‘dus byas dang ‘dus 
ma byas rnam par nges pa corresponding 
to Sanskrit Samskrtasamskrtaviniscaya. 
DaSabalasrimitra might have lived in 
Northeastern India in the second half 
of the 12" century 

In the colophon of the ‘dus byas dang 
'dus ma byas rnam par nges pa he is 
described as: “The monk (bhikkhu) of 
the Sakyans, the scholar (pandita), 


adherence to an "T" 
adherence 


by the contemplation of states by means of higher 
wisdom 
contemplation of states by means of higher wisdom 


higher wisdom 

insight 

adherence to grasping of an essence 

The Tibetan translator misunderstood saradana and 
mistranslated it as dpa' zhum pa = süra + dina = courage 
+ scanty / wretched = "timidness, cowardliness." 
Patis-a I 133: Saradanabhinivesanti 
niccasarattasaragahanabhinivesam 

by knowledge and vision according to reality 


knowledge and vision according to reality 


adherence to delusion 


contemplation of disadvantage 

(The Tibetan 'tsho ba means ajiva, “livelihood” and 
'tsho ba rjes su mthong ba, “contemplation of 
livelihood.” This would be due to a misunderstanding 
or misspelling of adinava as djiva.) 

adherence to [sensual] dwelling 


dwelling, lodging [into sensuality/defilements] 
by the contemplation of reflection 
contemplation of reflection 

non-reflection 

reflection 

by contemplation of turning away 
contemplation of turning away 

adherence to fetters 

by the path of Stream entry 


defilements conjoined to views 


conjoined to views 

conjoined to 

by the path of Once-returning 
coarse defilements 

by the path of Non-returning 


subtle defilements 


by the path of Arahantship 
all defilements 
subtle 


others also say, but others say, it is also said 
(T32n1648_p0451c08). 

The Chinese would suggest aparam-pi vutta, “It is also 
said,” but it could also be apare pana vadanti, which 
the Tibetan has. 


Cf. gzhan dag na re, “others say,” (i it, which could 
also be apare vadanti or aparampi vutta. 


pandi ta chen po stobs bcu dpal bshes 
gnyen 

pandi tachen po stobs bcu dpal bshes 
gnyen 

panditachen po stobs bcu dpal bshes 

gnyen 

pandi ta chen po 


pandi tachen po 
panditachen po 


gnas brtan pa'i sde pa 


'phags pa gnas brtan pa'i sde pa 


'phags pa gnas brtan pa 


'dus byas dang 'dus ma byas rnam par 
nges pa 


mahapandita 
Dasabalasrimitra 
mahapandita 
Dasabalasrimitra 
mahapandita 
Dasabalasrimitra 
mahapandita 


mahapandita 
mahapandita 


Sthavira-nikaya 


Ariya-Sthavira- 
nikaya 
Ariya-Sthavira 


Samskrtasamskrtavi 
ni$caya 


great thera (mahathera), the 
Auspicious Friend of the One of Ten 
Powers (= Dasabalaérimitra)" (sh'akya'i 
dge slong pandi ta gnas brtan chen po stobs 
bcu dpal bshes gnyen). For more 
information, see Peter Skilling, "The 
Samskrtasamskrtaviniscaya of 
Dasabalaésrimitra,” Buddhist Studies 
Review, Vol. 4, No. 1, 1987, 3-23. 

See also the entry on ‘dus byas dang ‘dus 
ma byas rnam par nges pa, 
Samskrtasamskrtaviniscaya. 

the great scholar Dasabalasrimitra 


the great scholar Dasabalasrimitra 
the great scholar Dasabalasrimitra 


great scholar (normally spelled as pan 
di ta chen po in Tibetan) 

great scholar (normally spelled as pan 
di ta chen po in Tibetan) 

great scholar (normally spelled as pan 
di ta chen po in Tibetan) 

the school of the elders. 

Cf. 'phags pa gnas brtan pa'i sde pa, 
Ariya-Sthavira-nikaya. 

Nowadays called Theravada. 

the school of the noble elders. 
Nowadays called Theravada. 

the noble elders (= name of a school, 
see 'phags pa gnas brtan pa'i sde pa) 
Nowadays called Theravada. 

"The Investigation of the Conditioned 
and Unconditioned." 


A syncretic compendium of the tenets 
of different Buddhist schools compiled 
(bsdus pa) by Da$abalasrimitra or Stobs 
bcu dpal bshes gnyen, possibly in the 
second half of 12" century, during the 
Sena period, in India. 

The Indic language original is lost but 
it survives in a Tibetan translation. 


Peter Skilling describes the work as 
follows: "The Samskrtasamskrtaviniscaya 
is a wide-ranging treatment of the 
universe—cosmonogy and cosmology, 
the nature of being, psychology and 
philosophy, and of the nature of 
spirituality, methods and attainments, 
according to a number of Buddhist 
schools and teachers, both of the 
Sravakayana and the Mahayana.” 
(Skilling 1987, p.3) 


The Samskrtasamskrtaviniscaya, 
although it contains little original 
material, is of great value in that it 
contains extensive quotations, 
summaries and paraphrases from lost 
works of Buddhist schools such as the 
Sammitiyas and Sthaviras. Of the 
latter, in abridged form, the last three 
chapters from the Vimuttimagga, (rnam 
par grol ba'i lam, fE) of which the 
orginal is lost. Six chapters of the 
Samskrtasamskrtaviniscaya are taken up 
with quotations of works of the the 
Sammitiyas, an important school of 
which only one philososophical work 
survives in a Chinese translation. 
Skilling mentions only Sanskrit as the 
language of the work, but it is possible 
that the quotations were not translated 
into Sanskrit and were left in their 
original Prakrits. 


According to Skilling, Dasabalasrimitra 
might have lived in Northeastern India 
in the second half of the 12^ century 


kun du 

nye bar 

rjes su 

so sor 

yongs su 

mngon pa, mngon par 


yang dag pa 


nyid 
bya ba 
kyis 
dbang gis " 
rnam par 

lhag pa 

sh'akya thub pa 


sh'akya cae 


la sogs pa rgyas par ---- 


Not Vimuttimagga 
paNDi ta 


grog sbur yan chad JIEM 


and that the original text might have 
been brought by Silakara from India to 
Tibet and might also have been 
translated by him. (See Skilling 1987, p. 
15). 


The 'dus byas dang 'dus ma byas rnam par 
nges pa is found in the following 
editions of the Tanjur: 

Peking Edition No. 5865, ngo mtshar 
bstan bcos, nyo 5b1-270b3 (vol.146, p.4- 
110) 

Derge Edition No. 3897, dbu ma, ha 
10921-31737. 

Nartang Edition: nyo 6b2-256a1. 
Kinsha: 3874, nyo 6b1 (p.5-1-1) 


(Source: Peking Tripitaka Online 
Search, The ShinBuddhist 
Comprehensive Research Institute, 
Otani University: 
http://web.otani.ac.jp/cri/twrp/tibdat 
Peking online search.html) 
A digital version of the text is (or was) 
available on the ACIP website. 


(http://asianclassics.org/etext.php) 


References: 

Peter Skilling, “The 
Samskrtasamskrtaviniscaya of 
Daésabalaérimitra," Buddhist Studies 
Review, Vol. 4, No. 1, 1987, 3-23. 

Cf. Peter Skilling, "Vimuttimagga and 
Abhayagiri: The Form-Aggregate 
according to the Samskrtasamskrta- 
viniscaya,” Journal of the Pali Text Society 
XX, 1994, 171-210. 


sam- 
upa- 
anu- 
pati- 
pari- 


abhi- (adhi-) 


samma-, sam- 


-tta 

-tabba, -aniya 
-to 

-to 

vi- 

adhi- 


sakyamuni 


sakya, sakka 


antamaso kunthakipillika 


(= prefix) 
(= prefix) 
(= prefix) 
(= prefix) 
(= prefix) 
(= prefix) 


= u 


Primary meaning is samma, “right” but it is also used 
to translate the prefix sam- when it is followed by a 
vowel, e.g. yang dag par zhugs pa = samápanna and yang 
dag par Idan pa = samannagata, and yang dag par gcod pa 
= samuccheda. 

-ness, -hood (abstract suffix) 

to be ...., should be ..., (future passive participle suffix) 
(= instrument/ablative suffix) 

(= instrument/ablative suffix) 

(= prefix) 

(= prefix) 

the sage of the sakyas, the sakyan sage (An ephitet of 
the Buddha. The sakyas were Gotama's clan. Used in 
‘dus byas dang ‘dus ma byas rnam par nges pa, 
Samskrtasamskrtaviniscaya) 

the sakya, sakyan 

(The sakyas were Buddha Gotama's clan.) 

and so forth at length, and so on in detail 
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scholar, pundit, wise man. 

Cf. pandi ta. 

See “A Concise Catalogue to the Precious Translated 
Words of the Conqueror,” rgyal ba bka' 'gyur rin po che'i 
chos tshan so so'i mtshan byang dkar chag bsdus pa bzhugs 


so. 
(http;//rywiki.tsadra.org/index.php/A. Concise. Catal 
ogue to the Precious Translated Words of the Co 
nqueror [retrieved 2.04.2012]) 

even as much as an ant. (Q 5595 ad tu 270a4 / 
T01n0026_p0437c03= MA 15). 

Cf. Vin I 96: upasampannena bhikkhuna saficicca pano 
jivita na voropetabbo, antamaso kunthakipillikam 
upadaya. Ja-a 1 439 maya kunthakipillikamattopi 


grog sbur 


srog chags 'byung ba 


rnal 'byor spyod pa 
de nas 


tshul khrims rnam par dag pa 


yon tan 


'dod pa 
don du gnyer pa 
sbyangs pa'i yon tan 


yang dag par blangs 


rnam grangs du mas 


'dod pa chung ba nyid 
chog shes pa nyid 
yo byad bsnyungs pa 


EK 


hig BE EEA 


au 


CATA, 


Vimuttim 
agga 
A 


Rr 
HER 


AK 
aK 
BAREIS 


Ha 


AT 
ATE 


kunthakipillika 
panabhita 
ekabiji 

ekabiji 


ekabij 


sattakkhattuparama 
sattakkhattuparama 
sattakkhattuparama 
sattakkhattuparama 
parissavana 
kathina-civara 


arafifiaka 


Dhutaguna 


yogavacara 
atha 
visuddha sila ? 


guna 


iccha 
iccha 
dhutaguna 


samadati, samadana 


anekapariyayena 


appicchata 
santutthi 
sallekha 


pandatipato na katapubbo and Ja-a IV 142: ekapanampi 
himsitanti etthantare saficicca ekam 
kunthakipillikapanampi himsitam nabhijanami. 

ant (Q 5595 ad tu 270a4 / T01n0026_p0437c03 = MA 
15). 

Cf. grog sbur yan chad / 75:8 dg si 

living creature (Q 5595ad tu 27024 / 

T01n0026 p0437c03.) 


one-seeder (one of the three kinds of stream-enterer, 
sotapanna, #4 $Y) T01n0026 p0616213, 

T02n0125. p0653c17 

one-seeder (one of the three kinds of stream-enterer, 
sotapanna, 2HPE7H) T11n0310, p0332b28, 

T24n1451 p0257c25 

one-seeder (one of the three kinds of stream-enterer, 
sotapanna, 2HIE7H) T16n0681_p0728b14 
seven-lives-at-moster (one of the three kinds of 
stream-enterer, sotapanna, 2H['EiH) 
T02n0125_p0653c20 
seven-lives-at-moster (one of the three kinds of 
stream-enterer, sotapanna, 2H['EiH) 
T11n0310. p0332b27, T24n1451 p0257c25 
seven-lives-at-moster (one of the three kinds of 
stream-enterer, sotapanna, 2H['EiH) 
T16n0681 p0728b13 
seven-lives-at-moster (one of the three kinds of 
stream-enterer, sotapanna, 2H['EiH) 

T05n0220. p0450b19, T07n0220. p0539b08 
water-strainer. T23n1435_p0153a29. A cloth 
impliment used by Buddhist monks to strain water so 
as not to kill living beings that live in the water. 
Kathina-robe. T23n1435_p0207c18. The robe which is 
made and offered at the Kathina ceremony after the 
rains-retreat of Buddhist monks. 

1. of the forest, of the wilderness. 

T22n1425. p0323b22. Refers to monks' dwellings 
(senasana) in the forest or wilderness, arañña, outside 
towns or villages. 


2. forest-dweller, one who lives in the forest 
T22n1425. p0389b05. One of the dhutaguna, the factors 
of austerity. 


Nirdesa 


meditator, yogin (T32n1648. p0404b22) 

now, herein, here (T32n1648_p0404b22) 

pure virtue, purified virtue, who has purified virtue 
(T32n1648_p0404b22) 

good quality (T32n1648_p0404b22) (Chinese has? € 
Ty te “distinct, good quality” in full, but elsewhere 
just uses 1) f) 

wish (T32n1648_p0404b22) 

wish (T32n1648_p0404b23) 

austerity-quality, quality of austerity, 
(T32n1648_p0404b23) 

to undertake, undertaking (T32n1648_p0404b23, 
T32n1648_p0406c03) 

for various reasons (T32n1648_p0404b23). 

Normally means "in various ways" but that does not 
fit here. Pariyaya can correspond to karana, “reason, 
cause,” see PED s.v. “pariyaya”. 

fewness of wishes. T32n1648_p0404b23 
contentment. T32n1648_p0404b23 

effacement (of defilements), elimination 
(T32n1648_p0404b24.) 

The Chinese translation of this term in the 
Vimuttimagga would be based on a misinterpretation 
of sallekha as a-lekha; cf. vilekha, perplexity. 

Sallekha is the topic of the well-known Sallekha Sutta 
of the Majjhima Nikaya (MN 8) where the effacement 
or elimination of unwholesome states is effected 
through practising their opposites. M I 41: Idha kho 
pana vo, cunda, sallekho karaniyo. Pare vihimsaka 
bhavissanti, mayamettha avihimsaka bhavissama'ti 
sallekho karaniyo. M-a I 187: Sallekhoti ca idha 
avihimsava veditabba. Avihimsa hi vihimsam 
sallekhati, tam chindati, tasma sallekhoti vuccati. 


iy 


brtson 'grus rtsom pa 

dgang sla ba nyid 

yongs su zhen pa rab tu gcod par 'gyur 
zhing 

ting nge 'dzin gyi tshogs 


tshul khrims legs par bsrungs pa 


'phags pa'i rigs 


gos 
dang Idan pa 
gos dang Idan pa 


phyag dar khrod pa nyid 
phyag dar khrod pa nyid 
chos gos gsum pa nyid 


chos gos gsum pa 

zas 

bsod snyoms pa nyid 
bsod snyoms pa nyid 
mthar chags rgyu ba nyid 


mthar chags su rgyu ba nyid 
mthar chags rgyu ba 

mthar chags 

stan gcig pa nyid 

stan gcig pa 

zas chog pa pa nyid 


zas chog pa pa 


zas phyis mi len pa nyid 


zas phyis mi len pa 


gnas mal 

dgon pa pa nyid 
dgon pa pa nyid 
dgon pa pa 

dgon pa pa 

shing drung pa nyid 
shing drung pa nyid 


shing drung pa nyid 
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viriyarambha 

subharata 

(paligedha-samucchedana?, ajjhosana- 
samucchedana?) 

samadhiparikkhara 


(sila surakkhita ?) 


ariyavamsa 
porana ariyavamsa 


civara 
patisamyutta 
civarapatisamyutta 


pamsukülikatta 
pamsukülika 
tecivarikatta 


tecivarika 
bhojana 
pindapatikatta 
pindapatika 
sapadanacarikatta 
sapadanacarikatta 
sapadanacarika 
sapadana 
ekasanikatta 
ekasanika 

? bhojanemattafifiutta, bhojane 


mattannutta ? 


? bhojanemattafifiu, bhojane mattafifiu 
? 


khalupacchabhattikatta 
khalupacchabhattika 


khalupacchabhattika 


khalupacchabhattika 


senasana 
arafifiikatta 
arafifiikatta 
arafifiika 
arafifiika 
rukkhamülikatta 
rukkhamülikatta 


rukkhamülikatta 


Cf. D-a 903: Sallekhatati sabbakilesanam 
sallikhitabhavo. 

Vin-a III 607: Dhuta sallekhavuttinoti ya patipada 
kilese dhunati, taya samannagatatta dhuta. Ya ca 
kilese sallikhati, sa etesam vuttiti sallekhavuttino. 
Patis-a I 43: Idani yasma sutamayasilamaya- 
bhavanamayafianani vattapadakani sallekha nama na 
honti, lokuttarapadakaneva etani ca afifiani ca fianani 
sallekhati vuccanti, tasma paccanikasallekhanakarena 
pavattani fianani dassetum samasisatthe 
fiananantaram sallekhatthe fianam uddittham. 
application of energy. T32n1648 p0404b24 

being easy to support. T32n1648  p0404b24 
elimination of greed, elimination of attachment 


accessory of concentration, equipment for 
concentration (T32n1648  p0404b26) 

good protection of virtue. (Athough perhaps the 
Chinese intends "protection of good virtue") 
(T32n1648_p0404b26) 

lineage of the noble ones, Noble Ones’ heritages 
(T32n1648_p0404b26) 

ancient lineage of the noble ones 
(T32n1648_p0404b26) 

robes (T32n1648_p0404b27) 

connected to, related to (T32n1648_p0404b27) 
connected to the robes, related to the robes 
(T32n1648_p0404b27) 

the state of the refuse-robe-wearer 
(T32n1648_p0404b28) 

refuse-robe-wearer (T32n1648_p0404b28) Bapat 
transliterates: phyg dar khrod pa 

the state of the three-robes-wearer 
(T32n1648_p0404b28) 

three-robes-wearer (T32n1648_p0404b28) 

food 

the state of the alms-food-eater (T32n1648_p0404b28) 
alms-food-eater (T32n1648_p0404b28) 

the state of the uninterrupted-alms-round-goer 
(T32n1648_p0404b28) 

the state of the continuous-alms-round-goer 
(T32n1648_p0405a13) 

continuous-alms-round-goer, one who goes on 
continuous alms-round (T32n1648_p0404b28) 
continuous, uninterrupted, not skipping, successive 
(T32n1648_p0404c06) 

the state of the one-sitting-eater 
(T32n1648_p0404b29) 

one-sitting-eater (T32n1648_p0404b29) 

the state of the limited-amount-of-food-eater 
(T32n1648_p0404b29). The Pali instead has 
pattapindika, “(only eating) alms from the bowl.” 
limited-amount-of-food-eater (T32n1648_p0404b29). 
The Pali instead has pattapindika, “(only eating) alms 
from the bowl.” 

the state of the one-who-never-eats-a-meal- 
afterwards (T32n1648_p0404b29) 
one-who-never-eats-a-meal-afterwards 
(T32n1648_p0404b29) 
one-who-never-eats-a-meal-afterwards 

(T32n1648. p0406a29). Variant or wrong translation of 
FERE. 

one-who-never-eats-a-meal-afterwards 

(T32n1648. p0406b15). Variant or wrong translation 
of RRA BR. 
residence, lodgings, resting-place 
(T32n1648_p0404b29-c01) 

the state of the forest-dweller, dwelling in a forest 
(T32n1648_p0404c01) 

the state of the forest-dweller, dwelling in a forest 
(T32n1648_p0405b22) 

forest-dweller, dwelling in a forest 
(T32n1648_p0404c01) 

forest-dweller, dwelling in a forest 
(T32n1648_p0405b22) 

the state of the tree-root-dwelller, dwelling at the 
root of a tree (T32n1648_p0404c01) 

the state of the tree-root-dwelller, dwelling at the 
root of a tree (T32n1648_p0405c06) 

the state of the tree-root-dwelller, dwelling at the 
root of a tree (T32n1648_p0405c06) 


T 


shing drung pa 
bla gab med pa nyid 


bla gab med pa nyid 


bla gab med pa 
bla gab med pa 
dur khrod pa nyid 
dur khrod pa nyid 
dur khrod pa nyid 
dur khrod pa 


gzhi ji bzhin pa nyid 
gzhi ji bzhin pa nyid 
gzhi ji bzhin pa 
brtson 'grus 

cog bu pa nyid 

cog bu pa 

spong ba 

khyim bdag 


mgron 
'gron 


brnyogs par rgyu ba 


lan gnyis 
grong mthar 
lhag pa 
gyogs pa 


brkam chags 

brkam chags kyi gnas mal 
nyal ba 

yang dag par len 


khyim bdag gi gos 
khyim bdag gis gos 


tshol ba 
yongs su 'dzin pa 


gsol ba 

nyes dmigs 

phyag dar khrod pa 

deng slan chad 

yontan 

gnas dam bcas pa dang mthun pa nyid 


gnas dam bcas pa dang mthun pa nyid 


dang mthun pa 
gzhan la rag ma las pa nyid 


yongs su spyod pa 
chom rkun 

'phrogs pa 

brkam chags med pa 
"bags pa chung ba 
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rukkhamülika 
abbhokasikatta 


abbhokasikatta 


abbhokasika 
abbhokasikatta 
sosanikatta 
sosanikatta 
sosanikatta 
sosanika 


yathasanthatikatta 
yathasanthatikatta 
yathasanthatika 

viriya 

nesajjikatta 

nesajjika 

patikkhipati, patikkhepa 
gahapati 

bhatta 


bhatta 


avokkammacari, avokkamma carati ? 


dvikkhattum ? 
gamanta 
atiritta 
channa 

agara 


loluppa, loluppa 
senasanaloluppa 


seyya 
samadana, samadiyati 


gahapaticivara 
gahapaticivara 


esana ? 
pariganhana, parigaha ? 


yacana ? 

adinava 

pamsuküla, pamsukülacivara 
ajjatagge 

anisamsa 

nissayanurupa 


nissayanurupa 


anurupa 
aparayattavuttita 


paribhoga 

cora 

hata (= p.p. of harati) 
aloluppa ? 
appasamarambhata ? 


tree-root-dwelller, dwelling at the root of a tree 
(Lit. “tree-rooter”) (T32n1648_p0404c01) 

the state of the open-air-dwelller, dwelling in the 
open (T32n1648_p0404c01) 

the state of the open-air-dwelller, dwelling in the 
open (T32n1648_p0405c13, T24n1462_p0781a23). 
Abridgement of ZHE. 
open-air-dwelller, dwelling in the open 
(T32n1648_p0404c01) 

the state of the open-air-dwelller, dwelling in the 
open (T32n1648_p0405c12) 

the state of the charnel-ground-dwelller, dwelling in 
a charnel ground, (T32n1648_p0404c02) 

the state of the charnel-ground-dwelller, dwelling in 
a charnel ground, (T32n1648_p0405c19) 

the state of the charnel-ground-dwelller, dwelling in 
a charnel ground, (T32n1648_p0405c20) 

the charnel-ground-dwelller, dwelling in a charnel 
ground, (T32n1648_p0404c02) 

the state of any-mat-user (T32n1648_p0404c02) 

the state of any-mat-user (T32n1648_p0406a04) 
any-mat-user (T32n1648_p0404c02) 

energy (T32n1648_p0404c02) 

the state of the sitter (T32n1648_p0404c03) 

sitter, continuous sitting (T32n1648_p0404c03) 

to reject, rejection, refusal (T32n1648_p0404c04) 
householder (T32n1648_p0404c04) 

meal (T32n1648_p0404c05.) Cf. 'gron. The Chinese 
instead has ji, (meal-) invitation. 

meal (T32n1648_p0405a05.) See mgron. Also mis- 
spelled as hgron. 

one who goes (on alms) not skipping, not stepping 
away from, not turning away from 
(T32n1648_p0404c06. Cf. T32n1648_p0405a22.) 

two times (T32n1648_p0404c07) 

inside the village (T32n1648_p0404c08) 

additional, extra 

a roof-cover, cover. (T32n1648_p0404c09) 

house (T32n1648_p0404c09. Cf. T01n0001, p0038a08 = 
D II 88, F4 = agarani.) 

greed, eager desire, longing for (T32n1648_p0404c11) 
greed for lodgings (T32n1648 p0404c11) 

lying down (to sleep), (T32n1648_p0404c11 

to undertake (T32n1648_p0404c11). The Chinese text 
interchanges SFF and 7 in this chapter. 

robe of a householder (T32n1648_p0404c14) (Tibetan 
Bapat 84) 

robe of a householder (T32n1648_p0404c14) (Tibetan 
Bapat §3) 

seeking (T32n1648_p0404c12) 

receiving, accepting (robes). (T32n1648_p0404c12). 
Bapat transliterates yongs su 'dsin pa. 

begging for, asking for (T32n1648_p0404c12) 
disadvantage, fault (T32n1648_p0404c12) 
refuse-robe (T32n1648_p0404c12) 

from today onwards (T32n1648_p0405b07) 
advantage, benefit (T32n1648_p0404c14) 

conforming to the dependence. 

The "dependence" is the nissaya that is instructed at 
the novice ordination: ''The going forth depends on the 
refuse-rag robe” (Vin 

158, 96) (pamsukülacivaram nissaya pabbajja) 

Perhaps read gnas dang bcas pa? 

conforming to the dependence. 

The "dependence" is the nissaya that is instructed at 
the novice ordination: ''The going forth depends on the 
refuse-rag robe” (Vin 

158, 96) (pamsukülacivaram nissaya pabbajja) 

Perhaps read gnas dang bcas pa? 

in accordance with, conforming with 

obtained independent of others (Chinese & Tibetan), 
to be independent of others (Pali). 

use, usage 

robber (T32n1648_p0404c15) 

robbed, taken away (T32n1648_p0404c15) 

without greed 

with little effort, with little work, without much 
work, T32n1648_p0404c16. 

Could not find exact Pali parallel in Vism 1.21, but in 


skyes bu dam pa'i spyod pa 


skyes bu dam pa 
dad par byed pa 


skyes bu phyi mas mthong nas rjes su 


‘jug pa nyid 
skyes bu phyi ma 


mthong nas rjes su ‘jug pa 

yang dag pa'i sgrubs pa mang ba 
yang dag pa'i sgrubs pa 

mang ba 


bsngags pa 

de Ita bu la sogs pa 
rnam pa du 

jig 

bdag po med pa 

bdag po med pa 

smad pa 

phyag dar gyi phung po 
tshong 'dus 


lam po che 
snam sbyar byas 
kha tshar bcad pa 


kha tshar 


phun tshar bcad pa 

byi bas zos pa 

Zos pa 

byi ba 

ba lang 

mes tshig pa 

tshig pa 

ro 

mu stegs can gyi mtshan ma 
blangs pa 

blangs 

jiltar ... zhe na 

lhag pa 

chos gos lhag pa 

gsog 'jog 

gsog 'jog yongs su spangs pa 
gsog 'jog yongs su spangs pa 
yongs su spangs pa 

khur chung ba nyid 


lus 'tsho ba tsam gyis chog shes pa 


lus 'tsho ba 


'tsho ba 
bya bzhin du gang dga' bar 'gro ba 


bya bzhin du 

snam sbyar 

bla gos 

mthang gos 

chos gos gsum pa dag 
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sappurisa-carita ?? 


sappurisa 
pāsādikatā 


pacchimaya janataya ditthanugati 
pacchima janata, pacchimajanata 
ditthanugati 

sammapatipattiya anubrühana 
sammapatipatti 

anubrühana 


vannita 

evamadi 

katividha 

bhijjati 

assamika ? 

assamika ? 

patikkhita, chaddita ? 
sosana 

sankara 

? papanika ? 


rathiya 
sanghatita ? 
dasacchinna 


dasa 


antacchinna 
undürakhayita 
khayita 

undüra, undura 

go 

aggidaddha 

daddha 
titthiyalinga ? 
sadiyati 

ganhati 

katham 

adhika 

adhika civara 
sannidhi 
sannidhiparivajjana 
sannidhiparivajjana 
parivajjana 
appasamarambhata 


santuttho hoti kayapariharikena 
civarena 


kayapariharika 


pariharika 
pakkhino viya samadayeva gamanam 


pakkhino viya 
sanghati 
uttarasanga 
antaravasaka 
ticivara 


the following section 7 Jif is used instead which 
has a parallel at Vism 1.25. ^ fj $35 = having few 
undertakings, appasamarambhata, 

T32n1648 p0404c29. 

practised by good men, a practice of good men, 
(T32n1648_p0404c16) skyes bu dam pa/ 5E A = sappurisa 
and spyod pa / Ft #4 would correspond to carita or 
asevita, but no Pali parallel can be traced. 

good man (T32n1648. p0404c16) 

inspiring confidence (T32n1648 p0404c17) The Tibetan in 
full has dad par byed pa'i yon tan dang ldan pa nyid, "inspiring 
confidence in those with good qualities (gunavanta)." 
T 55 literally is “gladness and admiration." 

an example for later generations. 

(See parallel at Vism II.21/p.64.) 

later generations. 

(See parallel at Vism II.21/p.64.) 

imitate the example. 

(See parallel at Vism II.21/p.64.) 

cultivation of the right practice. (See parallel at Vism 
11.21/p.64.) 

the right practice, the right way. 

(See parallel at Vism II.21/p.64.) 

cultivation, improving 

(See parallel at Vism II.21/p.64.) 

praised, extolted (T32n1648_p0404c18) 

such and others, such and so on 

how many kinds? (T32n1648_p0405a10) 

is broken (T32n1648_p0404c19) 

ownerless, without an owner (T32n1648_p0404c19) 
ownerless, without an owner (T32n1648_p0404c19) 
rejected, despised (T32n1648_p0404c19) 

cemetery (T32n1648_p0404c20) 

refuse-heap, midden (T32n1648_p0404c20) 

market, market-place (T32n1648_p0404c20). The Pali 
papanika means "shop." 

(T32n1648_p0404c20) 

pieced together, patched together 

cut off at the fringes (Tibetan, Pali), left over cuttings 
(Chinese) (T32n1648_p0404c22) 

fringe of a cloth, border of a cloth 
(T32n1648_p0404c22) 

cut off at the end (T32n1648_p0404c22) 

gnawed by a mouse (T32n1648_p0404c22) 

gnawed, chewed, eaten (T32n1648_p0404c22) 

rat, mouse (T32n1648_p0404c22) 

cow, cattle (T32n1648_p0404c22) 
burnt by fire (T32n1648_p0404c22) 
burnt (T32n1648_p0404c22) 

corpse (T32n1648_p0404c23) 
the costumes of sectarians (T32n1648_p0404c23) 
to accept (T32n1648_p0404c25) 

to take (T32n1648_p0405b02) 

how? 

extra, additional (T32n1648_p0404c26) 

extra robes, additional robes (T32n1648_p0404c26) 
hoarding, storing up (T32n1648_p0404c28) 
avoidance of hoarding (T32n1648_p0404c28) 
avoidance of hoarding (T32n1648_p0405b16) 
avoidance, avoiding, (T32n1648_p0404c28) 

one has few burdens, having little (maintenance) 
work (T32n1648_p0404c29) 

one is content with a robe (just) for sustaining the 
body (Pali, Chinese), one is content [with a robe] just 
for sustaining the body (Tibetan) 
(T32n1648_p0404c29) 

sustaining the body, protecting the body 
(T32n1648_p0404c29) 

sustaining, protecting (T32n1648_p0404c29) 

one is like a bird flying in the sky, without longing 
(Chinese), going gladly like a bird (Tibetan), he goes 
taking it with him as a 

bird does its wings (Pali) (T32n1648_p0404c29) 

like a bird (T32n1648_p0404c29) 

double-robe (T32n1648_p0405a02) 
upper-robe (T32n1648_p0405a02) 

under-robe (T32n1648_p0405a02) 

the three robes (T32n1648_p0405a03): (1) snam 


‘chang ba 
rang gi las nyams pa 


nyam nga ba'i nyes dmigs 
rang dbang yod pa 


gzhan mi gso ba nyid 


le lo med pa nyid 


lelo 

nga rgyal bcom ba 

nga rgyal 

sems can la phan 'dogs pas zhugs pa 


phan 'dogs pa 
ro'i sred pa las ldog pa 


ro'i sred pa 
Idog pa 
phyogs rnams su thogs pa med pa 


phyogs rnams su thogs pa med pa 
thogs pa med pa 


khas len pa 

bos pa 

'gron du bos pa 

sems snyoms pa nyid 


snying brtse ba nyid 
snying brtse ba 
khyim la ser sna spong ba 


khyim du 'gro ba'i nyes dmigs med pa 
‘bod la mngon par mi dga' ba 

mngon par mi dga' ba 

"bod 


mthar gyis rgyu ba 


yang dang yang du 
yo byad bsnyungs pa ma yin 


pa 
len bya ba 


zas lhag pa 
rang gi las mi nyams pa 


reg par gnas pa 
stan gyi mtha' pa 


chu'i mtha' pa 
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sadiyati, sadiyana 


adinava 
aparayattavuttita 


aparaposita 


kosajjanimmaddanata 


kosajja 
nimmaddana 
manappahana 
mana 
paranuggahakiriya 


anuggaha 
rasatanhanivarana 


rasatanha 
nivarana 
catuddisa appatigha 


catuddisa appatigha 

appatigha 

sadiyati, sadiyana 

nimantana 

nimantana-bhatta? bhatta-nimantana? 


samanacittata 
sabbasamanukampa 


anukampita, anukampa 
anukampa 
kulamaccherappahana 
kulüpakadinavavippamutta 
avhananabhinandana 


anabhinandana 
avhana 


sapadanacara 
(punappunam, abhinham?) 
asallekha 

patiggahana ? 


atiritta 


phasuvihara 


asanapariyantika 


udakapariyantika 


sbyar, fn, sanghati, double-robe; (2) 

bla gos, 14 HE, uttarasanga, upper-robe; (3) 
mthang gos, Zz lE €t, antaravasaka, under-robe. 

to accept, acceptance (T32n1648_p0405a04) 
disruption of one's own work, decline of one's work 
(T32n1648_p0405a05) 

disadvantage (T32n1648_p0405a06) 

to be independent, to be free (Chinese to be 
independent of others (Pali) (T32n1648_p0405a08. As 
part of -OPTEN ik Al HA. “According to one's 
wishes one goes and stays; one is independent.”) 

not sustaining another; not having to sustain others 
(Supposedly aparaposità is the same as anafifiaposi.) Cf. 
Ud-a 62: Tattha anafifiaposinti afifiam posetiti afifiaposi, 
na afinapost anafifiapost, attand posetabbassa afifíassa 
abhavena adutiyo, ekakoti attho. Tena therassa 
subharatam dasseti. Thero hi kayapariharikena civarena 
kucchipariharikena ca pindapatena attanameva posento 
paramappiccho hutva viharati, afifiam fiatimittadisu kafici 
na poseti katthaci alaggabhavato. Atha va afifiena 
afifiatarena posetabbataya abhavato anafifiaposi. Cf. Nidd 
II 292 (Be): Anafifiaposi sapadanacariti anafifiapositi so 
paccekasambuddho attanafifieva poseti, na paranti. 


Tibetan variant readings: 

gzhan gyi gsobs ba nyid; gzhan gsobs ba nyid. 

the subduing of idleness, crushing laziness (Chinese, 
Pali), non-laziness, freedom from laziness (Tibetan) 
(T32n1648_p0405a08) 

idleness, laziness, indolence (T32n1648_p0405a08) 
subduing, crushing (T32n1648_p0405a08) 

the abandoning of pride (T32n1648_p0405a08) 
pride (T32n1648_p0405a08) 

the helping of other beings (Tibetan, Chinese) helping 
others (Pali) (T32n1648_p0405a08) 

helping, assisting (T32n1648_p0405a0) 

checking of craving for tastes (Tibetan, Pali); being without 
greed for tastes (Chinese) (T32n1648_p0405a0) 

craving for tastes (T32n1648_p0405a0) 

checking, curbing 

being without obstacles in the four directions; being 
without obstruction in the four directions 
(T32n1648_p0405a9) 

unobstructed in the four directions; being without 
obstacles in the four quarters (T32n1648_p0405a9) 
being without obstacles; unobstructed 
(T32n1648_p0405a9) 

to accept, acceptance (T32n1648_p0405a12) 
invitation (for a meal) (T32n1648_p0405a11) 
invitation for a meal, meal-invitation 
equal-mindedness, even-mindedness 

helping all equally, compassionating all impartially 
(Pali), helping all through impartial-mindedness 
(Chinese) (T32n1648_p0405a17) 

helping, compassionating, benefitting 
(T32n1648_p0405a17) 

helping, compassionating, benefitting 
(T32n1648_p0405a17) 

abandoning of avarice towards families 
(T32n1648_p0405a17) 

free from the disadvantage of frequenting families 
non-delight in being called (T32n1648_p0405a18) 
not delighting, non-delight (T32n1648_p0405a18) 
being called, being invited, invitation 
(T32n1648_p0405a18) 

going continuously (from house to house), moving 
uninterruptedly (from house to house) 
(T32n1648_p0405a22) 

repeated, again and again (T32n1648_p0405a23) 
non-effacement 


receiving, accepting (T32n1648_p0405a24) 

left-over (food) 

no disruption of one's own work, no decline of one's 
work (T32n1648_p0405a28) 

dwelling in comfort, dwelling at ease 
(T32n1648_p0405a28) 

bounded by the sitting, limited by sitting 
(T32n1648_p0405b01) 

bounded by water, limited by water (T32n1648_p0405b01) 


zas kyai mtha' pa 
stan 

chu 

zas 

mtha' pa 

kham 


tha ma 

yang 

sman 

mid par bya ba 
lus lci bar byed pa 


tshod zin pa 
zas mang du 
lus kyi gnas ngan len 


chags pa spong ba 

gnod pa chung ba shes pa 
yang dag par spong ba 
zas lhag pa 


lhag pa 
phul skye ba 


re ba rab tu chad pa 
yang mi tshol ba 


bzung ba 
'dzings pa 


'khrug pa 

grong mthar 

grong mthar gnas pa 

yon tan dag 

nyes dmigs kyang mthong 


nyes dmigs su lta ba 


gtam gyi gzhi bcu 


gtam gyi gzhi 
shin tu mdzes pa 
lhas bskul ba 


'du 'dzi la dga' ba don du mi gnyer ba 


'du 'dzi la dga' ba 


'du 'dzi 


dben pa'i bde ba ci 'dod pa thob pa 


dben pa'i bde ba 
dben pa 

rnal 'byor 

sgra chung ba 

dgon pa pa'i gnas mal 


dgon pa'i gnas mal 
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bhojanapariyantika 
asana 

udaka 

bhojana 
pariyantika 

alopa 


antima ? 

puna 

bhesajja 

ajjhoharati 

kaya-garubhava, kaya garuka ? 


tulana ? 
bahu bhojana ? 
kayadutthulla 


appabadha 

samugghata, samuccheda ? 
atirittabhojana 

atiritta 

odarikatta 


puna pariyesanaya abhava 


? gahana ? 
? kolahala ? 


vikkhepa 

gamanta 

gamantavihara, gamante viharanta 
anisamsa 

adinavadassana 


adinavadassana 


dasakathavatthu 


kathavatthu 
2? 


devatahi sahavasita 


na samsaggaramatam anuyutta ? 


samsaggarama, samsaggarata 


samsagga 


pavivekasukharasam assadeti 


pavivekasukha 

paviveka 

yoga? 

appasadda, appanigghosa 

arafifiaka senasana, arafifíasenasana 


arafifiaka senasana, arafifiasenasana 


bounded by food, limited by food (T32n1648_p0405b01) 
seat, sitting (T32n1648 p0405b01) 

water (T32n1648_p0405b01) 

food, meal (T32n1648. p0405b01) 

bounded by, ending with (T32n1648 po405b01) 
lump of food. 

Perhaps fmf corresponds rather to za ba na kham. 
(T32n1648. p0405b03) 

the last (T32n1648. p0405b03) 

again (T32n1648_p0405b03) 

medicine (T32n1648_p0405b04) 

to swallow (T32n1648 p0405b03) 

physical heaviness, heaviness of the body, 
(T32n1648. p0405b06). The opposite of physical 
lightness, kayalahuta. 

measuring (T32n1648  p0405b08) 

much food (T32n1648 p0405b08) 

physical inertia, rigidity of the body 

(T32n1648. p0405b08) 

abandoning greed (T32n1648_p0405b09) 


little illness (T32n1648_p0405b09) 

removal, elimination (T32n1648_p0405b09) 

left over food, additional food, (T32n1648_p0405b14) 
left over, additional (T32n1648_p0405b14) 
overloading of the stomach, filling the stomach (Pali), 
unbridled regarding the stomach (Chinese), arising of satiety, 
satiety (Tibetan) (T32n1648_p0405b08) 

elimination of expectations, cutting off of longings 
(T32n1648_p0405b14) 

there is no searching again; there is no renewed 
search (T32n1648_p0405b17) 

taking, accepting (T32n1648_p0405b19) 

with commotion, commotious, with disturbance 
(T32n1648_p0405b23) 

disturbance, confusion 

inside the village (T32n1648_p0405b25) 

dwelling in the village (T32n1648_p0405b25) 
benefits, advantages (T32n1648_p0405b24) (Plural of 
yon tan, ánisamsa. Chinese does not indicate the 
number.) 

seeing the disadvantages, understanding the 
disadvantages (T32n1648 p0405b24) 

seeing the disadvantages, understanding the 
disadvantages (T32n1648_p0406a23) 

ten topics of conversation (T32n1648_p0405b27) See 
A V 129: Dasayimani, bhikkhave, kathavatthüni. Katamani 
dasa? Appicchakatha, santutthikatha, pavivekakatha, 
asamsaggakatha, viriyarambhakatha, silakatha, 
samadhikatha, pafifiakatha, vimuttikatha, 
vimuttifianadassanakathati. 

topic of conversation (T32n1648_p0405b27) 

great beauty (of nature?) (T32n1648_p0405b27) 
dwelling together with the gods, dwelling in the 
company of gods (Chinese, Pali), encouragement by 
gods, being urged on by gods (Tibetan) 
(T32n1648_p0405c07) 

no need for the delight in socializing (Tibetan); not 
delighting in socializing (T32n1648_p0405b28) Cf. A III 
293: na samsaggaramo hoti na samsaggarato na 
samsaggaramatam anuyutto. 

delight in socializing, delight in being in contact with 
(T32n1648_p0405b28) Cf. A III 293: na samsaggaramo 
hoti na samsaggarato na samsaggaramatam anuyutto. 
socializing, association with, contact with (with 
people), socializing (T32n1648_p0405b28) (Bapat 
reads 'du 'dsi) 

to delight in attaining the happiness of seclusion 
(Chinese); to attain the happiness of seclusion as one 
wishes (Tibetan); to enjoy the taste of the happiness 
of seclusion (Pali) (T32n1648_p0405b28) 

the happiness of seclusion (T32n1648_p0405b28) 
seclusion (T32n1648_p0405b28) 

meditation (T32n1648_p0405b28) 

little sounds, quiet (T32n1648_p0405b28) 

forest lodgings, forest dwellings 
(T32n1648_p0405b29) See dgon pa'i gnas mal. 

forest lodgings, forest dwellings 
(T32n1648_p0405b29) See dgon pa pa'i gnas mal. 


dgon pa 

kun dga'i ra ba 

grong dang grong gi nye 'khor 
grong 

grong gi nye 'khor 


mi 'bring 
khru 
gzhu 


Inga brgya 
gzhu Inga brgya 


shing drung pa nyid 


yongs su bzung pa 
gzhan la gsol ba 


las la dga' ba nyid 
yong su spong pa 


gnas la ser sna 

ser sna 

chags pa rab tu gcod pa 
nyi ma gung gi dus su 


nyi ma gung 
nyi ma gung gi dus 


grib ma 
spong bar bya 
shing 

rlung med pa 


lo ma 
lhags pa 


sdong rgan 

shing khong stong 

nyen can 

rmugs pa dang gnyid spang ba 
Ita bu 

ri dvags Ita bu 

ri dvags 

ri dags 

brtson pa mi gtong ba 


zhan du gnas 
zhan du gnas na 
sems yid mi 'byung ba nyid 


sems yid 'byung ba 


bag med pa 
‘chi ba rjes su dran pa 
‘chi ba rjes su dran pa 'thob pa 


'thob pa 
mi sdug pa'i mtshan ma 'thob pa 


mi sdug pa'i mtshan ma 
mi ma yin pas bla mar bkur ba 


mi ma yin pa 


bla mar bkur ba 

'dod pa'i 'dod chags rnam par spong 
ba 

'dod pa'i 'dod chags 

rnam par spong ba 

yid 'byung ba mang ba nyid 
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arañña 
arama ? 


gamafica gamüpacarafica 


gama 
gamupacara 


hattha ? 
dhanu 


paficasata 
paficadhanusatika 


rukkhamülikatta 


kammaramata 
samuccheda ?? 


avasamacchera 
macchera 


chaya 
vivajjitabba ? 
rukkha 


panna 
patita ? 


thinamiddhapanüdana 
viya 

miga viya 

miga 

miga 

anikkhitta-dhura ? 


samvega anuppada ? 


samvega 


pamada 


maranassati, marananusati 


maranassatipatilabha 
patilabha, adhigama 
asubhanimittadhigama 


asubhanimitta 


amanussanam garubhavaniyata 


amanussa 


garubhavaniya 
kamaragavinodana 


kamaraga 
vinodana 
samvegabahulata 


forest, wilderness (T32n1648_p0405c03) 

(private) park, pleasure grove. Cf. kun dga' ra ba. 

the village and the neighbourhood of the village 
village 

the neighbourhood of a village, village vicinity 
(T32n1648_p0405c02) 

average man (T32n1648_p0405c02) 

cubit, forearm-length (T32n1648_p0405c02) 

bow, bow-length (T32n1648_p0405c02). A bow-length 
is defined as being equivalent to 4 Jf or khru, 
forearm-lengths (hattha?) of an average man. mi 
'bring gi khru bzhi la gzhu ste gzhu, Sp A DUIS... F5... 
five-hundred. (T32n1648. p0405c02). 

five-hundred bow-lengths (T32n1648_p0405c02) 


the state of the tree-root-dwelller, dwelling at the 
root of a tree (T32n1648 p0404c01) $} F{E= variant 
spelling of the normal fi} F A^. 

appropriating (T32n1648_p0405c04). Chinese has fii. 
begging, requesting, begging to others 
(T32n1648_p0405c05) 

delight in work (T32n1648_p0406b10) 

elimination, abandoning, avoiding 
(T32n1648_p0405c07) 

avarice about dwellings (T32n1648_p0405c07) 
avarice (T32n1648_p0405c08) 

elimination of greed (T32n1648_p0405c08) 

at noon time, at the time of the middle of the day 
(T32n1648_p0405c09) 

at noon, the middle of the day (T32n1648_p0405c09) 
noon time, the time of the middle of the day 
(T32n1648_p0405c09) 

shadow (T32n1648_p0405c10) 

to be avoided (T32n1648_p0405c09) 

tree (T32n1648_p0405c09) 

without wind, when there is no wind 
(T32n1648_p0405c10) 

leaf (T32n1648_p0405c10) 

fallen (T32n1648_p0405c10) (As part of PHE, 
“fallen leaves” 

decaying tree, old tree (T32n1648_p0405c11) 
hollow tree (T32n1648_p0405c11) 

dangerous (T32n1648_p0405c11) 

dispelling of sloth and torpor (T32n1648_p0405c15) 
like, similar to (T32n1648_p0405c15) 

like a wild deer (T32n1648_p0405c15-16) 

deer, forest-deer (T32n1648_p0405c16) 

deer, forest-deer (T32n1648_p0405c16). 
unrelenting effort, not letting down energy. 

Cf. brtson par mi 'dor pa. 

other places (T32n1648_p0405c19) 

in other places (T32n1648_p0405c19) 

non-arising of urgency (T32n1648_p0405c19). 
Compare yid 'byung ba mang ba nyid / ZPR / 
samvegabahulata at T32n1648_p0405c22. 

urgency (T32n1648_p0405c19) Compare yid 'byung ba 
mang ba nyid /2AT/KiE / samvegabahulata at 
T32n1648_p0405c22. 

negligence, heedlessness (T32n1648_p0405c19) 
recollection of death (T32n1648_p0405c21) 

the obtaining of recollection of death 
(T32n1648_p0405c21) 

obtaining, gaining, getting, acquiring 
(T32n1648_p0405c21-22) 

acquiring the sign of the foul (T32n1648_p0405c21- 
22) 

the sign of the foul (T32n1648_p0405c21-22) 
respect and esteem of non-humans 
(T32n1648_p0405c22) 

non-human, a non-human being 
(T32n1648_p0405c22) (A yakkha, tree-spirit, etc.) 
respect and esteem (T32n1648_p0405c22) 

dispelling of greed for sense desires (T32n1648_p0405c22) 


greed for sense pleasures (T32n1648_p0405c22) 
dispelling (T32n1648_p0405c22) 
much urgency (T32n1648_p0405c22) 


yid 'byung ba 
mang ba nyid 
‘jigs pa dang skrag pa bzod pa 


‘jigs pa dang skrag pa 
bzod pa 

rgyags pa 

yang dang yang du 
lus kyi rang bzhin 


rtag tu 


gnas par bya 

spyil bu 

rlung 

rlung yas ldang ba 
mas ldang ba 


nya sha 

sha 

'o ma 

til 

til gyi chur bed 


mon sran gre'u 

mon sran gre'u 'i bza' ba 
Ihung bzed 

khyim 

khri'u 


skya rengs shar 


skya rengs shar 


skya rengs 


du ba 


Idang ba 

gnod pa byed pa 
pha rol 

gnas mal 


E p 


samvega 
bahulata 


bhayabheravasahanata 


bhayabherava 
sahana 
mada 


abhinham 
kayasabhava 


dhuva 


vasati, viharati 
kuti 

vata 
pativatam 
anuvatam 


maccha 
mamsa 
khira 

tila 
tilapittha 


masa 
masabhatta 
pattta 

geha 
nisidana 


arunutthanavela 


arunutthana, arunuggamana 


arunutthana, arunuggamana 


aruna 


dhuma 
rodana 
utthapeti 
anna 
senasana 


urgency (T32n1648_p0405c22) 

much, great (T32n1648_p0405c22) 

enduring fear and dread (Pali & Tibetan) 
(T32n1648_p0405c23). The Chinese translator 
rendered “not fearing what is fearful.” 

fear and dread (T32n1648_p0405c23) 

enduring. See jigs pa dang skrag pa bzod pa. 
intoxication, vanity 

constantly, frequently 


the nature of the body (The Chinese has Af 7E 4X, probably 
due to misunderstanding kayasabhava as kayassa 
abháva. T32n1648. p0405c23.) 

constantly, constant, always (T32n1648_p0405c25) 
Used alongside ‘ii. 

to dwell (T32n1648_p0405c26) 

hut (T32n1648_p0405c27) 

wind (T32n1648_p0405c28) 

upwind, leeward, against the wind (T32n1648 p0405c28) 
downwind, windward (T32n1648_p0405c28). 

As part of rlung yas ldang ba dang mas ldang ba. The full 
Tibetan would be rlung mas ldang ba. 

fish (T32n1648 p0405c29) 

meat (T32n1648_p0405c29) 

milk (T32n1648_p0405c29) 

sesame (T32n1648_p0405c29) 

sesame-flour (T32n1648_p0405c29) Variant reading: R 
D 

mung bean 

cooked mung-beans, a meal of mung beans 

bowl, begging-bowl (T32n1648. p0405c29) 

house (T32n1648_p0406a01) 


sitting-cloth (T32n1648_p0406a01) (The Tibetan 
translator appears to have interpreted nisidana as as a 
kind of seat or chair, asana or pitha, but the Pali 
nisidana is a cloth used for sitting. 

utensil (T32n1648_p0406a02). Perhaps the Chinese 
and Tibetan don't correspond. ril pa or ril ba might 
rather be a water-container or cup. 

the time of the manifestation of dawn-light, time of 
dawn-rise (T32n1648 p0406a02-03). Arunutthanavela 
is the time of the first sign of dawn, when the light on 
the eastern horizon changes to a reddish colour 
before sun-rise. 

In monastic discipline (Vinaya) this is a important 
moment because it marks the time-limit of certain 
rules, such as not being apart from one's three robes 
(tecivara) for a night. It also marks the starting limit at 
which a monk can start to eat solid foods. 
manifestation of dawn-light, dawn-rise 
(T32n1648_p0406a02-03). Arunutthdna is the first sign 
of dawn, when the light on the eastern horizon 
changes to a reddish colour before sun-rise. 

In monastic discipline (Vinaya) this is a important 
moment because it marks the time-limit of certain 
rules, such as not being apart from one's three robes 
(tecivara) for a night. It also marks the starting limit at 
which a monk can start to eat solid foods. 
manifestation of dawn-light, dawn-rise 

(T32n1648. p0406b04). Arunutthana is the first sign of 
dawn, when the light on the eastern horizon changes 
to a reddish colour before sun-rise. 

Arunutthana is the first sign of dawn, when the light 
on the eastern horizon changes to a reddish colour 
before sun-rise. 

In monastic discipline (Vinaya) this is a important 
moment because it marks the time-limit of certain 
rules, such as not being apart from one's three robes 
(tecivara) for a night. It also marks the starting limit at 
which a monk can start to eat solid foods. 

dawn-light (T32n1648_p0406a02). Aruna orange light 
on the eastern horizon that appears before sun-rise. 
Cf. skya rengs shar, 4448 Sule, arunutthana. 

smoke (T32n1648_p0405c26) 

crying, wailing (T32n1648_p0405c25) 

cause to shift, make rise (T32n1648_p0406a05) 
vexation, trouble, harm (T32n1648_p0406a05) 
another (T32n1648_p0406a05) 

lodging, dwelling-place, resting place 
(T32n1648_p0406a06) 


brkam chags 
nang du yang dag par 'jog 


jiltar rnyed pas chog shes pa 


chog shes pa 


le lo'i gzhi 


'phres pa'i bde ba 


'phres pa 


ma chags pa 
brtsal ba 


lus kyi gnas 
dbang du 'gro ba 
skabs phye ba 


gso ras 


ras bal gyi ras 


ras bal gyi ras 


mon dar 

la ba 

byin par gyur 
skabs phye bas 
blang bar bya 
nyams par mi 'gyur 
zhag 

zhag bcur 

lhag 

gos lhag 


gnas mal srung ba'i phyir 
steng du gding ba 
gding ba 


nad gyi rkyen gyan bar gras pa 


gyan ba 


gras pa 
gdong phyis kyi gos 


dbyar gyi ras chen 
rung ba 
bcol ba 


z 
Ej 
Sh 


N 
/ 


N 
/ 


RAH 
piu 
rA fs 
- 
TA 


H 
THE 


loluppa, lolupa 
patisallana 


yam laddham tena tutthabbam 


tuttha, santuttha, santutthi 
pariggaha 


kusitavatthu 


passasukha 


passa 


viraga 
vinibandha, pariyutthana ? 


kammatthana 


vasagata, vasaga, vasam gata 
(accayika ??) 


khoma 


kappasa 


kappasa 


koseyya 
kambala 

dinna 

sadiyati, saditum 
na bhijjati 

aha 

dasaha 

atireka 
atirekacivara 


(paccattharana, nisidana-santhata ?) 
santhata, ? nisidana-santhata ? 
kandupaticchadi 

kandu 


paticchadi 
mukhapufichanacola, mukhapufichana 


vassikasatikacivara, vassikasatika 
adhitthita 
vikappita 


greed, eager desire, longing for (T32n1648 p0406a06) 
withdrawnness, retiredness, seclusion 
(T32n1648_p0406a06) (Skt. pratisamlayana; cf. nang 
du yang dag 'jog pa & nang du yang dag 'jog, Mvy 
1488 & 1642.) 

to be contented with what one gets 
(T32n1648_p0406a07) 

contented, contentment (T32n1648_p0406a07) 
embracing, encompassing, taking possession of 
(T32n1648_p0407a07. Cf. T32n1648_p0406a08 & 
417422.) 

ground for idleness, base for laziness 
(T32n1648_p0406a13) 

the pleasure of reclining on one's side. Cf. D-a 1031: 
Passasukhanti yatha samparivattakam sayantassa 
dakkhinapassavamapassanam sukham hoti, evam 
uppannam sukham. 

reclining on one's side, reposing, leaning on one's 
side 

dispassion (T32n1648_p0406a13) 

bondage, obsessive attachment, obsession, 
T32n1648 p0406a14. Vism 11.75/p.79 has cetaso 
vinibandhassa upacchedanam, but elsewhere in Vim #2 
= pariyutthana. 

meditation-subject. Cf. 3€% 

to come under the sway of 

expedient, expedience (T32n1648_p0406a21). See 
Vism II.19/p.64, etc. 

hemp. (T32n1648. p0406a16, T23n1435. p0042c15.) 
Cf. 43€ at T14n0579. p0957a10, etc. 

kapok, cotton wool, raw cottton. 
(T32n1648_p0406a16-17 variant reading. Cf. 
X44n0744_p0436a23. Text reads t H. Cf. i ELE 
"cotton-flower," T24n1462 p0748c20, with the 
variant 4 H 3E.) 

Cf. 5) H at T14n0579_p0957a09, etc.) 

Kappasa is the cotton wool or kapok from the Kapok 
tree, Ceiba pentandra, etc. 

kapok, cotton wool, raw cottton. 
(T32n1648_p0406a16-17. Cf. i F fis, 
T32n1648_p0430a29, with no variant. And ii A 
“cotton-flower" or “kapok-tree-flower,” 
T24n1462 p0748c20, with the variant 75 H. Cf. 5j 
H at T14n0579_p0957a09, etc.) 

Kappasa is the cotton wool or kapok from the Kapok 
tree, Ceiba pentandra, etc. 

silk (T32n1648_p0406a17) 

wool (T32n1648_p0406a17) 

given (T32n1648_p0406a16) 

as an expedient (T32n1648_p0406a17) 

is accepted, to accept (T32n1648_p0406a17) 

is not broken (T32n1648_p0406a17) 

day (T32n1648_p0406a18) 

ten days (T32n1648_p0406a18) 

extra (T32n1648_p0406a18) 

extra robe, extra robe-material 
(T32n1648_p0406a18) 

for protecting lodgings (T32n1648_p0406a19) 

a spread, cover (T32n1648_p0406a19) 

a mat, covering (T32n1648_p0406a19) 

cloth for covering sores (T32n1648_p0406a19) 

sore, itch (T32n1648_p0406a19). Cf. g.yan ba/g-yan 
ba. 

A kind of disease of the skin; see nad gyi rkyen gyan 
bar gras pa, BIEX. 

covering (T32n1648_p0406a19) 
mouthwiping-cloth, handkerchief, napkin 
(T32n1648_p0406a19) 

rain-bathing-cloth (T32n1648_p0406a20) 
determined (T32n1648_p0406a20). 

assigned, put under dual ownership 
(T32n1648_p0406a20). Vikappana is a technical term 
used in monastic discipline (Vinaya) to denote that a 
bhikkhu shares the ownership of robe (civara) with 
another monk or nun and thereby avoids full 
ownership. The robe can then be stored indefinitely. 
See Thanissaro Bhikkhu, Buddhist Monastic Code I, 
Chapter 7.1. 
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(http://www.accesstoinsight.org/lib/authors/thaniss 
aro/bmc1/bmc1.ch07-1.html) 
not determined (T32n1648_p0406a20) 
not assigned, not put under dual ownership 
(T32n1648_p0406a20) 

Sangha-meal, Community-meal (T32n1648_p0406a21) 
A meal offered to a unlimited number of bhikkhus. 
Vin-a 1249: ... Yasmda pana te sacepi dubbhikkhe na 
sakkonti, subhikkhe jate pana puna sanghabhattam katum 
sakkhissanti, tasma bhagava tampi anto katva anujanami, 
bhikkhave, sanghabhattam uddesabhattanti adimaha. 
Tattha sanghabhatte thitika nama natthi, tasma amhakam 
ajja dasa dvadasa divasa bhufijantanam idani afifiato 
bhikkhü anetha"ti na evam tattha vattabbam. 
Purimadivasesu amhehi na laddham, idani tam amhakam 
gahetha"ti evampi vattum na labbhati. Tafihi 
agatagatanam papunatiyeva. 
meal (T32n1648_p0406a21) As part of dge 'dun gyi 
zas, SKR, sanghabhatta. 
constant-meal (T32n1648_p0406a21) A meal that is 
constantly, daily offered to monks. 

Vin-a 816: Niccabhattanti dhuvabhattam vuccati. 
ticket-meal (T32n1648_p0406a21). 

A meal for a which a specific number of monks are 
selected by drawing ticket or lots. 

Vin-a 1261: Salakabhatte pana anujanami, bhikkhave, 
salakaya và pattikaya và upanibandhitva opufijitva 
uddisitu nti (= Vin II 176) vacanato rukkhasaramayaya 
salakaya và veluvilivatalapannadimayaya pattikaya và 
asukassa nama salakabhattanti evam akkharani 
upanibandhitva pacchiyam va civarabhoge va katva sabba 
salakayo opunjitva punappunam hetthuparivaseneva 
aloletvà paficangasamannagatena bhattuddesakena sace 
thitika atthi, thitikato patthaya; no ce atthi, therasanato 
patthaya salaka databba. Paccha agatanampi 
ekabaddhavasena dūre thitanampi uddesabhatte 
vuttanayeneva databba. 

ticket, voting-ticket, tickets consisting of pieces of 
wood, a lot (T32n1648_p0406a21) 

fortnight-meal (T32n1648_p0406a22), 

A meal offered to monks every forthnight. 

Vin-a 1267: Pakkhikadisu pana yam abhilakkhitesu 
catuddasi pafícadasi paficami atthamiti imesu pakkhesu 
kammappasutehi uposatham katum satikaranatthaya 
diyyati, tam pakkhikam nama. 
fortnight (T32n1648_p0406a22). As part of zla ba 
phyed pa'i zas, HH. H f£, pakkhikabhatta. 
observance-day-meal, Uposatha-day meal 
(T32n1648_p0406a22). 

A meal offered to monks on Uposatha days. 

Vin-a 1267: Uposathikam nama anvaddhamase 
uposathangani samadiyitvà yam attana bhufijati, tadeva 
diyyati. 
observance-day (T32n1648 p0406a22) 
group-meal (T32n1648_p0406a22). A meal for a group 
of four monks. 

Vin IV 74: Ganabhojanam nama yattha cattaro bhikkhü 
paficannam bhojananam afifiatarena bhojanena nimantita 
bhufijanti. Cf. Vin-a 811. 
monastery-meal (T32n1648 p0406222). 

A meal to all the monks in a monastery. 

Vin-a 1270: Viharabhattam nama vihare 
tatruppadabhattam, tam sanghabhattena gahitam. 
designation-meal, designated-number-meal 

(T32n1648  p0406a22) 

A meal offered to a specific, limited number of 
bhikkhus. 

Vin-a 1249: Uddesabhattantiadisu “ekam va dve vaà...pe... 
dasa va bhikkhü sanghato uddisitva detha"ti evam 
uddesena laddhabhikkhünam bhattam katum icchanti. 
Apare tatheva bhikkhü paricchinditva nimantetva tesam 
bhattam katum icchanti. Apare salakayo chinditva, apare 
pakkhikam uposathikam patipadikanti evam niyametva, 
ekassa và dvinnam va...pe... dasannam và bhikkhünam 
bhattam katum icchanti. Iti etani bhattani uddesabhattam 
nimantananti imam voharam pattani. Yasmd pana te 
sacepi dubbhikkhe na sakkonti, subhikkhe jate pana puna 
sanghabhattam katum sakkhissanti, tasma bhagava tampi 
anto katva "anujanami, bhikkhave, sanghabhattam 
uddesabhatta"ntiadimaha. 

Tattha sanghabhatte thitika nama natthi, tasma 
“amhakam ajja dasa dvadasa divasa bhufijantanam idani 
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afifiato bhikkhü anetha"ti na evam tattha vattabbam. 
"Purimadivasesu amhehi na laddham, idani tam amhakam 
gahetha"ti evampi vattum na labbhati. Tafihi 
agatagatanam papunatiyeva. 

entrance, gate, door (T32n1648  p0406a24) 
elephant (T32n1648_p0406a24) 

horse (T32n1648_p0406a24) 

quarrelling (T32n1648_p0406a24) 

shameful, embarrassing (T32n1648_p0406a24) 

to skip over, to skip (T32n1648_p0406a26) 

an outcast, candala, untouchable 
(T32n1648_p0406a25.) Cf. variant reading ffi SEE. 
One born in the “low” or “base” castes, that are 
associated with impure, dirty professions, social 
exclusion and poverty. 


nesadakulam và venakulam và rathakarakulam va 
pukkusakulam va. Tatharüpe kule paccajayati dalidde 
appannapanabhojane kasiravuttike, yattha kasirena 
ghasacchado labbhati. 

In Pali scriptures the candala is specifically associated 
with the impure profession of scavenging and 
disposing corpses (see J-a III 195: 
chavachaddakacandala, Nidd-a II 293: Candaloti 
chavacandalo. Mil 200: tadà bodhisatto chavakacandalo 
ahosi....). 

They were also notorious for eating dogs (J-a V 449: 
Chavakasamasadisanti sunakhamamsakhdadacandalena 
samam sadisam. J-a IV 380: sapakacandalassa pana ko 
deti, ...) and other base foods (Ap-a 335: 
sunakhocchitthabhattabhufijanakacandalakule jatoti. J-a I 
81: Evam uppanno hi pindapato mama sasane candalassa 
ucchitthabhojanasadiso, ...) 

They were living in separate villages outside of towns 
(Cp-a 152: Tada hi bodhisatto candalayoniyam nibbattitva 
rupena duddasiko bahinagare candalagame vasati. Vin-a I 
45: afífiataram candalagamam sandhaya gacchantt 
jetthakacandalassa gehato avidüre.... J-a IV 390: Tada 
ujjeniya bahi candalagamako ahosi. Mahasatto tattha 
nibbatti. See also Cp-a 155.) 

These villages were associated with corpses, see Vism 
VIII.121/p.259, Khp-a 58, Vibh-a 242: seyyathàpi nama 
candalagamadvare candanikaya saradasamaye 
thülaphusitake deve vassante udakena avülham 
muttakarisacammatthinharukhandakhelasinghanika- 
lohitappabhutinanakunapajatam nipatitva 
kaddamodakalulitam sanjatakimikulakulam hutva ... 

M-a III 70: mahapuriso candalayoniyam nibbatto 
bahinagare cammagehe vasati. 

They were avoided and despised by members of other 
castes; e.g., a Brahmin who met a candala did not 
want to stand downwind of him. (J-a III 232: ekam 
candalam disva kosi tvanti pucchitva candalohamasmi ti 
vutte tassa sariram paharitva agatavatassa attano sarire 
phusanabhayena nassa, candala, kalakanni, adhovatam 
yahiti vatvà vegena tassa uparivatam agamási.) and a 
daughter of a setthi who had seen a candala washed 
her eyes with perfumed water. (J-a IV 375: 

ti pucchitva candalo ayye ti vutte aditthapubbayuttakam 
vata passami ti gandhodakena akkhini dhovitva tato 
nivatti.). 

A bhikkhu can not insult or slander another bhikkhu 
about his candala birth. See Vin I 6 & 12: Hind nama 
jati candalajati, venajati, nesadajati, rathakarajati, 
pukkusajati. Esa hina nama jati.Ukkattha nama jati - 
khattiyajati, brahmanajati. Esa ukkattha nama jati. 

The Bodhisattva was born as a candala in some of his 
previous births, see J-a II 82: ... bodhisatto 
candalayoniyam nibbattitva... Cf. J-a IV 376, M-a III 70, 
Cp-a 152, Mil 200. 

Chapter 10 of the Brahmanical law manual 
Manusmrti describes the candala as follows: 

"5]. But the dwellings of Kandalas and Svapakas shall 
be outside the village, they must be made Apapatras, 
and their wealth (shall be) dogs and donkeys. 

52. Their dress (shall be) the garments of the dead, 
(they shall eat) their food from broken dishes, black 
iron (shall be) their ornaments, and they must always 
wander from place to place. 

53. A man who fulfils a religious duty, shall not seek 
intercourse with them; their transactions (shall be) 
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among themselves, and their marriages with their 
equals. 

54. Their food shall be given to them by others (than 
an Aryan giver) in a broken dish; at night they shall 
not walk about in villages and in towns. 

55. By day they may go about for the purpose of their 
work, distinguished by marks at the king's command, 
and they shall carry out the corpses (of persons) who 
have no relatives; that is a settled rule. 

56. By the king's order they shall always execute the 
criminals, in accordance with the law, and they shall 
take for themselves the clothes, the beds, and the 
ornaments of (such) criminals." 

(Translated from the Sanskrit by George Bühler, in 
The Laws of Manu, Sacred Books of the East, Volume 25, 
Oxford, 1886.) 

There is no mention of candala being executioners in 
Pali literature. 

an outcast, candala, untouchable 
(T32n1648_p0406a25. Variant reading of HEREKE) 

One born in the "low" or "base" castes, that are 
associated with impure, dirty professions, social 
exclusion and poverty. 

nesadakulam và venakulam và rathakarakulam va 
pukkusakulam va. Tatharüpe kule paccajayati dalidde 
appannapanabhojane kasiravuttike, yattha kasirena 
ghasacchado labbhati. 

In Pali scriptures the candala is specifically associated 
with the impure profession of scavenging and 
disposing corpses (see J-a III 195: 
chavachaddakacandala, Nidd-a II 293: Candaloti 
chavacandalo. Mil 200: tadà bodhisatto chavakacandalo 
ahosi....). 

They were also notorious for eating dogs (J-a V 449: 
Chavakasamasadisanti sunakhamamsakhdadacandalena 
samam sadisam. J-a IV 380: sapakacandalassa pana ko 
deti, ...) and other base foods (Ap-a 335: 
sunakhocchitthabhattabhufijanakacandalakule jatoti. J-a I 
81: Evam uppanno hi pindapato mama sasane candalassa 
ucchitthabhojanasadiso, ...) 

They were living in separate villages outside of towns 
(Cp-a 152: Tada hi bodhisatto candalayoniyam nibbattitva 
rüpena duddasiko bahinagare candalagame vasati. Vin-a I 
45: afífiataram candalagamam sandhaya gacchantt 
jetthakacandalassa gehato avidüre.... J-a IV 390: Tada 
ujjeniya bahi candalagamako ahosi. Mahasatto tattha 
nibbatti. See also Cp-a 155.) 

These villages were associated with corpses, see Vism 
VIII.121/p.259, Khp-a 58, Vibh-a 242: seyyathàpi nama 
candalagamadvare candanikaya saradasamaye 
thülaphusitake deve vassante udakena avülham 
muttakarisacammatthinharukhandakhelasinghanika- 
lohitappabhutinanakunapajatam nipatitva 
kaddamodakalulitam sanjatakimikulakulam hutva ... 

M-a III 70: mahapuriso candalayoniyam nibbatto 
bahinagare cammagehe vasati. 

They were avoided and despised by members of other 
castes; e.g., a Brahmin who met a candala did not 
want to stand downwind of him. (J-a III 232: ekam 
candalam disva kosi tvanti pucchitva candalohamasmi ti 
vutte tassa sariram paharitva agatavatassa attano sarire 
phusanabhayena nassa, candala, kalakanni, adhovatam 
yahiti vatvà vegena tassa uparivatam agamási.) and a 
daughter of a setthi who had seen a candala washed 
her eyes with perfumed water. (J-a IV 375: 

ti pucchitva candalo ayye ti vutte aditthapubbayuttakam 
vata passami ti gandhodakena akkhini dhovitva tato 
nivatti.). 

A bhikkhu can not insult or slander another bhikkhu 
about his candala birth. See Vin I 6 & 12: Hind nama 
jati candalajati, venajati, nesadajati, rathakarajati, 
pukkusajati. Esa hina nama jati.Ukkattha nama jati - 
khattiyajati, brahmanajati. Esa ukkattha nama jati. 

The Bodhisattva was born as a candala in some of his 
previous births, see J-a II 82: ... bodhisatto 
candalayoniyam nibbattitva... Cf. J-a IV 376, M-a III 70, 
Cp-a 152, Mil 200. 

Chapter 10 of the Brahmanical law manual 
Manusmrti describes the candala as follows: 

“51. But the dwellings of Kandalas and Svapakas shall 
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pattanikkujjana 


nikkujjana, nikujjati 


sekkhasammata kula, sekkhakula, 
sekhakula 


be outside the village, they must be made Apapatras, 
and their wealth (shall be) dogs and donkeys. 

52. Their dress (shall be) the garments of the dead, 
(they shall eat) their food from broken dishes, black 
iron (shall be) their ornaments, and they must always 
wander from place to place. 

53. A man who fulfils a religious duty, shall not seek 
intercourse with them; their transactions (shall be) 
among themselves, and their marriages with their 
equals. 

54. Their food shall be given to them by others (than 
an Aryan giver) in a broken dish; at night they shall 
not walk about in villages and in towns. 

55. By day they may go about for the purpose of their 
work, distinguished by marks at the king's command, 
and they shall carry out the corpses (of persons) who 
have no relatives; that is a settled rule. 

56. By the king's order they shall always execute the 
criminals, in accordance with the law, and they shall 
take for themselves the clothes, the beds, and the 
ornaments of (such) criminals." 

(Translated from the Sanskrit by George Bühler, in 
The Laws of Manu, Sacred Books of the East, Volume 25, 
Oxford, 1886.) 

There is no mention of candala being executioners in 
Pali literature. 

turning the bowl upside down, overturning of the 
bowl (T32n1648. p0406a25, T22n1421, p0174c09). 
Pattanikkujjana is a special disciplinary procedure by 
which bhikkhus, after having performed a legal act 
entitling them to do, can indicate their disapproval to 
a misbehaving layman by turning upside down their 
bowls when he wishes to offer alsms-food. When the 
layman's conduct improves, and a legal act has again 
been performed again, the monks can finish the 
boycott and turn up their bowls to him so that he can 
offer food. 

See Vin II 125-26: Atthahi, bhikkhave, angehi 
samannagatassa upàásakassa akankhamano sangho pattam 
nikkujjeyya Katamehi atthahi? Bhikkhünam alabhaya ... 
anatthaya ... avasaya parisakkati, bhikkhü akkosati 
paribhasati, bhikkhü bhikkhühi bhedeti, buddhassa ... 
dhammassa ... sanghassa avannam bhasati. Anujanami, 
bhikkhave, imehi atthahangehi samannagatassa 
upasakassa pattam nikkujjitum. Evafica pana, bhikkhave, 
nikkujjitabbo. Byattena bhikkhuna patibalena sangho 
fiapetabbo Sunatu me, bhante, sagho. Vaddho licchavt 
ayasmantam dabbam mallaputtam amülikaya silavipattiya 
anuddhamseti. Yadi sanghassa pattakallam, sangho 
vaddhassa licchavissa pattam nikkujjeyya, asambhogam 
sanghena kareyya. Esd natti. 

See also Thanissaro Bhikkhu, Buddhist Monastic Code I, 
Chapter XX. 

In the Chinese the origin story and procedure of this 
rule is described in the Mahisasaka Vinaya (4.774248 
) at T22n1421. p0174cO0ff. 

In the Mahasamghika-vinaya (Ez (iF) at 
T22n1425. p0483c00ff. 

In the Dharmaguptaka's “Four Part Vinaya (UU) £&) 
at T22n1428. p0959a26ff. 

In the Sarvastivadanikayavinaya at 

T23n1441. p0582b01ff. and T24n1451, p0220a22ff. 
overturning, turning upside down 
(T32n1648_p0406a25). Skt: nikubjana. 

As part of lhung bzed kha spub pa, #44, 
pattanikkujjana. 

a family agreed upon as trainees, trainee-family, 
(T32n1648_p0406a25.) 

This refers to a rule that forbids monks from 
accepting and eating the food given by overly- 
generous families that have been declared trainees 
through a legal act. See Patidesaniya No. 3, Vin IV 
180: Yani kho pana tani sekkhasammatani kulāni, yo pana 
bhikkhu tatharüpesu sekkhasammatesu kulesu pubbe 
animantito agilano khadaniyam va bhojaniyam va 
sahatthd patiggahetva khadeyya va bhunjeyya va, 
patidesetabbam tena bhikkhuna... Cf. Vin II 208: agocaro 
pucchitabbo, sekkhasammatani kulani pucchitabbani. 
The term sekkhakula is only found a few times in 
commentarial Pali; Vinayavinicchayatika II 323 (Be): 
Sekkhakulani cati laddhasekkhasammutikani kulāni ca 
vattabbani. Cf. J-a IV 144: Natihi và sekkhakulehi và, 
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ahi, sappa 
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-aya 


apattivutthana 


apatti 


dhammassavana, saddhammasavana 


savana 
uposatha 
pavarana 


vyadhita (?) 
sutta 

paccaya 
anufifiata ? 
ekacce vadanti ? 


ekacce 


abhidhamme yathavutta 


maharda ti. 

preceptor, khenpo (T32n1648 p0406a25-26. Variant 
reading of FHE.) 

preceptor, khenpo (T32n1648_p0406a25-26.) Cf. FU 1. 
teacher (T32n1648_p0406a26) 

visitor (T32n1648_p0406a28). (At T32n1648_p0406a28 
spelled as %47, which is a mistake.) Part of "&JE Fr.. 
visitor bhikkhu, visiting monk (T32n1648_p0406a28, 
T32n1648 p0406228) 

bull (T32n1648 p0406a28) 

snake, serpent (T32n1648_p0406a28) 

to rain (T32n1648 p0406a28) 

coming, arriving, arrival (T32n1648_p0406a28) 

to stand up, to rise up (T32n1648_p0406a28) 

having risen, having stood up (T32n1648_p0406a28) 
full acceptance, higher admission, full ordination, 
higher ordination (T32n1648 p0406b01). 

The acceptance into the Sangha as a bhikkhu of a 
applicant through a special legal act (sanghakamma) 
consisting of a motion and a triple proclamation as 
well as that requires a valid assembly at least five 
monks (outside the middle country), and requires 
prior steps such an interrogation of the applicant 
about 13 obstructive factors (i.e. whether he is a 
human, etc.; see below). 

The applicant has to meet certain qualifications and 
obligations: He has to be 20 years old, from the time 
of conception; he should not have fallen into to a 
Parajika offencel; not having committed an 
immediately-retribute deed (anantarikakamma) such 
as killing a parent or an arahant; he should be a 
human, not be a eunuch or hermaphrodite; have 
permission from his parents; not be under 
government service (e.g. a non-discharged soldier); 
not be a slave or debtor; not have certain chronic, 
serious illnesses; not be a sought criminal or 
prisoner; not be one who is handicapped, and be in 
the possession of a bowl and robe; etc. 

The bhikkhu undertakes the training of the bhikkhu, 
consisting of the Patimokkha rules. He is "in 
communion" (samvasa) and can participate in legal 
acts of the Sangha (sarighakamma) such as the 
Patimokkha-recitation, upasampada, etc. 

See Thanissaro Bhikkhu, Buddhist Monastic Code I, 
Chapter XIV. 

for the purpose of, for the sake of, for 

(T32n1648. p0406b01) 

emergence from an offence (T32n1648 p0406b01). 
The Chinese might rather correspond to apattidesana, 
"confession of offences." 

an offence (T32n1648 p0406b01). An Gpatti is the 
commission an offence as described in the 
Patimokkha, or, in other words, a transgression of a 
Patimokkha rule. 

hearing the Dhamma (Chinese, Pali [= Vism 11.60] ), 
listening to the True Dhamma (Tibetan) 

(T32n1648. p0406b01). Through listening to the 
Dhamma the unliberated mind is liberated from 
bondages; see A III 382. 

hearing, listening (T32n1648_p0406b01) 
observance-day (T32n1648 p0406b02) 
invitation-ceremony (T32n1648. p0406b02). 

The pavarana is a special legal act (sarighakamma) held 
at the end of the rains-retreat (vassa) in monasteries. 
During the procedure each of the participating monks 
invites the others to reveal any offence that they 
might have seen, heard or suspect him to have done 
during the rains, and promises to make up for it if he 
sees that there is an offence. 

being ill, being sick (T32n1648 p0406b02). 

discourse (T32n1648 p0406b02). 

condition, reason (T32n1648_p0406b02). 

allowed (T32n1648_p0406b05) 

some say (T32n1648_p0406b06) 

The structure of the Tibetan sentence is: 

kha cig na re ... zhes zer : "some '... (quotation)...' say.” 
some (T32n1648_p0406b06) 

Part of kha cig na re... zhes zer, A — i£, ekacce 
vadanti. 

as is said in the Abhidhamma (T32n1648_p0406b08) 
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rdzogs bar byed 
rdzogs par 'gyur 
de nyid kyi phyir 
mdzes dga' ba 


tshe dang ldan pa mdzes dga' ba 
tshe dang ldan pa 


ngan ngon gyis 'tsho zhing 


'tsho zhing 
ngan ngon 
'dod pa rnams la ni Ita ba med pa 


lta ba med pa 
'dod pa rnams la 


sbyangs pa'i yan lag 
sbyangs pa'i chos 
du zhig 

spyod pa'i gang zag 
spyod pa 


sbyangs pa'i de nyid 


sbyangs pa smra ba 
dus kyi mthar thug pa 
brjod par bya 


gti mug med pa 

bcom ldan 'das kyis ji skad du 
rab tu dben pa nyid 

'dis chog pa nyid 


rjes su gnang ba 
'dod pa'i bsod snyoms kyi rjes su 
brtson pa'i 


slu ba 


sel 
rjes su brtson pa 


'dod pa'i bsod snyoms 
'tsham pa 
bsten pa 


Sh 
. Wi 


MS 


abhidhamme 


yathāvutta, yathā vutta 
sangahita, sangaham gacchati ? 
kuti 

tasma 

paripürati ? 

paripunna ? 


Nanda 


ayasma nanda 
ayasma 

kada 

ufichena yapenta 


yapenta 
uficha 
kamesu anapekkhin 


anapekkhin 
kamesu 


dhutanga 
dhutadhamma 
katividha 
carita-puggala ? 
carita, cariya 


dhuto 


dhutavadin 
utu 


vattabba 


amoha 

papiccha 

paviveka 

idamatthita, idamatthikata, 
idamatthikata 


anunnata 
kamasukhanuyoga 


dhunati 
anuyoga 


kamasukha 
anulomika, anuloma ? 
patisevana 


in the Abhidhamma (T32n1648_p0406b08) 

As part of chos mngon pa las ji skad du, Ail E&P dit, 
abhidhamme yathavutta. 

as is said (T32n1648_p0406b08) 

is included (T32n1648_p0406b08) 

why? (T32n1648_p0406b10) 

hut (T32n1648_p0406b10) 

therefore, for this reason (T32n1648_p0406b12) 

to fulfil (T32n1648_p0406b14) 

is fulfilled (T32n1648_p0406b14) 

on account of that (T32n1648_p0406b14) 

Nanda (T32n1648_p0406b14). Nanda was the half- 
brother of the Buddha; see DDPN s.v. “Nanda Thera.” 
The name means “delight.” 

venerable Nanda 

venerable 

when (T32n1648_p0406b14) 

sustaining [oneself] by alms-gleanings 
(T32n1648_p0406b14) 

sustaining, nourishing (T32n1648_p0406b14) 
alms-gleanings, gleaning (T32n1648_p0406b14) 
not longing for sense-pleasures (T32n1648_p0406b15- 
16) 

not longing, without longing (T32n1648_p0406b15) 
regarding sense-pleasures, towards sense-pleasures 
(T32n1648_p0406b15-16) 

factor of austerity (T32n1648_p0406b16) 

state of austerity (T32n1648_p0406b21-22) 

how many kinds (T32n1648_p0406b16) 

person with a temperament (T32n1648_p0406b16) 
temperament, character, character-type 
(T32n1648_p0406b16) 

ascetic, one who practises austerities, one who has 
purified himself through austerity 
(T32n1648_p0406b17) 

a proponent of the austerities, one who proclaims the 
austerities (T32n1648_p0406b17) 

season (Chinese), season-limit, time-limit (Tibetan) 
(T32n1648_p0406c08). 

to be spoken of, to be called (T32n1648_p0406b19, as 
part of PE.) 

non-delusion (T32n1648_p0406b19) 

as taught by the Buddha (T32n1648. p0406b22) 

evil wishes, evil desires (T32n1648  p0406b20) 
solitude (T32n1648 p0406b23) 
'this-is-sufficient -ness, ‘this-is-enough-for-the- 
purpose’-ness, 'this-will-do'-ness. 

See Th 984: Kappiyam tam ce chadeti, civaram 
idamatthikam [idamatthitam (Siyam ed.)]; Alam 
phasuviharaya, pahitattassa bhikkhuno. 

Th-a III 99: Idamatthikanti idam payojanattham 
satthara vuttapayojanattham yavadeva 
sitadipatighatanatthaficeva hirtkopinapaticchadan- 
atthaficati attho. Etena kayaparihariyam civaram 
tattha itaritarasantosafica vadati. 

A-a III 306: Idamatthitanti imaya kalyanaya 
patipattiya attho etassati idamatthi, idamatthino 
bhavo idamatthita. Tam idamatthitamyeva nissaya, 
na afifiam kifici lokamisanti attho. 

A-t 151 (Be): Iminā sariratthapanamattena atthiti 
idamatthi ttha-karassa ttha-karam katva, tassa bhavo 
idamatthita, imehi va kusaladhammehi atthi 
idamatthi, yena fanena "pabbajitena nama 
pamsukülikangadisu patitthitena bhavitabba"nti 
yathanusittham dhutagune samadiyati ceva 
pariharati ca, tam fianam idamatthita. Tenaha - 
idamatthita fianamevati. 

allowed, permitted, sanctioned (T32n1648  p0406b26) 
pursuit of sensual-pleasures (T32n1648. p0406b27). 
Cf. RRE, which is the full, better Chinese 
translation 

allurement, deception, deceiving 

(T32n1648. p0406b27) 

shakes off, removes (T32n1648 p0406b27) 

pursuit of, engagement in, practice of 

(T32n1648. p0406b27) 

pursuit of sensual-pleasures (T32n1648_p0406b27). 
suitable, in conformity with (T32n1648 p0406b27). 
practising, using 


bdag nyid dub pa'i rjes su brtson pa 
bdag nyid dub pa 

dub pa 

spang ba 


spang ba'i gzhi 
'dod chags spyod pa 


gti mug spyod pa sbyangs pa 


zhe sdang spyod pa 


dga 


ci'i phyir 
sbyangs pa'i yon tan sten pa 


sten pa 
bsgrub dka' ba 


bsgrub dka' 


la brten nas 
rnam par gnon pa 


bag yod pa 


mkhris pa 
mkhris pa'i nad 


drod bag 


gzhan dag na re 


zla ba 
dbyar 


gyogs par gnas pa 
bcom ldan 'das kyis gnang 


gnang 
smra ba 


slob pa 

so so'i skye bo 
mtshan nyid 
mnog 


fu] DA ike 
(E TT9RPE 


N 


H 


attakilamathānuyoga 
attakilamatha 
kilamatha 
patikkhepa 


patikkhepavatthu 
ragacarita 


mohacarita 


dosacarita 


sappaya 


kasma 
dhutangasevana 


sevana 
dukkhapatipada, dukkhapatipada 


dukkhapatipada, dukkhapatipada 


nissaya 


vikkhambhana, vikkhambati 


appamatta, appamada 
bhiyyo ? 

bhiyyo ? 

pitta 

pittaroga ? 


unhodaka ? 


? aparampi vutta, apare vadanti ? 


masa 
vassana 


channa thana ? 
bhagavata anufifiata 


anunnata 
vada 


sekkha, sekha 
puthujjana 
lakkhana 


rasa 


pursuit of wearing-out-oneself (T32n1648_p0406b27- 
28). Cf. Az and AM. 

wearing-out-oneself, self-mortification 
(T32n1648_p0406b27-28) Cf. HJE. 

wearying, wearing out, fatiguing 
(T32n1648_p0406b28) 

rejecting, to reject (T32n1648_p0406b25) 

a thing to be rejected (T32n1648_p0406b25) 

one with a greed temperament, of greedy 
temperament, of greedy character 
(T32n1648_p0406b29) 

one with a delusion temperament , of deluded 
temperament, of deluded character 
(T32n1648_p0406b29) 

one with a hate temperament, of hateful 
temperament, of hateful character 
(T32n1648_p0406b29) 

advantageous, beneficial, suitable (Perhaps due to 
misunderstand of sappaya/sampreya as piya. 

why? (T32n1648_p0406c01) 

practicing of the ascetic-factors (Pali), practicing of 
the ascetic-qualities (Tibetan), practicing of the 
asceticisms (Chinese) (T32n1648_p0406c01-04) 

(E SUETT at T32n1648_p0406b29 is a misspelling of 
this. 

practising (T32n1648_p0406b29) 


painful practice. (T32n1648_p0406c05) Cf. íT SE 
at T32n1648_p0459b08 

painful practice. (T32n1648_p0406c05) Cf. íT 
at T32n1648_p0459b08 

in dependence upon (T32n1648_p0406c03) 
suspending, suppression, to suspend 
(T32n1648_p0406c03) 

heedful (T32n1648_p0406c02) 

more (T32n1648_p0406c05) 

more (T32n1648_p0406c05) 

bile (T32n1648_p0406c05) 

bile-disease, illness caused by bile 
(T32n1648_p0406c05) 

hot liquid, hot water (Chinese) hot broth ? (Tibetan) 
(T32n1648_p0406c05). Not in Vism, but compare M-a 
III 57: Tassa hi pittajararogo bhavissati. Tenassa 
unhodakam pivitum va hatthapadadidhovanatthaya 
va gattaparisificanatthaya va upanetum na vattati, 
rogo balavataro hoti. 

again it is also said (Chinese) others say (Tibetan) 
(T32n1648_p0406c06). 

1& it, lit “again said." Tibetan: gzhan dag na re, “others 
say.” The Tibetan could correspond to apare vadanti, 
“others say,” or perhaps it is a misunderstanding of 
aparampi vutta, “again it is also said.” But because 
gzhan dag na re zhe, is followed by a quotation ending 
with the end quotation marker zhes zer ro it probably 
corresponding to apare vadanti, “others say.” 

The Chinese rather would correspond to aparampi 
vutta. 

Cf. gzhan dag tu yang gsungs pa =( it. 

Cf. (2A dit, "but/again some say." 

month (T32n1648_p0406c08) 

the rainy-season (T32n1648_p0406c08). 

One of the three seasons of the Buddhist monastic 
calendar year. 

During the rainy season retreat monks are not 
supposed to travel without a good reason, have to 
stay in one residence, etc. See Thanissaro, Buddhist 
Monastic Code II, Chapter 11. 

covered dwelling-place (T32n1648_p0406c09) 
approved by the Blessed One, sanctioned by the 
Blessed One (T32n1648 p0406c09) 

approved, sanctioned (T32n1648 p0406c09) 
proponent, advocate, preacher, one who propounds 
(T32n1648_p0406c10) 

trainee, one in training (T32n1648_p0406c15) 
worldling, commoner (T32n1648_p0406c15) 
characteristic (T32n1648_p0406c16) 

function (T32n1648_p0406c17) Rasa is here used in a 
technical, exegetical sense used in Pali commentarial 
literature. Cf. mtshan nyid, fH, lakkhana, and nye bar 
gnas pa, itd, paccuppatthana. 


[un 


LE 


N 


nye bar gnas pa 
rnam pa gcig tu 


ma 'bags pa 


nyes dmigs med pa 
brtson par mi 'dor pa 


thog ma 

bar ma 

tha ma 

yang dag par len pa 
sten pa 

rab tu dga' ba 

rnam par grol ba'i lam 


EK 


he 


AE IT 


ARIE 


ze 


RR 


= ORE wpKA GN 


paccuppatthana 


punacaparam, aparam pi ? 


anadinava 
anikkhitta-dhura ? 


adi 

majjha 

pariyosana 
adimajjhapariyosana 
samadana 

sevana 

pamojja 
Vimuttimagga 


manifestation (T32n1648_p0406c17) Rasa is here used 
in a technical, exegetical sense used in Pali 
commentarial literature. Cf. 4H, lakkhana, and mnog, 
WR, rasa. 

in another way, similarly (Tibetan), again (Chinese). 
(T32n1648. p0406c18) 

Bapat renders "according to some” (= ekacca) but it is 
not clear how he came to this. 

non-contamination, non-polluted (Tibetan), non- 
attachment (Chinese) (T32n1648  p0406c18) 
non-disadvantage (T32n1648 p0406c18) 

unrelenting effort, not letting down energy 
(T32n1648_p0406c18) 

Variant reading: brtson pa'i mi 'dor pa. 

Cf. brtson pa mi gtong ba. 

beginning (T32n1648_p0406c19) 

beginning (T32n1648_p0406c19) 

end, final (T32n1648_p0406c19) 

beginning, middle and end (T32n1648 p0406c19) 
undertaking (T32n1648. p0406c19) 

practising (T32n1648_p0406c19) 

rejoicing (T32n1648_p0406c19) 

The Path of Freedom, The Path of Liberation 
(T32n1648_p0404b16. In the Tibetan the title Rama, 


is given at the start and colophon of the book.) 

A compendium giving a detailed description of the 
path to liberation that was transmitted in the 
Theravada/Sthavira school. It scheme is based on 
virtue, concentration, and wisdom. 

The Pali original is extinct, but there is a complete 
Chinese translation (T32n1648) consisting of twelve 
chapters. 

In Tibetan translation, the complete third chapter is 
found as a separate text called rnam par grol ba'i lam las 
sbyangs pa'i yon tan bstan pa zhes bya ba ste kun nas btus 
pa gsum pa, “The Treatise on the Qualities of 
Purification’ from the Path of Freedom.” See sbyangs 
pa'i yon tan bstan pa, Dhutagunaniddesa. 


‘dus byas dang ‘dus ma byas rnam par nges pa, the 
Tibetan translation of the Samskrtasamskrtaviniscaya, 
compiled by Dasabalasrimitra. 


This is an overview of the 12 chapters and their 
contents. 

Chapter 1: Introduction (Nidana) 

Reason for Teaching the Path of Freedom; the Three 
Groups of Virtue, Concentration, Wisdom; Three 
Kinds of Good; Three Kinds of Happiness; The Middle 
Way. 

Chapter 2: Analysis of Virtue (Sila-niddesa) 

Benefits of Virtue; Defining of Virtue; 

Stages in Virtue; Obstacles and Causes of Virtue; 
Kinds of Virtue; Virtue of the purity of livelihood; 
Virtue of the restraint of the sense-faculties; Virtue 
connected with the Requisites; Reflections; Virtue 
connected with the use of requisites; Purity of Virtue 
and its Characteristic; Causes for Virtue. 

Chapter 3: The Ascetic Qualities (Dhutaguna-niddesa) 
What are the asceticisms?; The Thirteen Asceticisms; 
Expedients; Abridgements of the Thirteen; 
Miscellaneous Topics. 

Chapter 4: Analysis of Concentration (Samadhi- 
niddesa) 

Meaning of Concentration; Benefits Produced by 
Concentration; Obstacles, Causes and Requisites of 
Concentration; Kinds of Concentration; Why Four and 
Five Jhanas are Taught. 

Chapter 5: Searching for a Good Friend 

Qualities of the Good Friend; the Search for a Good 
Friend. 

Chapter 6: Treatise on Temperaments (Cariyaniddesa) 
Kinds of Temperament; Fourteen Persons; Seven 
Persons; Quick and Slow Practice; Three Persons; 
Seven Aspects of Temperament; What is suitable for 
which temperament?; Miscellaneous Topics on 
Distinguishing Temperament. 

Chapter 7: Analysis of the Meditation Subjects 
(Kammatthananiddesa) 

Thirty-Eight Meditation subjects; Distinctions. 
Chapter 8: Meditation Methods 


Earth kasina—Characteristics, Benefit and Meaning; 
On Making a Disk; Method of Practice of the Earth 
kasina; Ways of Taking the Sign; Access-jhana and 
Jhana; Increasing of the Kasina; Skilfulness in Jhana; 
First Jnana; Explanation of First Jhana and its Factors, 
Characteristics, Qualities, Hindrances, etc.; Second 
Jhana; Third Jhana; Fourth Jhana; Attainment of the 
Base of boundless space; Base of Boundless 
Consciousness; Base of Nothingness; Base of Neither- 
perception-nor-non-perception; Miscellaneous 
Topics on the Attainments; Other Kasinas (Water 
kasina ... Consciousness Kasina); Miscellaneous 
Topics on the Kasinas; Ten Perceptions of the Foul 
(Perception of the bloated ... Perception of the 
skeleton); Miscellaneous Topics on Foulness; Ten 
Recollections: Recollection of the Buddha; 
Recollection of the Dhamma; Recollection of the 
Sangha; Recollection of Virtue; Recollection of 
Liberality; Recollection of Deities; Mindfulness of 
Breathing; Recollection of Death; Recollection of the 
Body; Recollection of Stilling; The Four 
Immeasurables: Loving-kindness, Compassion, 
Appreciative Joy, Equanimity; 

Defining of the Four Great Entities (dhatuvavatthana); 
Grasping the elements in brief and at length; Ten 
Ways of Defining the Great Entities. 

The Base of Nothingness and the Base of Neither- 
perception-nor-non-perception. 

Chapter 9: The Five Direct knowledges (Abhififia 
Kinds of supernormal power; Supernormal power due 
to the pervasive force of knowledge; Supernormal 
power due to the pervasive force of concentration; 
Supernormal power of the Noble Ones; Supernormal 
power born of kamma-result; Supernormal power of 
the meritorious; . Supernormal power sprung from 
magic knowledge; Supernormal power due to [right] 
application; Procedure of developing supernormal 
power; Supernormal power of resolve; ... of 
miraculous transformation; ... sprung from mind; 
Miscellaneous Topics on supernormal power; Divine 
ear; Knowledge of Others' Minds; Recollection of Past 
Lives; Divine eye; Miscellaneous Topics. 

Chapter 10: Treatise on Wisdom (Pafifianiddesa) 
Definition and Benefits of Wisdom; Kinds of Wisdom. 
Chapter 11: The Five Skills (Paficakosalla) 
Aggregate-skill; Aggregate of Matter; Four great 
entities; Derived matter; Sense-bases; Remainder of 
derived matters; Difference between the four great 
entities and derived matter; Matter to be known in 
five ways; Kinds of Matters; Aggregate of Feeling; 
Aggregate of Perception; Aggregate of Formations; 
Aggregate of Consciousness; Bases and objects; Four 
Ways of Knowing the Five Aggregates; Sense-base 
Skill; Five Ways of Knowing the Sense-bases; 
Element-skill; Dependent arising Skill; Defining the 
Links; Dependent arising within a single mind-state; 
Questions on actions, defilements, results, etc.; 
Dependent Arising to be Known in Seven Ways; Noble 
Truths Skill; Truth of Suffering; Kinds of suffering; 
Truth of the Origination of Suffering; Truth of the 
Cessation of Suffering; Truth of the Path Leading to 
Cessation of Suffering; Why Four Noble Truths are 
Taught; Eleven Ways of Knowing the Four Noble 
Truths 

Chapter 12: Analysis of the Truths (Saccaniddesa) 
Defining the Truth of Suffering; Analysis of the Four 
Noble Truths; Procedure; Defining the Truth of 
Origination; Understanding the Source of Suffering; 
Defining the Truth of Cessation; Defining the Truth of 
the Path to the Cessation of Suffering; Seeing the 
characteristics; Grasping the Sign; Grasping the 
aggregates in three ways; Grasping the Sign of 
Defilements; Grasping the Sign of Concentration; 
Grasping the Sign of Insight; Grasping the Sign of the 
Aggregates; Two ways of grasping of the sign of mind; 
Rise-and-fall-knowledge; Characteristics of rise and 
fall in three ways; Acquiring the highest knowledge; 
Delimitation-of-formations-knowledge; Dissolution- 
contemplation Knowledge; Appearing-as-fearful- 
knowledge; Desire-for-release-knowledge; 
Conformity-knowledge; Change-of-lineage- 
knowledge; Path-knowledge; Three fetters; Stream- 


kun nas btus pa 


sbyangs pa'i yon tan bstan pa 


vagga 


Dhutagunaniddesa 


enterer ; Once-Returner; Non-Returner; Arahant; 
Three Kinds of Stream-enterer; Rebirth of Once- 
Returner & Non-Returner; Five Kinds of Non- 
Returner; The Arahant; Gradual realization of the 
Fruit; Miscellaneous Topics; Insight; ... The Three 
Liberations; Hundred thirty-four Defilements (Three 
Roots of Unwholesomeness; ... Twelve Arisings of 
Unwholesome Mind); Two attainments; Fruition- 
attainment; Attainment of the cessation of perception 
and feeling. 

chapter (of a text) (T32n1648. p0404b20. In the 
Tibetan at the conclusion of the book.) 

Treatise on the Qualities of Purification. BHUPAAS 
The third chapter of the Vimuttimagga, rnam par grol 
ba'i lam, fifi, which was translated into Tibetan by 
Vidyakaraprabha and Dpal Brtsegs in the early 9" 
century. 


In the colophon of this text (Degé Kanjur D.307, 
p.139a) it is said: “Translated, proofread, and finalized 
(bsgyur cing zhus te gtan la phab pa) by the Indian 
khenpo (mkhan po) Vidyakaraprabha and the chief 
proofreader-lotsawa (zhu chen gyi lo tsa ba) Venerable 
Dpal Brtsegs, rgya gar gyi mkhan po Bidyakaraprabha 
dang zhu chen gyi lo tsa ba bande dpal brtsegs kyis bsgyur 
cing zhus te gtan la phab pa'o. 


It is not known how the text came to Tibet. 


There is an critical edition and English translation of 
this text by P.V. Bapat: Vimuktimarga Dhutagunanirdesa 
(Delhi, 1964). 

The text is found in the following editions of the 
Kanjur: 

Peking Edition No. 0972, mdo sna tshogs, shu 137a3- 
149a3 (vol.39, p.57) 

Derge Edition No. 0306, mngo sde, sa 131b1-139a4. 

(= bka' 'gyur/ (sde dge par phud). TBRC W22084. 72: 
264 - 279. delhi: delhi karmapae chodhey gyalwae 
sungrab partun khang, 1976-1979. 
http://tbrc.org/link?RID=01GS12980|01GS1298001JW 
13824$W22084. 


http://www.thlib.org/encyclopedias/literary/canons 
/kt/catalog.php#cat=d/0307. Retrieved 25.4.2012.) 
Nartang Edition: la 199a1-218a1. (= bka' 'gyur (snar 
thang) Volume 72 pages 401 - 439 at TBRC W22703. 
72: 401 - 439. [snar thang]: [snar thang dgon pa], 18th 
cent. 
http://tbrc.org/link?RID=001JW005|001JW00501JW15 
895$W22703. Retrieved 25.4.2012.) 

Tanjur: 

Peking Edition No. 5644, 'dul ba'i 'grel pa, u 197a3- 
211b8 (vol.127, p.261-266). 

Derge Edition No. 4143, 'dul ba, su 161b2-172b7. 
Nartang Edition: u 180b5-194a7. (= bstan 'gyur (snar 
thang). TBRC W22704. 178: 364 - 391. [narthang]: 
[s.n.], [1800?]. 
http://tbrc.org/link?RID=02DB75712|02DB757122DB7 
9603$W22704. Retrieved 25.4.2012.) 

Kinsha: 3643, u 228b1 (p.115-3-1). 

(Source: Peking Tripitaka Online Search, The 
ShinBuddhist Comprehensive Research Institute, 
Otani University: 


http://w ni.ac.ip/cri/twrp/ti Peking. onli 
ne. search.html 

and TBRC Library, http: w.tbrc.org. 

Retrieved 25.4.2012.) 


It is also found in: 

The Golden Tanjur, or bstan 'gyur/ (gser bris ma/), at 

vol.178, pp.457-492. 

(Source: TBRC W23702. 178: 457 - 492. tibet: [snar 

thang], [17-?]. 

http://tbrc.org/link?RID=000CR0008|000CR000800CR 

034600$W 23702. Retrieved 25.4.2012.) 

The Stog Palace manuscript of the Kanjur, bka' 'gyur/ 
(stog pho brang bris ma/) at Vol. 76, pp.142r-153r. 

(TBRC W22083. 76: - .leh: smanrtsis shesrig 

dpemzod, 1975-1980. 

http: rc.org/link?RID=001CT ICT 1JW 

27117$W22083. Retrieved 25.4.2012.) 


rnam par grol ba'i lam las sbyangs pa'i 
yon tan bstan pa zhes bya ba 


bimugtimArgadhutaguNanirdesha 


bstan pa 


rdzogs 


rgya gar gyi 
bidyAkaraprabha 


Vimuttimaggadhutagunaniddesa 


niddesa 


nitthita 


The Urga Kanjur, or bka' 'gyur (urga), at page 264 to 
279 in Volume 72 of Work W29468. 

(TBRC W29468. 72: 264 - 279. new delhi: international 
academy of indian culture, 1990-1994. 
http://tbrc.org/link?RID=01PD19510|01PD195101PD1 
9933$W29468. Retrieved 25.4.2012.) 

The Lhasa Kanjur, bka' 'gyur (Iha sa), at pp. 408-431 
in Volume 72 of Work W26071. 

(TBRC W26071. 72: 408 - 431. lha sa: zhol bka' 'gyur 
par khang, [194-]. 
http://tbrc.org/link?RID-01PD11016|O1PD110161PD1 
1420$W26071 Retrieved 25.4.2012.) 

In a modern Chinese edition of the Kanjur called 
zhong hua da zang jing gan zhu er (dui kuan ben) or bka' 
'gyur/ (dpe bsdur ma/). TBRC W1PD96682. 72: 384 - 
402. pe cin/: krung go'i bod rig pa'i dpe skrun khang 
/, 2006-2009. 
http://tbrc.org/link?RID=01PD112371|01PD1123711P 
D1127931PD119224$W1PD96682. Retrieved 25.4.2012.) 


See also P.V. Bapat, Vimuktimarga Dhutagunanirdesa, 
Delhi, 1964, pp.xiv-xv. 


In the concise catalogue to the Lhasa edition of the 
Kanjur this text is called "The Sütra of the Treatise on 
the Qualities of Purification," sbyangs pa'i yon tan bstan 
pa'i mdo; see "A Concise Catalogue to the Precious 
Translated Words of the Conqueror,” rgyal ba bka' 
gyur rin po che'i chos tshan so so'i mtshan byang dkar 
chag bsdus pa bzhugs so; grangs 202 ba 3: nas rnam par 
grol ba'i lam la sbyangs pa'i yon tan bstan pa'i mdo/ rgya 
gar gyi mkhan po bidy'a ka ra pra bha dang/ lo ts'a ba 
bande dpal brtsegs kyis bsgyur cing zhus pa: 

"The Sütra of the Treatise on the Qualities of 
Purification" in the Path of Freedom; translated and 
proofread (zhus pa) by the Indian khenpo (or "scholar, 
preceptor" mkhan po) Vidyakaraprabha and the 
lotsawa venerable Dpal Brtsegs." 

(http://rywiki ra.org/index.php/A_Concise_ ] 
ogue to the Precious Translated Words of the Co 
nqueror [retrieved 2.04.2012]) 

The "Treatise on the Qualities of Purification" from 
the Path of Freedom. Tibetan: Ragaz qeS e 

See sbyangs pa'i yon tan bstan pa and rnam par grol ba'i 
lam 

Skt. Vimuktimargadhutagunanirdesa. Tibetan: Renee 
qp3à or Aapan RA 
bimugtimArgadhutaguNanirdesha or 
bimugtimargadhutagunanirdesha is the 
transliteration of the Indic title as given in the 
introduction to the Tibetan text. 

Bapat reads Reynosa, bimuktimarga (although his 
handwritten superscript i at 5 is oddly written) 


instead of THL Derge edition's agag, vimuktimarga 
(D.307, p.131b. See 
http://www.thlib.org/encyclopedias/literary/canons 
/kt/catalog.php#cat=d/0307. Retrieved 24.4.2012.) 
exposition, detailed explanation 
(T32n1648_p0400b29, etc.) 

finished 

(Used at the end of sections, chapter, books. Not in 
the Chinese in this chapter, but found at 
T32n1648_p0455c15, etc.) 

Indian, of India 

Vidyakaraprabha. 

The name of the Indian co-translator of the sbyangs 
pa'i yon tan bstan pa, or Dhutagunaniddesa, “Treatise on 
the Qualities of Purification.” The third chapter of the 
Vimuttimagga, rnam par grol ba'i lam, ffe zB. 

In the colophon of the sbyangs pa'i yon tan bstan pa 
(Degé Kanjur D.307, p.139a) it is stated that he was a 
preceptor / scholar / khenpo (mkhan po = upajjhaya, 
pandita, khenpo) from India (rgya gar gyi) and that he 
helped translating the work under the supervision of 
the chief proofreader/editor-lotsawa Tibetan monk 
Dpal Brtsegs (zhu chen gyi lo tsa ba bande dpal 
brtsegs.). 

He worked in Tibet the first half of the 9" century 
during the first translation period. 

Variant transliterations of his name in the 
manuscripts of the sbyangs pa'i yon tan bstan pa as 


lo tsA ba 


given by P.V. Bapat are: bidyakara prabha, 
bidyakarprabha, bid kir prabha. 


In the concise catalogue to the Lhasa xylograph 
edition of the Kanjur "A Concise Catalogue to the 
Precious Translated Words of the Conqueror,” (rgyal 
ba bka' 'gyur rin po che'i chos tshan so so'i mtshan byang 
dkar chag bsdus pa bzhugs so)* his name is spelled as 
bidy'a ka ra pra bha. 

(* This is one of the two catalogues to the Lhasa 
Kanjur xylograph, created in 1934.) 
Vidyakaraprabha's name is mentioned more than a 
dozen times in the catalogue, sometimes he is said to 
bea preceptor/scholar (mkhan po) and sometimes a 
pandita (paNDi ta), suggesting that mkhan po means 
pandita, "scholar" rather than preceptor, upajjhaya. 


His name is also given as as bi tya' ka ra pra bha 
(http:/ /rywiki.tsadra.org/index.php/rnga bo che ch 
en. po9627i mdo. [retrieved 2.04.2012]) and 

and bity' ka ra pra bha. 


Vidyakaraprabha was invited to Tibet by King 
Ralpacan (817-836) and also translated the 
Uddanavarga (ched du brjod pa'i tshom) into Tibetan. He 
was also connected to the Tibetan translations of the 
Vinaya-vastu, Prátimoksa-sütra, and Vinaya-vibhanga, 
Vinaya-ksudraka-vastu, and Bhiksuni-vinaya-vibhanga. 
(See P.V. Bapat, Vimuktimarga Dhutagunanirdesa, Delhi, 
1964, pp.xvii. ) 

Vidyakaraprabha also co-translated the Phar phyin 
'grel mchan gzhan phan snang, commentary on the 
Abhisamayalamkara-prajfiaparamitaupadesa-sastra-vrtti 
by Haribhadra (See 
http://rywiki.tsadra.org/index.php/gzhung. chen, bc 
u_gsum_gyi_mchan_%E2%80%99¢rel [retrieved 
2.04.2012]) 

He was also the co-translator of 'phags pa rnga dbo che 
chen po'i mdo/ phags pa srnga dbo che chen po'i mdo 
(=Sūtra of the Great Drum; Skt. Mahabheriharaka- 
parinirvana. T 222) alongside Dpal Brtsegs; see "A 
Concise Catalogue to the Precious Translated Words 
of the Conqueror," (rgyal ba bka' 'gyur rin po che'i chos 
tshan so so'i mtshan byang dkar chag bsdus pa bzhugs so) 
grangs 141 na 3. 

The same catalogue mentions him also in relation to 
other suttas and dharanis: 'phags pa nyi ma'i snying po'i 
mdo (grangs 145 na 3); 'phags pa 'gro ba thams cad yongs 
su skyob par byed pa'i bsngo ba'i mdo (grangs 168 na 6). 
Udanavarga, ched du brjod pa'i tshom, (grangs 320 ba 7); 
nor bu rgyas pa'i gzhal med khang gi gsang ba'i tshig zhib 
mo (grangs 437 ba 1); de bzhin gshegs pa'i gsang ba ring 
bsrelgyi za ma tog gi gzungs (grangs 504 ba 2). 
According to this catalogue, he also worked with 
other Indian monks called: dharm'a ka ra - 
Dharmakara, who was from Kashmir (kha che'i 
mkhan po dharm'a ka ra - "Kashmiri Preceptor 
Dharmakara”) and sarba dzny'a de wa = Sarvajfiadeva, 
and dharmma shr'i pra bha = Dharmasriprabha. 
lotsawa (= transliteration). Editor, translation- 
supervisor. 

A lotsawa is a Tibetan scholar who worked with 
Indian translators to make translations of Indic 
Buddhist texts into Tibetan. He made the final 
decisions as to the Tibetan translation. See 
“Colophonic Phrases” and “Translation Glossary for 
Text Cataloging” by THL staff at 
http://www.thlib.org/tools/wiki/Colophonic%20Phr 
ases. html and 
http://www.thlib.org/tools/wiki/Translation%20Glos 
sary.html [Retrieved: 15.4.2012]. 


In sbyangs pa'i yon tan bstan pa (Degé Kanjur D.307, 
p.139a) it is said that the chief proofreader-lotsawa 
venerable Dpal Brtsegs (zhu chen gyi lo tsa ba bande dpal 
brtsegs) worked with Vidyakaraprabha, the preceptor 
from India (rgy gar gyi mkhan po bidyakaraprabha). 


In the sbyangs pa'i yon tan bstan pa spelled as lo tsa ba. 
In other texts spelled as lo tsA ba, 

lo tsa ba, lo tsaa ba, lo ts'a ba, lo tsa' ba and lotsawa. 
Rangjung Yeshe: "Lotsawa, Skt. locchava. Tibetan 


bande 


Dpal Brtsegs 


bsgyur cing zhus te gtan la phab pa 


translators of the canonical texts who usually worked 
closely with Indian panditas. The title literally means 
'bilingual' (skad gnyis smra ba) or the 'eyes of the 
world' (‘jig rten mig).” 

The word “locchava” cannot be found in Sanskrit but 
presumably it corresponds to locana or locaka. 
Variant spelling of ban de: venerable, Buddhist monk. 
Perhaps a transliteration of bhadanta (Pali, 
Sanskrit)/bhante (Pali), which is a respectful 
addressing for a Buddhist monk. 

The name of the chief-proofreader-translation- 
supervisor (zhu chen gyi lo tsa ba) who worked with 
Vidyakaraprabha to translate the sbyangs pa'i yon 
tan bstan pa, Dhutagunaniddesa, “Treatise on the 
Qualities of Purification.” The third chapter of the 
Vimuttimagga, rnam par grol ba'i lam, fits. (Degé 
Kanjur D.307, p.139a) 

Dpal Brtsegs worked in the first translation period of 
Tibetan Buddhism which was instigated by King 
Ralpacan (817-836). 

He was also the translator of the Sputartha 
Abhidharmakosavyakhya, and worked with 
Bidyakaraprabha to translate the Vinaya-vastu and 
Bhiksuni-vinaya-vibhanga; see P.V. Bapat, 
Vimuktimarga Dhutagunanirdesa, Delhi, 1964, pp.xvii. 
He also translated Shantideva's Bodhisattvacarydavatara 
into Tibetan together with the Indian preceptor 
Sarvajfiadeva (rgya gar gyi mkhan po sarba dzny'a de ba). 
In the sbyangs pa'i yon tan bstan pa/ Dhutagunaniddesa 
he is called, "chief venerable 
Dpal Brtsegs,” zhu chen gyi lo tsa ba bande dpal brtsegs. 
Cf. bsgyur cing zhus. 

translated, proofread, and finalized. 

Three stages in the translation work as given in the 
colophon of the sbyangs pa'i yon tan bstan pa, 
Dhutagunaniddesa, “Treatise on the Qualities of 
Purification.” (Degé Kanjur D.307, p.139a) 

See “Colophonic Phrases” and “Translation Glossary 
for Text Cataloging” by THL staff at 
http://www.thlib.org/tools/wiki/Colophonic%20Phr 
ases. html and 


http://www.thlib.org/tools/wiki/Translation%20Glos 
sary.html [Retrieved: 15.4.2012]. 


Chinese English Pali 


DDB entries Part: 


Words Not in DDB 


E3328 Hf: insight, vipassana, transliteration. See HJK and #1. T09n0268_p0270a06, T16n0658 p0229c28, T16n0675. p0668a18, T32n1648  p0454c11-14. 

TEŽU: without enmity, avera, (as a characteristic of a mind with metta). T32n1648_p0435b29-30, T32n1648_p0435c14, T32n1648_p0436b26. 

I: function, rasa. Exegetical term used to describe the function of a state such as sati, kasina, upekkha, jhana, buddhanussati, etc., T32n1648_p0400c01, etc. (See A. K. Warder, 
The Path of Discrimination, London, 1982, p. xviii.) 

je ik: near cause, footing, padatthana. Exegetical term used to describe the cause for the arising of a state such as sati, kasina, jhana, upekkha, buddhanussati, etc., 

T32n1648. p0400c01. Later in the Vimuttimagga just JÈ is used, see T32n1648_p0406c23, T32n1648_p0419b08, etc 

iE: manifestation, paccupatthana. Exegetical term used to describe the manifestation of a state such as sati, kasina, jhàna, upekkha, buddhanussati, etc., T32n1648_p0400c01, ett 
Ty: benefit, anisamsa. Exegetical term used to describe the benefits of states such as sati, kasina, jhana, upekkha, buddhanussati, etc. T32n1648_p0400c01, etc. 

fT: meditation subject, meditation topic, kammatthdna, Skt. karmasthana, T32n1648_p0411a16, T32n1648. p0413c08, etc. See =+-/\{T fi. 

—-EATTW: thirty-eight meditation subjects, atthatimsa kammatthana, T32n1648_p0411a16; T32n1648_p0411a08. All the meditation subjects taught by the Buddha as listed 
in the Vimuttimagga and Pali commentaries, that is, (1-10) the ten totalities or kasinas (kasina, —tJ] A)—earth-kasina (pathavikasina, 4t;—t] A), water-kasina (apokasina, 7K 
—JTJ] A), fire-kasina (tejokasina, X, —t] A), wind-kasina (vayokasina, JV—/] A), blue-kasina (nilakasina, Æ—Y A), yellow-kasina (pitakasina, &—] A), red-kasina 


(lohitakasina, 7i&—] A), white-kasina (odatakasina, F1—] A), space-kasina (akasakasina, fig 22 —] A), and the consciousness-kasina Meri ak—t) A)—; (11-20) 


; EH 


the ten perceptions of the foul (asubhasafifia, 4:73:48), namely, the perception of bloatedness (IESBETE) , the perception of discolouration (357748), the perception of 
festering (4), the perception of the dismembered (#48), the perception of the gnawed (SHAME), the perception of the cut and the dismembered (4 [4147 7E 4H), 
the perception of the fissured ($i HEEZE), the perception of the blood-stained (JRM 42 7248), the perception of the maggot-infested (42 5148) and the perception of the 
skeleton (8j 15); (21-30) the ten recollections C, sati, anussati), namely, recollection of the Buddha (buddhanussati, (#5), recollection of the Dhamma (dhammanussati, 72:25; 
recollection of the Sangha (sarighanussati, f$ 75:), recollection of virtue (silanussati, #4), recollection of liberality (caganussati, jt), recollection of deities (devatanussati, K 
2), recollection of death (marananussati, YER), recollection of the body (kayagatasati, œz), mindfulness of breathing (anapanasati, EA), recollection of stilling 
(upasamanussati, 5); (31-34) the four immeasurables (appamandani, f=»): loving-kindness (metta, 24), compassion (karuna, 2E), appreciative joy (mudita, =), 
equanimity (upekkha, #); (35) the defining of the four great elements (dhatu-vavatthana, EV); (36) the perception of the loathsomeness of food (ahare patikkülasafifia, 
AR); (37) the base of nothingness (akificafifiayatana, {4 FMA gx), and (38) the base of neither-perception-nor-non-perception (nevasafifianasarifiayatana, 3E EAS). 
—-EAKÍT:thirty-eight meditation subjects. T32n1648_p0411a08; T32n1648. p0454c09. See =-++-/\ fT. 

sp: meditation subject, kammatthana, T32n1648. p0413c10. Alternative translation of kammatthana, instead of fT]. 

—JUJ A: totality, wholeness; kasina, kasinayatana. Cf. Skt: krtsna. T32n1648. p0411a10. Cf. T11n0310. p0533c13; T17n0761_p0621b05; etc. A type of meditation subject that the 
Buddha taught for the purpose of attaining samadhi. There are eleven kinds of kasina discussed in the Vimuttimagga: earth-kasina (pathavikasina, Hf, —t] A), water-kasina 
(apokasina, 7K—4] A), fire-kasina (tejokasina, X —t/J A), wind-kasina (vayokasina, Jii —t] A), blue-kasina (nilakasina, $$ —] A), yellow-kasina (pitakasina, £& —] A), red- 
kasina (lohitakasina, 7j —] A), white-kasina (odatakasina, F1—4] A), light-kasina Q/£HH—4] A, also 3—] A), space-kasina (akasakasina, jig 22 —] A), and the 
consciousness-kasina (vififianakasina, $k — V] A). Excepting the light kasina, which would be included in the white kasina, they are included in the thirty-eight meditation 
subjects, atthatimsa kammatthana, —-]-/XfTW& as the ten kasinas, -—] A. 

In the case of the colour kasinas, to develop kasina, the meditator at first watches a disk (mandala, =) with a colour applied to it, and develops a mental visual image of 
it, called the grasping sign (uggaha-nimitta, fH) which he can see in his mind with closed eyes. This is image is then further developed until a flawless mind-made 
counterpart-sign (patibhaga-nimitta, 4j TH) can be attained whenever the meditator wishes. Either in access-concentration or fixed-concentration, this sign is gradually 
extended until it covers the whole world and even further. See Visuddhimagga (Path of Purification) chapter IV and Vimuttimagga (Path of Freedom) chapter VIII. Each kasina h: 
particular benefits, etc, e.g. one who practices the fire-kasina can ignite things by psychic power. See Visuddhimagga (Path of Purification) chapter V.28-37 (pp. 175-176) and 
Vimuttimagga (Path of Freedom) chapter VIII. 

43s 2E— V] A, separated space kasina, paricchinnakasakasina, T32n1648. p0411b14, T32n1648_p0442a13. 

7] TR: counterpart sign, patibhaga-nimitta. T32n1648_p0413c25 and 29. A type of sign, nimitta, that arises during the development of the kasina (—U] A) meditation subjects. 
It is a flawless, mind-made, counterpart of the kasina-disk and supersedes the imperfect uggaha-nimitta, HX, and can be attained whenever wished; see —t] A. 

= PERE: disk, mandala. T32n1648_p0412c06 & c18-20. A disk with a colour applied to it that is used as the basis for developing the kasina (—] A.) meditation subjects; see — 
WA. 

IR: bloated, swollen, part of uddhumata, BERE (in uddhumatakasafifia, HEAR XE) 
= lE in DDB. See MDBG: fife: dropsical / swollen / to swell / to be bloated HK. 
REREH: the perception of the bloated; uddhumatakasafifia. One of the ten perceptions of foulness (75:48) where the meditator contemplates a dead human body in various 
stages of decay. 

--A AE: ten perceptions of the fould, dasa asubhasafifia, T32n1648_p0411a11. Patis I 49: Dasa samadhi: ... uddhumatakasafifiavasena ... vinilakasafifiavasena ... 
vipubbakasafifiavasena... vicchiddakasafifiavasena ... vikkhayitakasafifiavasena ... vikkhittakasafifiavasena... hatavikkhittakasafifiavasena... lohitakasafifiavasena ... 


pulavakasafifiavasena ... atthikasafifiavasena cittassa ekaggata avikkhepo samadhi. 
—Hh: the three planes (of existence), tebhümi: kamdavacara, the sensual realm, rüpávacara, the material realm, arüpavacara, the immaterial realm, T32n1648_p0445a18, etc. 

PU Hf: the four planes (of existence), i.e. the three planes (tebhümi): kamavacara, the sensual realm, rüpavacara, the material realm, arüpávacara, the immaterial realm, and th 
apariyapanna, the unincluded, i.e., the asankhata, unconditioned, Nibbana. T32n1648_p0445a18, etc. 

fe TSS: unincluded, apariyapanna, T32n1648_p0407b28 

PirSz: included, pariyapanna, T32n1648_p0407b28 

#) 24847: fundamental to the holy life, adibrahmacariyaka, T32n1648_p0401c08 

AT ZA): training rules which are fundamentals of the holy life, adibrahmacariyaka-sikkhapada, T32n1648_p0401c06f 

(GMA: small and minor, khuddakanukdni, T32n1648_p0401c07 

EHM: small and minor training rules, khuddhakanukani sikkhapadani, T32n1648_p0401c07 

iC = lit, “minor virtue" or “minor precepts,” synonymous with £044, “minor training rules." T32n1648_p0401c08 

Itb TB: discernment, consideration, sallakkhana, 444c09 

TET BAUR: cleaning the physical basis/site, vatthuvisadakiriya, T32n1648_p0414b23, T32n1648 p0414c23. The cleaning of the body and surroundings as a supportive 
condition for meditation. Dhs-t 70 (Be): Vatthuvisadakiriyati ajjhattikabahiranam vatthünam nimmalabhavakiriya. At T32n1648 p0414b20 Jit FHy4? is used instead. 

JF ttt: bad people, dujjana? T32n1648_p0444c20 

EY lE: nature of body, kdya-sabhava, T32n1648_p0432c16f, T32n1648_p0433a11. Normally 


ap 


vx 


HE 


E means attabhava, “self-hood.” 


EX: stable virtue, dhuvasila, T32n1648_p0401c11 

i, firm virtue, thitasila, T32n1648_p0401c11 

fT: pride, haughtiness, intoxicated pride, mada, T32n1648. p0401b07 

HE turning away, vivattana, T32n1648_p0400c23 

E$: comprehension, awareness, sampajafifia T32n1648_p0419b14ff 

32: more, most (element more dominant than others), T32n1648_p0439b23, T32n1648_p0445c29, T32n1648_p0443b05, T32n1648_p0443c01 
HKD: less, least T32n1648_p0439b23 

ix: at most, maximum, utmost, T32n1648_p0422b08. 

3: in predominance, as the most, adhika, T32n1648_p0410a22. 

Ig Ze SER: multiplicity of objects, T32n1648_p0422b08 

‘ve. , mindfulness and wisdom, sati-pafifia, T32n1648_p0401a03 | 

WE PHICfT: through these ways and means T32n1648_p0428a18, etc 

Hi“ E. ket: middle way, middle practice, majjhima patipadà T32n1648. p0400b21 & 24 & 25 

i8 BE: way, practice, patipada (as in dukkhanirodhagamanipatipada) T32n1648_p0402b13 & 17 

Ak: way, practice, patipadd, T32n1648_p0454a23 

BRE STAB ME RUE: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to zeal, chanda-samadhi-padhana-sankhara- 
samannagata-iddhipada, T32n1648_p0441c18. It is one of the four bases of supernormal power, Ul Zl s Xe. 

BRE ETT ACHE RUSE: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to zeal, chanda-samadhi-padhana-sankhara- 
samannagata-iddhipada, T32n1648. p0441c27-28. It is one of the four bases of supernormal power, Ul ZI 4e. 

Tite E ST boi AUS. XE: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to energy, viriya-samadhi-padhana- 
sankhàra-samannagata-iddhipada, T32n1648_p0442a01. It is one of the four bases of supernormal power, PUAN. 

LE ST T CHER: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to mind, citta-samadhi-padhana-sankhara- 
samannagata-iddhipada, T32n1648_p0442a03. It is one of the four bases of supernormal power, VU nis ie. 

23 BITE ST T Bi AU à. XE: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to investigation (vimamsa-samadhi- 
padhàna-sarnkhára-samannágata-iddhipáda, T32n1648_p0442a05-6, It is one of the four bases of supernormal power, lU 4n Xe. The abbreviated form is 2&3E at 

T32n1648. p0441c19, so one would rather expect 3S E SITRA E E. 

7] 9|, investigation, vimamsá, T32n1648 p0442a05-6. 

JU Ai: four bases of supernormal power, cattáro iddhipada. T32n1648_p0442a06, T32n1648. p0442c01, etc. They are (1): AEST MERI KE: basis of supernormal powe 
which is endowed with the activities of endeavour and the concentration due to zeal, chanda-samadhi-padhana-sankhara-samannagata-iddhipada; (2) E38 XE ST EX i A xs ke: 
basis of supernormal power which is endowed with the activities of endeavour and the concentration due to energy, viriya-samadhi-padhana-sankhara-samannagata-iddhipad: 
(3) FEE XE REST EXE AER XE: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to energy, viriya-samadhi-padhana- 
sankhàra-samannagata-iddhipada; (4) 4 BU XE WS T EE RW XE: basis of supernormal power which is endowed with the activities of endeavour and the concentration due to 
investigation, vimamsa-samadhi-padhana-sankhara-samannagata-iddhipada. 

Cf. Visuddhimagga X1I.50-53/ 385. Translated in Bhikkhu Nanamoli, The Path of Purification, X11.50—53. Cf. D I 213: Idha bho bhikkhu chandasamadhippadhana- 
sankharasamannagatam iddhipadam bhaveti. Viriyasamadhippadhanasankharasamannagatam iddhipadam bhaveti. Cittasamadhippadhanasankharasamannagatam iddhipadam bhaveti. 
Vimamsasamadhippadhanasankharasamannagatam iddhipadam bhaveti. Ime kho, bho, tena bhagavata janata passata arahata sammasambuddhena cattaro iddhipada pafifiatta 
iddhipahutaya iddhivisavitaya iddhivikubbanataya. 

ANSE: basis of supernormal power, Pali: iddhipada. See Uu An i$ HE. 

f E, concentration due to zeal, chanda-samadhi, T32n1648_p0407c16, T32n1648_p0441c18. Used by itself and as part of the chanda-samadhi-padhana-sankhara-samannagata- 
iddhipada, see Ut Als E. 

HUE XE, concentration due to energy, viriya-samadhi, T32n1648. p0407c16, T32n1648_p0441c19. Used by itself and as part of the viriya-samadhi-padhana-sankhara- 
samannagata-iddhipada; see VU AINE ke. 

Ù JE: concentration due to mind, citta-samadhi, T32n1648. p0407c16, T32n1648_p0441c19. Used by itself and as part of the citta -samadhi-padhana-sankhara-samannagata- 
iddhipada, see VU AI zs E. 

23 E: concentration due to investigation, vimamsa-samadhi, T32n1648. p0407c16, T32n1648. p0441c19. Used by itself and as part of the vimamsa-samadhi-padhana-sankhara- 
samannagata-iddhipada, see UU ANE. 

Hfi: lineage of the noble ones, noble lineage, ariyavamsa: T32n1648. p0404b26 

FiA serenity, samatha, T32n1648. p0417a15 

fei: mutuality-condition, afifiamafifia-paccaya, T32n1648 p0439c18 

Æ &: producing-condition, janaka-paccaya, T32n1648. p0439c14 

322%: kamma-condition, kamma-paccaya, T32n1648_p0439c14 

fix&&: decisive-support-condition, upanissaya-paccaya or support condition, nissaya-paccaya T32n1648. p0439c14 

FÆ 4%: conascence condition, sahajáta-paccaya T32n1648_p0439c15 

12 Æ &: postnascence condition, pacchajata-paccaya T32n1648_p0439c15 

3i 4, result-condition, vipaka-paccaya T32n1648_p0439c15 

^H$$&: presence-condition, atthi-paccaya T32n1648_p0439c15 

42K: activation, javana T32n1648_p0448b08, etc. 

TAE delimitation of formations, sankharapariccheda, T32n1648_p0454a02-03, T32n1648. p0454a02-03, T32n1648. p0453c16 

BESETERT$: purification of overcoming doubt, kankhavitaranavisuddhi, T32n1648. p0454a14 

WA: knowledge of the apprehending of conditions, paccaya-pariggaha-fíana, T32n1648. p0454a14 

IE: knowledge of the stability of the Dhamma, dhammatthitifiana, T32n1648_p0454a13 

Fifi: purification of view, ditthivisuddhi 

FRW: mine, cherished, mama, mamayita, T32n1648_p0450b04 

t|: comfort, ease, phásu, T32n1648_p0410c10, T32n1648_p0408c02, T32n1648_p0403c03-04, T32n1648_p0404b02. 

2: comfort, ease, phásu; T32n1648_p0402a12, T32n1648_p0403c11 

FBR: nutritive essence, oja, T32n1648_p0446a26-27 

iX: mental, cetasika, (in oppossition to kayika, bodily). T32n1648_p0416b16-17. 

¥é: track, process, path, vithi as part of KE- ù. 

KES Ù = process of mind, vithicitta, T32n1648_p0449a08, 449b05, 449c16 (Cf. MDBG: 7€ jiáhold between / lined / narrow lane) 

ale: restlessness, agitation, uddhacca, T32n1648 p0400c11, T32n1648 p0407b03, T32n1648 p0447c12. In the sense of “flirting, flattering, frivolousness" at 

T32n1648 p0402c02. 

fill 4: designation, parifiatti, T32n1648_p0416c14, T32n1648_p0449a28 

i. bright light, T32n1648_p0449b02 (see MDBG) 

exe: merriment, pahdsa, T32n1648_p0437c09, at T32n1648_p0415c21 
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HE (v.L $35): sensitivity (of sense-faculties), clearness, pasdda T32n1648_p0445c27, see alternative form )#)¥# below. 
HHS: eye-sensitivity, cakkhu-pasada, T32n1648_p0445c27 
JST: sensitivity (of sense-faculties), clearness, pasada, T32n1648_p0445c29, T32n1648_p0446a02 
ay E: sensitive matter, T32n1648_p0445c29-446a01 
EH F: eye-sensitivity, cakkhu-pasada, T32n1648_p0446a02 
M5: close contact, close association, samsagga, T32n1648_p0414a09, T32n1648 p0405b28, T32n1648 p0401b09 
JB: moderation regarding food, bhojane mattafifiutà T32n1648_p0414a09 
JB: moderation, matafifiuta T32n1648_p0414a09. See BH &. 
: fit, useful, T32n1648 p0414c29. See MDBG 

^H FH: capable and fit, kammaniya (?), T32n1648. p0414c29 
F: ready, fit, T32n1648_p0424b17 
(5: matter as basis, material basis, vatthurüpa, T32n1648. p0445c25, T32n1648 p0446b08. Vatthurüpa is a Pali commentarial term, used to denote the material basis for 
consciousness. It is a synonym for hadayavatthu, "heart basis," which may have been introduced by the Theravada commentator Buddhaghosa. 


a 
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JEBHTH: perception of light, älokasaññā, T32n1648_p0400c10. A perception used to overcome sleepiness, thinamiddha (D 1 71, A IV 86) and for developing concentration that 


leads to knowledge and vision, fíanadassana (D III 222, S V 358). 

MERJA: boredom, non-delight, arati, T32n1648. p0400c12 

HEZE JZ: base of boundless space, akasanaficayatana T32n1648_p0421a27, etc. 

Tf: rejoicing, abhippamoda, T32n1648_p0401a05 

F£ : to assault, T32n1648_p0448a09-10 (4£44 #8: assaulting each other). MDBG: f£ pū, to assault / to pounce / to rush at / to throw oneself on 
THU: conformity, conformable, anulomika, T32n1648_p0445a23 

THÍUI 2: conformable acceptance, anulomika khanti, T32n1648_p0445a23, etc. 

FALL: conformity-knowledge, anulomafiana, T32n1648_p0457a06 

BE THE: knowledge in conformity with the truths, saccanulomika-fíána. T32n1648_p0445a21, T32n1648. p0445a10 
ÆJ: ownership of kamma, kammassakata/karmasvakah T32n1648. p0445a10, T32n1648 p0445a21 

"ESSI: knowledge of ownership of kamma, kammassakata-fiana T32n1648_p0445a10, T32n1648_p0445a21 

AEE: non-percipient brahma gods asafifiasatta: T32n1648_p0446c22 

TEX. AR: non-percipient beings, asafifiasatta: T32n1648_p0447a09 

i: undetermined, avyakata, T32n1648_p0447b08 

ct: determinate, vyakata, T32n1648_p0445a20, T32n1648 p0445a26-27, T32n1648_p0445b09, T32n1648_p0453a15-16 


HE: leading out (of samsara), niyyanika, T32n1648_p0447b09 

AI, to be understood, parififeyya, T32n1648_p0453b06, Tibetan: shes par bya ba 

iJ ff, to be abandoned, pahatabba, T32n1648_p0453b06, Tibetan: spangs par bya ba 

Hy aa: to be realized, sacchikatabba, T32n1648_p0453b06 Tibetan: mngon du bya ba 

Hy E(E: to be developed, bhavetabba, T32n1648_p0453b06, Tibetan: bsgom par bya ba 

Ey: wearying oneself, self-wearying, attakilamatha, T32n1648_p0400b22, T32n1648_p0406b27. One of the two extremes (the other being indulgence in sensuality) the 
Buddha avoided to realize the Middle Way, majjhima patipada; see the Dhammacakkappavattana Sutta, S V 420: Dveme, bhikkhave, antà pabbajitena na sevitabba. Katame dve? Yo 
cayam kamesu kamasukhallikanuyogo hino gammo pothujjaniko anariyo anatthasamhito, yo cayam attakilamathanuyogo dukkho anariyo anatthasamhito. Ete kho, bhikkhave, ubho ante 
anupagamma majjhimd patipadà tathágatena abhisambuddha.) 

Wi, wearying, fatigue, kilamatha, T32n1648_p0400b22, T32n1648  p0406b27. See Ey gi. 

XH, requisite, prerequisite, accessory, equipment, parikkhara, sambhara; T32n1648_p0401c04, T32n1648_p0401c23 
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E: the requisites/accessories for concentration, samādhi-parikkhāra: T32n1648_p0407b06 (See A IV 40: Sattime, bhikkhave, samādhiparikkhārā. Katame satta? Sammaditthi, 
sammasankappo, sammavaca, sammakammanto, sammaajivo, sammavayamo, sammasati. Ya kho, bhikkhave, imehi sattahangehi cittassekaggata parikkhata, ayam vuccati, bhikkhave, ariy 
sammdasamadhi saupaniso itipi saparikkharo itipi ti. A-a: samadhiparikkhara ti maggasamadhissa sambhara.) 

HERRA FH : requisites for liberation, vimuttisambhara, T32n1648_p0401c04 

Vt FA AGEs: the requisites for entering upon the Path, maggasambhara, T32n1648_p0401c23 (Cf. Pet 148: Jhanasambhara nekkhammavitakko sambharo 
kamavitakkavinodanadhippayata. Abyapadavitakko sambharo byapadavitakkapativinodanadhippayata. Avihimsavitakko sambharo vihimsavitakkapativinodanadhippayata. Indriyesu 
guttadvarata appicchata sambharo parisuddhajivo catunnam samapattinam sambharo akammassa viharita. Maggasambharo samapattipajjanata. Phalasambharo jhananibbattitaya 
jhanasamudagamo.) 

£t H:: requisite, prerequisite, accessory, equipment, parikkhara, sambhàra, T32n1648_p0416a16, T32n1648_p0416a18, T32n1648_p0417a08 
£t H.Á&: happiness as prerequisite, sambharasukha, T32n1648_p0416a16, T32n1648_p0416a18 

it ee EE AL: prerequisite for goodness, kalyana-parikkhara, T32n1648. p0417a08 
(Cf. DDB entry: FREE.) 
Jl, a measure, shéng, T32n1648_p0439c01. See MDBG: FF sheng to raise / to hoist / to promote / metric liter (also written x71) / measure for dry grain equal to one-tenth 
dou ++ 

{5 (ALTE HES ZEE, transliterations of fis double layered outer robe of Buddhist monk, sanghati; #4 Efi, single layered outer robe of Buddhist monk, 
uttardsanga, £z FE €: the under-robe, a robe worn around the waist, covering the body from the navel to the knees, antaravasaka, (cf. ZB f#i). These are the three robes 
(ticivara) of a Buddhist monk, T32n1648_p0405a02. 

413: penetration of reality, = yathasabhavapativedha, T32n1648_p0444c12 

: stiffness, rigidity, thaddha. T32n1648_p0439a26 
oisture, T32n1648. p0439bo6. (Cf. MDBG: j$& zé pool / pond / (of metals etc) lustre / favor or beneficence / damp / moist 

EE: accompanied by, sahagata T32n1648_p0447b09 

4 HoE: accompanied by happiness, sukhasahagata, T32n1648_p0447b09 

&&: accompanied by suffering, dukkhasahagata, T32n1648_p0447b09 

JE: not subject to regress, avinipatadhammo, (= used to describe the irreversible state of stream-enterer, sotapanna) T32n1648_p0458a08 

E: fixed destiny, certainty, niyata, (= used to describe the irreversible state of stream-enterer, sotapanna) T32n1648_p0458a08 

=f [nq]: destined for enlightenment, sambodhiparayana, (= used to describe the irreversible state of stream-enterer, sotapanna) T32n1648_p0458a08 
üt: puppet, dáruyanta T32n1648_p0440a21 

SEEM: puppeteer T32n1648_p0440a21 

fe AUS: uninterestedness, unconcern, inactivity, abyapara, avydpara, T32n1648_p0419b06ff. 

Æ = & /, tastes, experiences, sayita, T32n1648 p0449a10, T32n1648_p0440b22, T32n1648_p0453c26 

H1: site, place, khetta, T32n1648. p0440c05. MDBG: H $f tianyé field / open land / CL: Fr 

JE it: amazed, T32n1648_p0440c06. MDBG: #14, jingyd, amazed / astonished / to surprise / amazing / astonishment / awe 3 
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IE ME: commotion, tumult, disturbance, (kolahala?) T32n1648_p0440c07 

ft: fish, T32n1648_p0440c19 

TH, constantly, persistently, T32n1648_p0425b19 (used alongside 3/7), T32n1648_p0441a15. MDBG: 1H > {K héng permanent/constant /fixed ... 
Vb T5: sangha of disciples, savakasangha, T32n1648_p0428c05, also at T01n0026_p0421b25, T23n1435_p0370c02, etc. 

HF pushes away, T32n1648_p0402c06, 

HE puts up, T32n1648_p0403a27. MDBG ff pai a row / a line / to set in order / to arrange / to line up / to eliminate / to drain / to push open / platoon / raft / classifier for 
lines, rows etc. Dr Eye: HF pai 3 % ‘to arrange or put in order 

T MT, access-jhana, upacára-samadhi; the stage of concentration which precedes, is the antecedent of jhana, T32n1648_p0414a17. Alternative form ^7 ## 

/ T1, access-jhana, upacara-samadhi; the stage of concentration which precedes, is the antecedent of jhana, T32n1648_p0428a25, etc. Alternative form 1 ^T. 

P fT: access, access-concentration, abbreviation of fii 7 fT, T32n1648_p0414a21, etc. 

Z = fixed-concentration, fixedness, appana. The state (i.e. jhana) when the mental factors are immovably fixed on the object of meditation. It follows access-jhana, t8 ^T. 
T32n1648. p0414a21-28, etc. Cf. Vibh-a 313: Samadhiyati ti samma adhiyati, niccalam hutvà arammane thapiyati, appanappattam viya hoti. 

Z XE: fixed samadhi, appana-samadhi. The state (i.e. jhana) when the mental factors are immovably fixed on the object of meditation. It follows access-jhana, ##4}{T. 
T32n1648 p0414b19. 

H LYASE: a pleasant abiding in this life, a pleasant abiding here and now, ditthadhammasukhavihara T32n1648_p0461a02, T13n0397_p0261a10. 

Hi LIESE: a pleasant abiding in this life, a pleasant abiding here and now, ditthadhammasukhavihara T32n1648. p0407a14-21. Probably a corruption of 9 WASTE. 
(There is also E kL7EZz9fT at TO3N0190_p0793a14-15. Perhaps this is also corresponding to ditthadhammasukhavihara ?) 

Fil PYE: happiness in this life, ditthadhammasukha; T13n0397_p0261a09; p0261a17, p0261a21. 

Si SLE: in this life, here and now; ditthadhamma, ditthadhammika. Used in opposition to future life, ACHE (Cf. A IV 281: dhammā ditthadhammahitaya ditthadhammasukhaya, 
samparayahitaya samparayasukhaya ti. It 16: ditthadhammikaficeva attham samparayikafica.) T25n1510ap0759b12. Cf. T30n1579. p0791b06. As part of Sil kii SE FE 
ditthadhammasukhavihara at T32n1648_p0407a14, T32n1648_p0461a02. 

VIUERE A: outcaste, candala, T32n1648_p0448a17 

pk HE: unification of mind, cetaso ekodibhava, T32n1648 p0418b2, 

IRE: torpid/hibernating (in ME iH: “like a torpid/hibernating snake" (simile for the defilement of sloth, thina) 

MDBG: jg càng to conceal / to hide away / to harbor / to store / to collect 

#4 zhé hibernate Inverted form in MDBG: 3j zhécang: to hibernate / to hide away £&j&. 

£, spear, satti, T32n1648_p0453c04 (See MDBG.) 

= Eye Riliigq: simile of the three hundred spear strikes, sattisata-upama, (= M III 165-66; S II 100; M I 130) 

iK 73: partaking of deterioration hanabhdgiya, T32n1648_p0402a26. A term used in different contexts to denote the grade of a quality or state such as sila, samadhi, etc. Used 
together with {£4}, $7, 3877. 

fE4y: partaking of stability, thitibhagiya, T32n1648 p0402a26, T32n1648 p0408b01. A term used in different contexts to denote the grade of a quality or state such as sila, 
jhana, samadhi, etc. Used together with i247, #47, GE). 

)B§47: partaking of distinction, visesabhagiya T32n1648_p0399c17, T32n1648_p0402a26. A term used in different contexts to denote the grade of a quality or state such as sila. 
jhana, samadhi, etc. Used together with 3&7, [E 47, #277. 

824): partaking of penetration, nibbedhabhagiya, T32n1648_p0402a26. A term used in different contexts to denote the grade of a quality or state such as sila, jhana, samadhi, 
etc. Used together with 3&3, E43, $47. 

BUR: solitude, viveka, T32n1648. p0452c13 T32n1648_p0416b01, etc. 

ALL: stillness, peace, peaceful, santi, santa, at T32n1648. p0431b02-03, T32n1648_p0408a24. 

"BUB: calming, settling, upasama, at T32n1648_p0418b22 

‘LAL, place of solitude, sufifíagara, raho, vivittokasa, T32n1648_p0429c27, etc. 

ALARMEHG peaceful liberation, santa-vimokkha, T32n1648. p0420c19, T32n1648. p0421a15 & 21 

—[h]fE, dwells exclusively (to one object), attends to one object, ekattupatthanam, T32n1648. p0417a16. (Also found in other texts, but I am not sure about the meaning ther 
E.g. T27n1545. p0687c05-6, T36n1736_p0426a13, etc.) 

IiE: reflecting, reflection, considering, patisankha, T32n1648_p0400c22 

ii: reflecting, reflection, considering, patisankha, T32n1648_p0403c05 

ene Maid: to be without anxiety, anigha, T32n1648_p0435c01 

WERE: sloth and torpor, thinamiddha, the fifth of the five hindrances (pafica-nivarana), = WS: thina & HEIR: middha, T32n1648_p0416b07 

wil i£, agitation and remorse, uddhacca-kukkucca, the fourth of the five hindrances (pafica-nivarana), T32n1648_p0416b08 

ant: to be versed in, to know well (the scriptures); T50n2059_p0345a26. (See DrEye and MDBG.) 
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Additional meanings to existing entries in DDB 


T. 3: pafica-nivarana, T32n1648. p0416b07-8: 3:2, AAIR Se ENR EE.: BAK: sensual desire, kamacchanda, ill-will, byapada, IE 35, fis ERI, sloth and torpor, thinc 
middha 9i, agitation and remorse, uddhacca-kukkucca, $œ, doubt, vicikiccha. (Cf. D 1 246: Kamacchandanivaranam, byapadanivaranam, thinamiddhanivaranam, 
uddhaccakukkuccanivaranam, vicikicchanivaranam. Ime kho pafica nivarana.) 

8l]: agitation, uddhacca, T32n1648 p0431a20, T32n1648_p0458a29. Cf. dil f#, agitation and remorse, uddhacca-kukkucca, T32n1648 p0416b08. 

Af], neutrality, majjhatta: T32n1648. p0420b13 

T$ st: surpassingly good, supremely good, varakalyána, paramakalyana, jina-kalyana, T32n1648_p0406c22 

H13&: functional, kiriyahetuka T32n1648_p0449b16 | 

WF: at that time, on that occasion, tena samayena, T32n1648_p0406c21, T32n1648_p0453c16 

RE: penetration, nibbedha, as part of 2247: partaking of penetration, nibbedhabhagiya, T32n1648_p0402a26 

HAYS: cleansing, visadakiriya, T32n1648_p0414b20 

1E52: enters upon (jhana), entering upon, upasampajja, upasampadà T32n1648_p0416a27; T32n1648_p0419a20; etc. 

1E5 = establishes, santhapeti, patitthati, adhitthati, T32n1648_p0440b12, T32n1648_p0421a23 T32n1648_p0414c26 

IE fX, abides having entered upon (jhana); upasampajja viharati, T32n1648_p0420b04, etc. 

"Z ft: to uphold, ukkhipitva thitam, T32n1648_p0434a12. 

# H Zz: to establish well, to establish, svadhitthitam adhitthati, abhiniropeti, T32n1648_p0418a21, T32n1648_p0425a23. 
2: supports, patittha. T32n1648_p0434a11 

Puts down, places, arranges, T32n1648_p0426a05 

#: to apply (oneself to), niyojeti, T32n1648_p0408b29 

7: to apply (clay) T32n1648_p0412c29 

AKIE: concentration due to will, chanda-samadhi (as a basis of supernormal power, iddhipada) T32n1648_p0407c16 


4@4), life-continuum, bhavanga. A term frequently used in commentarial Theravada Abhidhamma works. It is explained as the foundation or condition karana of existence, 


ali 


TER 


bhava. T32n1648_p0448b10, etc, T32n1648_p0458a06, T32n1648_p0449a25. For more explanation see Nyanatiloka Thera, Buddhist Dictionary, s.v. bhavanga. 
38], dexterous, proficient, skilled, = dakkha (Skt. daksa), T32n1648_p0417a27 

45^), endowed with, possessing, samarigi, T32n1648_p0445a21 

i8 E474: maggasamangissa fiana, knowledge of one who possesses the path. 

A, adherence, nivesa at T32n1648_p0400c20 

38: accumulation, ayitha T32n1648_p0451b18, T32n1648_p0453a25 

Ks: contemplation, observation, anupassanà T32n1648_p0430b25ff, etc. 

FH: door, way, method, vidha T32n1648_p0447b19 (not found by itself in DDB), 

35: finitude, pariyanta, T32n1648_p0401b25, T32n1648_p0457a26 etc. 

E: equipoise, majjhatta, T32n1648_p0419b01, T32n1648_p0419b08 

7] 9l]: “causes to cease to be”, as a misunderstanding of vibhaveti as "discerns," T32n1648_p0421c16 

4), worldly matter, flesh, dmisa, at T32n1648_p0458a10 

ERA: disgust, disenchantment, nibbida, T32n1648_p0431c15, T32n1648_p0445b11 

EX: one who is free from sensuality (as a result of developing samadhi), vitaraga, 

HERK: one who is free from sensuality (as a result of developing samadhi), vitaraga, T32n1648_p0426b20 

BKK disenchantment with sensuality (as a result of developing samadhi), kamesu vitarága, T32n1648_p0445b13-14 and T32n1648_p0426b17 T32n1648_p0438a10 

fi: expanding, distending, vitthambhana/ vistambhana. Used in the Pali Abhidhamma as a quality of the wind-element. T32n1648_p0439b09 

Sz FF: to resolves, resolve, adhitthati, adhitthana, T32n1648_p0435b26, T32n1648_p0418b07, T32n1648_p0415c15, T32n1648_p0437a11, T32n1648_p0438c22, 

T32n1648 p0442a14, T32n1648 p0461b16 T32n1648  p0437a04. 

TES Ff: wieldability (of mind), maintainability (of matter), kammafifiatà , 32n1648. p0445c24 

BEST 2: maintaining, preservation, anupalana, T32n1648_p0446a19, cf. T32n1648_p0415c06 

1g) = beginner, adikammika, as part of #)A4ii#! ^: beginner meditator, adikammika-yogavacara, adikammika-yogi, T32n1648_p0412a11, etc. 

17)36 former action, previous action, purana-kamma (Skt.: pürva-karma), T32n1648. p0445c29, T32n1648_p0446a05, 

WX: restraint, samvara. T32n1648. p0399c21, T32n1648_p0402b20, T32n1648. p0400c26-27, etc. 

KR: removes, ugghateti, T32n1648_p0420c23 

i: mastery, authority, conqueror, overcoming, abhibhü, T32n1648_p0457a18, T32n1648_p0423a24, etc. 

BRA: bases of mastery, abhibhayatana, T32n1648_p0423a24, etc. There are eight kinds; see D II 110, D III 260, A V 61, etc. The Pali commentaries explain them as means for 
overcoming opposing states and as the jhanas that master the kasina meditation objects. D-a II 561: Abhibhayatananiti abhibhavanakaranani. Kim abhibhavanti? 
Paccanikadhammepi arammananipi. Tani hi patipakkhabhavena paccanikadhamme abhibhavanti, puggalassa fianuttariyataya arammanani. Patis-a I 74: Attha abhibhayatananiti ettha 


i 


ettha arammane samapajjitabbam. Na mayham cittekaggatakarane bharo atthi ti, tani arammanani abhibhavitva samapajjati, saha nimittuppadenevettha appanam nibbattetiti attho. Evar 
uppaditani jhanani abhibhayatanani ti vuccanti. 

1&: annoyance, vexation, aghata T32n1648_p0416b09 

‘ba: ground of annoyance, base for vexation, aghata-vatthu T32n1648_p0416b09. There are ten bases. See A V 150: Dasayimani, bhikkhave, aghatavatthüni. Katamani dasa? 
Anattham me acart ti aghatam bandhati; anattham me carati ti ... anattham me carissati ti... piyassa me manapassa anattham acari ti... anattham carati ti ... anattham carissati ti... 
appiyassa me amanapassa attham acari ti... attham carati ti... attham carissati ti aghatam bandhati; atthane ca kuppati. 

WE: emerges (from jhana), vutthati at: T32n1648_p0420c22 (as in Ziti: emerges from jhana concentration, T32n1648. p0448b10). 
DENE: abides having entered upon, upasampajja viharati, T32n1648. p0461a04 


T 

43 i&: defines, definition (of noble truths), defines, analyses, determines, vavatthāpana, vavatthāna, vavattheti/vavatthapeti T32n1648_p0453c10-16, T32n1648_p0454a01 
pu 

TI 


i&: induce, produce cause to arise (jhana, nimitta, etc.), T32n1648_p0408a13, T32n1648_p0414b18, T32n1648_p0414a15, T32n1648. p0417c16. 
HEE to define, analyze, determine, vavattheti, vavatthapeti, vavatthana. T32n1648_p0452c23-24. Tibetan: rnam par bzhag pa. 

Fs: for, for the purpose of, = dative case, T32n1648_p0445b05 

Hy: to regard, to focus on, upasamharati T32n1648_p0441b23-29 

jz, near cause, footing, padatthana, T32n1648_p0406c23 T32n1648_p0419b08, etc. 

VE intimation, vififiatti/vijfiapti at T32n1648_p0445c23-24 

E fF: bodily intimation, kaya-vififiatti T32n1648_p0445c23-24 

H fE: verbal intimation vaca-vififiatti T32n1648_p0445c23-24 

$i: perceiving, sanjanana, T32n1648_p0414a01, T32n1648_p0420c29, T32n1648_p0421a04 

WWE, the mind leaps forth/enters, cittam pakkhandati, T32n1648_p0438b06 

#2 HU: to exert well/thoroughly, sadhukam pagganhati, T32n1648_p0415a02-03 

E: entire, whole, total, kevala T32n1648. p0450a20 

=}: attain distinction, visesadhigama, T32n1648_p0414a24, T32n1648_p0421b08 etc. 

Jj #244 RE: associated quality T32n1648_p0416b05-6, etc. 

Lae: giving up, relinquishing, patinissagga T32n1648_p0452b08 

fit i: rejection, non-attachment, dislocation, analaya, T32n1648_p0452b08. (Used in the definition of the Third Noble Truth.) 

4%: that same object, tad-arammana, T32n1648_p0449b17 

TE aspiration, direction, panidhi/pranidhi, T32n1648_p0400c20 (As opposite of #£(E, appanihita, the undirected. 

ANI (DDB: “The Skt. asubha is transliterated as #4 (Pali asubha).”). Instead of asubha, the Chinese Vimuttimagga text has AT, asuci, “unclean,” at T32n1648_p0400c18 and 


elsewhere. However, from Pali parallels it it is clear that asubha-safifi is intended. #22 is not found at all in Vim. 


FLAG: similarity, sabhaga, T32n1648_p0440a03 ff 

4K authority, supremacy, dominance, lordship, power, Pali adhipatteyya, adhipacca/Skt adhipatya, T32n1648_p0452c14, T32n1648_p0457c13, T32n1648_p0447c28. 

Hi 4k: oneself as authority, attadhipateyya, T32n1648_p0447c29. See A I 147, D III 220: Tini adhipateyyani - attadhipateyyam, lokadhipateyyam, dhammadhipateyyam. Having 
oneself as authority is the cause for hiri, conscience, fit. See S-a III 978: Api c’ ettha ajjhatta-samutthand hiri. Bahiddha samutthanam ottappam. Attadhipateyya hiri. 
Lokadhipateyyam ottappam. Cf. T32n1648, p0447c27-28. Cf. WK (see below). 

TK, the world as authority, lokadhipateyya, T32n1648. p0447c28. See A I 147, D III 220: Tini adhipateyyani - attadhipateyyam, lokadhipateyyam, dhammadhipateyyam. S-a III 978: 
Api c’ ettha ajjhatta-samutthana hiri. Bahiddha samutthanam ottappam. Attadhipateyya hiri. Lokadhipateyyam ottappam. Having the world as authority is the cause for ottappa, 
shame, 1. See S-a III 978: Api c’ ettha ajjhatta-samutthana hiri. Bahiddha samutthanam ottappam. Attadhipateyya hiri. Lokadhipateyyam ottappam. Cf. T32n1648_p0447c29. Cf. (tHE 
(see below) 

(i ttt: the world as authority, lokadhipateyya, T32n1648. p0401c25. In the context of (X TER, virtue that has the world as authority, See A I 147, D III 220: Tini adhipateyyani - 
attadhipateyyam, lokadhipateyyam, dhammadhipateyyam 

(KY: oneself as authority, attadhipateyya, T32n1648_p0401c25. In the context of fK Ef jk, virtue that has oneself as authority. See A I 147, D III 220: Tini adhipateyyani - 
attadhipateyyam, lokadhipateyyam, dhammadhipateyyam 

fik: the Dhamma as authority, dhammadhipateyyo, T32n1648. p0401c25. In the context of YER, virtue that has the Dhamma as authority. See A I 147, D III 220: Tini 
adhipateyyani - attadhipateyyam, lokadhipateyyam, dhammadhipateyyam 


ES 


BEKI: detachment, visamyoga T32n1648_p0399c22 

78: stiffness, rigidity, thaddha, T32n1648_p0439a26 

Hirfij-, held onto, grasped, paramattha, p.p. of paramasa, holding to (views, virtue, vows), T32n1648. p0448b20, T32n1648_p0453b01. A stream-enterer (sotapanna) does not 
hold onto/grasp virtue. 

fii: held onto, paramattha, T32n1648. p0401c22 

B8 abolishing/removing, samugghdata. T32n1648. p0452c23-25. = Skt. samudghata in Tibetan quotation, yang dag par 'joms pa. MDBG: to close/to shut/to turn off. 

FY: chief, first, foremost, headed by (in cpds.), pamukha T32n1648_p0452c23-25 

XE ignorant/unlearned, avyatta, T32n1648_p0418a13 

—Ult* whole mind, sabbacetasá, T32n1648_p0428b07-8. See h — UW) Ly. 

fili: to collect together, to compose (the mind), samannáharati. T32n1648. p0428b07-8. See fi — UJ». 

fi — J Cs, to compose the whole mind, sabbacetasa samannáharatva. T32n1648_p0428b07-8, etc. See M-a II 243: Sabbacetasa samannüharitvà ti appamattakampi vikkhepam 
akaronto sakalacittena samannaharitva. S-a II 197: Sabbacetasa samannaharitvati cittassa thokampi bahi gantum adento sabbena samannaharacittena samannaharitva. 

fk: autumn, fall; T50n2059 p0345b03. 

IBUfB: grasping-sign, learning sign; uggaha-nimitta. The sign that is the preliminary sign in the development of the kasina (~J A) meditation subject for the development « 
jhànic concentration. It is imperfect and is to be superseded by the counterpart sign (7H). See Path of Freedom chapter VIII & Path of Purification IV.29-30 (= Visuddhimagga 
p. 125- 26); T32n1648 p0413c19-24. 

STIR: Sanghasena, the compiler of the Sūtra of the 100 Parables, Fi. According to the biography of his pupil Gunavrddhi (GKJ]I £2. HH), Sanghasena was a Mahayana 


teacher in India. He extracted parables from the Sütra-pitaka to compile the Sütra of the 100 Parables. Gunavrddhi, who travelled to the capital of China in 479 CE, translated 
this Sūtra, which he knew by heart, into Chinese in 492. Reference: T50n2059_p0345a25- b01. 


H: its, ("its own"), for it, his, to him, for him, tassa, 449216, etc. Dative and genitive 3d person personal pronoun. 


Biodata 


Bhikkhu Nyanatusita is a Buddhist monk ordained in the Theravada tradition. Since 2005 he is the English editor of the Buddhist Publication Society, Kandy, Sri Lanka. He 
extensively studied the Pali language and literature and made an analysis and translation of the Pali Patimokkha. His contributions to the DDB come out of his ongoing work 
on the new English translation of the Theravada meditation treatise Vimuttimagga (Vimuktimarga), of which the Pali original was lost, but which is extant in a 6" century 
Chinese translation called Jiétud-dao-lin, ff iz (Taisho No. 1648). 


Part 2 


38 Meditation Subjects 


—-EAfTW: thirty-eight meditation subjects, atthatimsa kammatthana, T32n1648_p0411a16; T32n1648 p0411a08. All the meditation subjects taught by the Buddha as listed 
in the Vimuttimagga and Pali commentaries, that is, (1-10) the ten totalities or kasinas (kasina, —t] A)—earth-kasina (pathavikasina, 4t;—1] A), water-kasina (apokasina, 7K 
—JTJ] A), fire-kasina (tejokasina, X —tJ] A), wind-kasina (vayokasina, Ji —/] A), blue-kasina (nilakasina, $$ — tJ A), yellow-kasina (pitakasina, &i—] A), red-kasina 
(lohitakasina, 7s— J] A) white-kasina (odatakasina, H —] A), space-kasina (akasakasina, Ii 22 —/] A), consciousness-kasina (virifianakasina, 3i&— V] A)—; (11-20) the ten 
perceptions of the foul (asubhasafifia, 4.48), namely, the perception of the bloated (PEAR 48), pee perception of the livid (S57; 18), the perception of the festering CEDBRAH) 
the perception of the chopped off and scattered (# HT BHTAE), the perception of the gnawed (A38), the perception of the scattered CERZE), the perception of the slain 
and scattered (EXE 40748), the perception of the blood-smeared (M74), the perception of the maggot-infested (H 5148) and the perception of the skeleton (578); 


(21-30) the ten recollections (5, sati, anussati), namely, recollection of the Buddha (buddhanussati, 25. (/), recollection of the Dhamma (dhammanussati, 1&:5:), recollection of 
the Sangha (sanghanussati, (i$ 25:), recollection of virtue (silanussati, @&), recollection of liberality (caganussati, ]5:), recollection of deities (devatdnussati, K), 
recollection of death h (marananussati, JE), recollection of the body (kayagatasati, 2; E), mindfulness of breathing (anapanasati, € 5322:), recollection of stilling 
(upasamanussati, 22:55); (31-34) the four immeasurables (appamanani, PU f=»): loving-kindness (metta, 2&), compassion (karuna, 2E), appreciative joy (mudita, = 
equanimity (upekkha, e (35) the defining of the four great entities (mahabhita-vavatthana, dhatu-vavatthana, #4VUX); (36) the perception of the loathsomeness of sod 
(ahāre patikkülasafifia, & 7. 7318); (37) the base of nothingness (akificafifiayatana, stt P/t £z), and (38) the base of neither-perception-nor-non-perception 
(nevasafifianasafifiayatana, JFAEAE RE). 

=-+/\fT: thirty-eight meditation subjects. T32n1648_p0411a08; T32n1648_p0454c09. See =-++-/\ (TR. 

AN HARE: Add to entry: See FNF. 

FARE: ten perceptions of foulness, dasa asubhasafifia, dasa asubha, T32n1648_p0411a11-13 and T32n1648 p0424c18 until 426a26-29. Ten meditation subjects consisting o 
contemplating dead human bodies in various stages of decay in cemeteries. The purpose is the overcoming of sensual desire, kamaraga, and the attainment of the samadhi o 
the first jhana. 

They are: the perception of the bloated (#4 R48), the perception of the livid (S57; 418), the perception of the festering CERTE), the perception of the chopped off and 
scattered (Hi hy HEHE), the perception of the gnawed (AM4), the perception of the scattered (= }#\#G), the perception of the slain and scattered (JRZ SETTE), the 
perception of the blood-smeared (fl. 4%8), the perception of the maggot-infested (H 5.48) and the perception of the skeleton (#78). 

They are part of the —-T-/ f T9, thirty-eight meditation subjects, atthatimsa kammatthana. See also #48. For detailed explanations, see Path of Freedom (Vimuttimagga) 


Chapter VIII, Path of Purification (Visuddhimagga) Chapter VI. They are listed at Vism III.105/p.110 and Patis I 49. See also 7L. 


BERE TH: perception of the bloated; uddhumatakasafifia, T32n1648. p0424c18-19. One of the ten perceptions of foulness (asubhasafifia); see F^ AE. 
EH tt: perception of the livid, perception of the discoloured, vinilakasafifia. T32n1648_p0425c01-04. One of the ten perceptions of foulness (asubhasafifia); see - ^73 15. Cf. 


JUJA. 


JEUIRAH: perception of the festering, perception of the decomposing, vipubbakasafifid, T32n1648_p0425c08-12. One of the ten perceptions of foulness (asubhasafifia); see ^f 
HB 
TM 
if BRAG: the perception of the chopped off and scattered; T32n1648_p0425c17-21. One of the ten perceptions of foulness (asubhasafifia); see T-^ 7315. 
Ami: the perception of the gnawed; T32n1648. p0425c23. One of the ten perceptions of foulness (asubhasafifia); see T-^ 73:15 


ZRH: the perception of the scattered, vikkhittakasafifía, T32n1648_p0425c29. One of the ten perceptions of foulness (asubhasafifia): see + ASHE 


AGERE AMEE: the perception of the slain and scattered, T32n1648_p0426a07-11. One of the ten perceptions of foulness (asubhasafifia); see F^ #48. 
M78: the perception of the blood-smeared, T32n1648_p0426a14-19. One of the ten perceptions of foulness (asubhasafifia); see FME. 

ni 
F 


rg BAH: the perception of the maggot-infested; T32n1648_p0426a20-24. One of the ten perceptions of foulness (asubhasafifia); see 73:48 
TH: 


: the perception of the skeleton; T32n1648_p0426a26-29. One of the ten perceptions of foulness (asubhasafifia); see HŽ% and DES 
Hæ: the ten recollections, dasa anussatiyo. T32n1648_p0411a13-15; T02n0125_p0550b19. Ten meditation subjects in which recollection or mindfulness (Z5, sati or anussati) 
plays a crucial role. 
They are the recollection of the Buddha (buddhanussati, 22:55), recollection of the Dhamma (dhammanussati, £), recollection of the Sangha (sanghanussati, (4), 
recollection of virtue (silanussati, #2), recollection of liberality (caganussati, jf), recollection of deities (devatanussati, KS), recollection of death (marandnussati, 967), 
recollection of the body (kayagatasati, <4), mindfulness of breathing (anapanasati, 22:228), recollection of stilling (upasamanussati, 235). They are part of the =+-/\ {7 
PÈ, thirty-eight meditation subjects, atthatimsa kammatthana and are listed at Path of Purification, Visuddhimagga III § 105/p.110. For detailed explanations, see Path of 
Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0426b26 until 434c24), Path of Purification (Visuddhimagga) Chapter VII. 


anti: recollection of the Buddha, buddhanussati, T32n1648_p0411a14, T32n1648_p0426b26 until 428a27. The meditative recollection of the diverse qualities of the Buddha 
(buddhaguna, I1) as found in the “Itipi so...” formula. For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0426b26 until 428a27), Path « 
Purification (Visuddhimagga) Chapter VII 8 1-67. It is one of the —-F/ Af T9, thirty-eight meditation subjects and +A, the ten recollections. 
1E recollection of the Dhamma, dhammanussati T32n1648_p0411a14. The meditative recollection of the diverse good qualities of the Dhamma as found in the “Itipi so...” 
formula. For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0428a28 until p0428b27), Path of Purification (Visuddhimagga) Chapter VII § 68 
88. It is one of the =+-/\{Th, thirty-eight meditation subjects and 1-77, the ten recollections. 
(i: recollection of the Sangha, sarighanussati, T32n1648_p0411a14. The meditative recollection of the diverse qualities of the Sangha as found in the “Itipi so...” formula. 
For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0428b28 until 429a07), Path of Purification (Visuddhimagga) Chapter VII § 89- 100. It is 
one of the = F/T, thirty-eight meditation subjects and +€, the ten recollections. 
3& e: recollection of virtue, silanussati, T32n1648_p0411a14. The meditative recollection of the purity of one's virtue. For detailed explanations, see Path of Freedom 
(Vimuttimagga) Chapter VIII (T32n1648_p0429a08 until p0429a29), Path of Purification (Visuddhimagga) Chapter VII § 101-106. It is one of the —-F/Af T9, thirty-eight 
meditation subjects and 1-75, the ten recollections. 
Jte: recollection of liberality, caganussati, T32n1648_p0411a14. The meditative recollection of one's generosity. For detailed explanations, see Path of Freedom 
(Vimuttimagga) Chapter VIII (T32n1648_p0426b26 until 428227), Path of Purification (Visuddhimagga) Chapter VII.107-114. It is one ofthe —--/Af T9, thirty-eight meditation 
subjects and F&A, the ten recollections. 

£x recollection of deities, devatanussati, T32n1648_p0411a14. The meditative recollection one's one's own qualities of faith, etc, with reference to those that humans 
possessed in order to be reborn as the deities they are now. For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0429b16 until p0429c08), 
Path of Purification (Visuddhimagga) Chapter VII.115-118. It is one of the =+-/\{T, thirty-eight meditation subjects and 1-75, the ten recollections. 
an Ze: mindfulness of breathing, dnapanasati, T32n1648_p0429c17, T02n0125_p0553b10, etc. Cf. <x. The meditative mindfulness of one's in breaths and out breaths for 
the purpose of developing concentration and insight (samatha-vipassana). For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0429c17 
until 431c12), Path of Purification (Visuddhimagga) Chapter VIII § 148-244. It is one of the —-T-/ f T9, thirty-eight meditation subjects and +&, the ten recollections. 
JE: recollection of death, marananussati, T32n1648_p0431c13. The meditative recollection of one's own death. For detailed explanations, see Path of Freedom (Vimuttimagga 
ae VIII (T32n1648_p0431c13 until 432c14), Path of Purification (Visuddhimagga) Chapter VIII 8 1-41. It is one of the =+-/\{7, thirty-eight meditation subjects and + 
Q, the ten recollections. 
an: recollection of the body, mindfulness directed to the body, mindfulness occupied with the body; kdyagatdasati, T32n1648_p0411a14. It is the practice of mindfulness as 
regards the impure nature of one's body. It is developed through contemplating the thirty-two parts of the body starting with head-hair. For detailed explanations, see Pat} 
of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0432c15 until p0434b22), Path of Purification (Visuddhimagga) Chapter VIII § 42-144. It is one of the —--/Af T9, thirty- 
eight meditation subjects and 1-2, the ten recollections. 2::£ is the normal form; a variant used a few times in Vim is ES. 
ALF recollection of stilling, recollection of peace, upasamanussati, T32n1648_p0411a14. The recollection of the cessation of mental and physical perturbations (ifijita, $) 
ÑL) that cause suffering (dukkha). For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII, (T32n1648_p0434b23 until 0434c24), and Path of Purification 
(Visuddhimagga) Chapter VIII 8 245-251. It is one ofthe —-F/Af T9, thirty-eight meditation subjects and 1-75, the ten recollections. 
ER UU: defining of the four great entities, determinination of the four elements, catu-mahabhüta-vavatthana, catu-dhatu-vavatthana, dhatu-vavatthana, T32n1648_p0438b25, 
T11n0310. p0644c16. The contemplative defining or determining of the specific characteristics (salakkhana)—such as hardness, cohesion, heat, movement—of the internal 
four great entities (mahabhüta) or elements (dhatu), VW, in his own body, with the purpose of overcoming the deluded perception of a self-existent being, 4 ^E 4H, or self, 
atta. For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648. p0438b25 until p0440b13), Path of Purification (Visuddhimagga) Chapter XI 8 27-117 
It is one of the =+-/\{Tk, thirty-eight meditation subjects. 
ft AE: perception of repulsiveness of food, ahdre patikkülasafifia, T32n1648_p0411a14, T32n1648_p0440b14. The contemplative perception of repulsiveness in the 
nourishment that is eaten or drunk for the purpose of overcoming greed for food. For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII 
(T32n1648_p0434b23 until p0441a09), Path of Purification (Visuddhimagga) Chapter XI 8 1-26. One of the =-+-/\/7 fe: thirty-eight meditation subjects. 


Other new entries 


dropsical / swollen / to swell / to be bloated fk.) 


xm 


JR: bloated, swollen, part of uddhumata, BERE (in uddhumatakasanina, BERE AE). (= LS in DDB. See MDBG: Jl 
pai: livid, black-and-blue, blue-bruised, vinilaka, T32n1648. p0425c01-04. See JE. 

3E fail: scattered, vikkhittaka, T32n1648_p0425c29. See ÆRA. 
(51/18: buddhaguna = qualities of the Buddha; T32n1648. p0426c02. The qualities/merits of the Buddha as recollected in the recollection of the Buddha; buddhanussati, 7p. 
PIAJ: in all directions, here and there; disá-vidisasu, diso disa, T32n1648_p0426a01. 

^ Iff: repulsiveness, repulsive, loathsome, patikküla, T32n1648. p0425b24T32n1648. p0440b14; T32n1648_p0441b19. Used as part of RAHAS, perception of repulsiveness of 
food, ahare patikkülasafifia, and in the practice of the ariyiddhi (32%). 

JEA iit, the non-repulsive, appatiküla, T32n1648_p0441b19. See ^ ffr. 

ASAE: patikkülasafifía, perception of repulsiveness. Used as part of RA INAS: perception of repulsiveness of food, ahare patikkülasafifia, and in the practice of the ariya-iddh 
(38 $85), 

42888; supernormal power of noble ones, ariyà iddhi, ariyiddhi; T32n1648_p0441b09 (Misspelled as 424i in the explanation at T32n1648_p0441b18.) The supernormal power t: 
perceive and transcend something at will in five ways: (1) to perceive the non-repulsive in the repulsive (patikküla, ifi), (2) to perceive the repulsive in the non-repulsive, 
(3) to perceive the non-repulsive in the non-repulsive and in the repulsive, (4) to perceive the repulsive in the repulsive and in the non-repulsive, (5) to avoid from both th 
non-repulsive and the repulsive and dwell equanimous toward it, mindfully and aware. See Patis II 212-13, M III 301, etc. 

3iitocation, okdsa, avakdsa, T32n1648. p0425a11 

dats — UJ) to compose the whole mind, to gather the whole mind; sabbacetasd samannaharitva; T32n1648_p0425b11; etc. Common as part of the Pali “stock-phrase” used 
when disciples would listen attentively to the Buddha's teaching, e.g. S I 112: ... bhikkhü atthim katvà manasi katvà sabbacetasa samannaharitva ohitasota dhammam sunanti. (The 
readings sabbacetaso and sabbam cetasá are also found instead of sabbacetasa.) In the Vimuttimagga it is used in the context of starting meditation, as the preliminary for 
making the mind undisturbed. 

WYE; proceeding along the track, keeping properly to the track; vithi-sampatipadana; T32n1648_p0425b09. This means that the meditator should keep proceeding along 
the track meditation subject and not be distracted by external things. See Visuddhimagga(Path of Freedom) VI 8 21 and Visuddhimagga VI 8 59: sa kammatthanavithiya 


sampatipadanattha ti. 

VER Bl 'EÍETT: according to the state of its essential nature, sabhavabhavato, T32n1648_p0425a01-02. 

IRI HES: Pataliputta, bo-li-fi-duo = transliteration, T32n1648_p0441a13. Pataliputta—modern Patna—was the capital of Magadha and India. 

KREG: the perception of a being, sattasafifia, T32n1648_p0438b28. The distorted perception that there is a permanent, self-existent being. 

i222": entering into emptiness, sufifiatam avagahati, T32n1648_p0438b27. A stage in insight (vipassana) meditation when the four elements of the body and the mental 
factors that are dependent on it are seen with penetrative insight as being empty of as self, atta. (Charles: This term is also found in Chinese translations of Prajfiaparamita 
Sütras, etc, e.g. T07n0220. p0083b12, T11n0312_p0741a23, but it might have a different sense there. Please check. The characters 383€ are not given in DDB in the sense of 
avagaha; see note below.) 


c 


B 


i: immersion, to immerse, to plunge into, to enter into, Pali avagahati, avagaha, Skt: avagaha, T32n1648_p0438b27. See ME. 

m: distinguishing, noticing, discerning, characterizing, Pali, upalakkhana, Skt. upalaksana, T32n1648_p0425b03. 

5t E to retain, uphold, keep in mind, reflect; Pali: upadharana, upadhareti, Skt: upadhr, T32n1648_p0425a23, T32n1648_p0440b01. 

ii, to define, determine, fix, designate; Pali vavatthana, Skt vyavastha. T32n1648_p0440b07. The defining or determining of different signs, aspects, etc., such as the colour ot 
shape of a corpse that is contemplated (see T32n1648_p0425a04), the four elements, name and matter, the four noble truths (see T32n1648_p0440b06), etc. See also 
dhatuvavatthana, VW. 


^nt 


MPAA, the base of nothingness, akificafifiayatana, T32n1648_p0421c04. It is the third formless concentration attainment (arüpa-samapatti, 1 & E). It has the nature of 


being devoid of consciousness, which was the object of the previous, second formless concentration, the base of infinite consciousness, vififianaficayatanasamapatti, iik A. Th 
Bodhisatta learnt this attainment from Alara Kalama (M I 164, etc.) but realized that it was not the Nibbana he was looking for and that it led to rebirth as a god of the base 
of nothingness. 

For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648_p0421c02 until p0421c25), Path of Purification (Visuddhimagga) Chapter X 8 32-39. It is 
one of the —-T-/Af TI, thirty-eight meditation subjects. 

jE #8 JEJE TR: the base of neither-perception-nor-non-perception, nevasafifíanasafifiayatana, T32n1648. p0421c27. The traditional Pali explanation is: “that jhana with its 
associated states neither has perception nor has no perception because of the absence of gross perception and the presence of subtle perception, thus it is neither- 
perception-nor-non-perception" (Path of Purification, Visuddhimagga X 8 49, translated by Bhikkhu Nanamoli). Being the fourth formless concentration attainment (arüpa- 
samapatti), the nevasafifianasarifiayatana is the highest concentration attainment that can be attained by worldlings, puthujjana (i.e. those who are not noble persons, ariya- 
puggala). Because it is the highest in the three realms of existence (bhava), it is called the "peak of existence," bhavagga (A-a III 74). The Bodhisatta learnt this attainment 
from Udaka Ramaputta (M I 165, etc.) but realized that it was not the Nibbana he was looking for and that it led to rebirth as a god of the base of neither-perception-nor- 
non-perception. 

For detailed explanations, see Path of Freedom (Vimuttimagga) Chapter VIII (T32n1648 p0421c26 until p0422a27), Path of Purification (Visuddhimagga) Chapter X 8 40-55. It is 
one of the —- T-/Af TI, thirty-eight meditation subjects. 


Part 3 


TET BAUR: cleaning the physical basis/site, vatthuvisadakiriyd, «bibl type="canonref" >fe lti ii T 1648.32.414b23, T 1648.32.414c23-/bibl» In the Pali commentaries "cleansin 
of the physical basis" is explained as cleaning the body and the surroundings as a preliminary for meditation practice; see Vibh-a 276. 
2%: condition, paccaya, «bibl type-" canonref"» fi |f? 3H ifj T 1648.32.439c18«/bibl» See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: “In the Abhidhamma Pitaka of the 
Theravada tradition there are 24 modes of conditionality which apply to all mental and physical states and occurrences, and thus demonstrate their conditioned nature." 
In the Path of Freedom, Vimuttimagga, a Theravada work extant only in a Chinese translation (finm, T 1648.32) several of these conditions (44%: mutuality-condition, 
afifíamafifia-paccaya; 322%: kamma-condition, kamma-paccaya; fiK&&: decisive-support-condition, upanissaya-paccaya; 34:5: conascence condition, sahajata-paccaya; (& ^E $5: 
postnascence condition, pacchajata-paccaya; 3i 4, result-condition, vipaka-paccaya; 4*5: presence-condition, atthi-paccaya; JEB %%: absence-condition, natthi-paccaya; 1525: 
faculty-condition, indriya-paccaya; 2%: nutriment-condition, ahara-paccaya, 25555: proximity condition and/or contiguity or immediacy-condition, anantara and/or 
samanantara-paccaya) are given as a means for developing meditative insight with regards the four elements and the sense-bases. 
&€&: nutriment-condition, ahara-paccaya. <bibl type="canonref">fi# fit 34 #9 T32n1648_p0439c16</bibl> One of the 24 conditions as given in the Abhidhamma Pitaka of the 
Theravada tradition; see 4%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: “As a supporting condition it denotes the four kinds of material and mental nutriment: 1: 
material food kabalinkarahara, 2: contact, phassa, 3: mental intention, mano-saficetand, 4: consciousness, vififiana.” 

4%: faculty-condition, indriya-paccaya. <bibl type="canonref">fi# jnm T32n1648 p0439c16-/bibl- 
One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: "This condition applies t 
20 faculties, indriya. Of these 20 faculties, the 5 physical sense-organs form a condition only for unmaterial phenomena visual-consciousness etc.; physical vitality 6 and all 
the remaining abilities, for the co-nascent mental and material phenomena. 

dX: mutuality-condition, afifiamafifia-paccaya. «bibl type="canonref">fiZ Ait 24 a9 T 1648.32.439c18</bibl> 
One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: “All mental states, as wel 
as the 4 physical elements, are, conditioned by way of mutuality just like three sticks propped up one by another. The mental states are also condition for one another by 
way of mutuality; so also are the 4 elements, and also mentality and materiality at the moment of conception.” 
32%: kamma-condition, kamma-paccaya. «bibl type="canonref">fi##Aig #4 sf T 1648.32.439c14</bibl> 
One of the 24 conditions as given in the Ab hidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: "The kamma-intentions 
cetand, in a previous birth as the generating condition cause of the 5 sense-organs, the fivefold sense-consciousness, and the other kamma-produced mental and material 
state in a later birth." 
ež: decisive-support-condition, inducement condition, upanissaya-paccaya «bibl type="canonref">f##Aig 33$ T 1648.32.439c14</bibl> 
One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 4%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: "This condition acts as 
strong inducement or cogent reason for moral, immoral or kammically neutral states of mind. fX&& can also correspond to support condition, nissaya-paccaya, support- 
condition, which refers either to a pre-nascent state (dhamma) or a co-nascent state which is aiding other states in the manner of a foundation or base." 
3t/E&X: conascence condition, sahajata-paccaya «bibl type="canonref">fiZ2 inim T 1648.32.439c15</bibl> 
One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: "This is a condition by 
way of simultaneous arising, is a state that forms a condition for another condition in such a way that, simultaneously with its arising, the other state must also arise." 
1&^E &: postnascence condition, pacchajata-paccaya «bibl type="canonref"> MAT iy T 1648.32.439c15«/ bibl» 
One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: “ 
consciousness and its associated states, because they are a necessary condition for the preservation of the arisen body." 
3t: result-condition, vipaka-paccaya «bibl type="canonref">fiZ inim T 1648.32.439c15</bibl> 
One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see £X. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: “ 
kinds of sense-consciousness are a condition by way of kamma-result for co-nascent mental and material states.” 
gz: presence-condition, atthi-paccaya «bibl type="canonref">fZ inm T 1648.32.439c15</bibl> 


E 


This condition refers to 


The kamma-resultant 5 


», 66 


One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: 
a prenascent or conascent state which through its presence is a condition for other states." 

RAE: proximity condition and/or contiguity or immediacy-condition, anantara and/or samanantara-paccaya <bibl type="canonref">f42 ft #4 #971 32n1648_p0449a21</bibl> 
Two of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 4%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: "Both are identical and 
refer to any state of consciousness and mental state associated with them, which are the conditions for the immediately following stage in the process of consciousness." 
JER &: absence-condition, natthi-paccaya «bibl type-" canonref'» fff: #4 #91 32N1648_p0449a21</bibl> 

One of the 24 conditions as given in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: “It refers to 
consciousness (vififiana) etc., which has just passed, and which thus forms the necessary condition for the immediately following stage of consciousness by giving it an 
opportunity to arise." 

^E&: producing-condition, janaka-paccaya «bibl type="canonref">fZ inim T 1648.32.439c14</bibl> 

A type of condition used in the Abhidhamma Pitaka of the Theravada tradition; see 2%. See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya.” 

: See Nyanatiloka, Buddhist Dictionary, s.v. “paccaya”: "As a supporting condition (paccaya, &&%), ahára denotes the four kinds of material and mental nutriment: 1: materi: 


food kabalinkarahara, 2: contact, phassa, 3: mental intention, mano-saficetana, 4: consciousness, virifiana." 


This condition refers to 


Ab e 

FAJE: concentration of the sense realm, kamavacara-samadhi, T32n1648_p0407b25 
pum 

ff, KE: concentration of the material realm, rapavacara-samadhi, T32n1648_p0407b25 


fps 
IE ES KE: concentration of the non-material realm, arüpávacara-samádhi, T32n1648_p0407b25 


hi] Æ 5: abhidhamma, = transliteration: à-pí-tán, T32n1648_p0406c28, T01n0026_p0455c14, etc. 

Fe: abhidhamma, = transliteration: pí-tán, T32n1648_p0406b07-8, T32n1648_p0407a06-07, T37n1764_p0738b03, etc. Abridged form of Kif P 
4%: opponent, adversary, enemy, opposition, Pali paccanika, paccatthika, Skt pratyanika & pratyarthin, T32n1648_p0420a10 

EŒ: the object of a concentration-attainment, samapatti-arammana, T32n1648_p0407a22 

KARE: attainment of great compassion. mahakarunasamapatti, T32n1648 p0407c22. 

"6588. twin miracle, yamaka-patihariya, T32n1648. p0407c22. A miracle that—along with the attainment of great compassion. mahakarunasamapatti, 25 ;E—only Buddhas 
can perform. Pairs of psychic power miracles are performed at the same time, such as producing flames from the upper part of the body and a stream of water from the 
lower, and then alternatively, and then the same for the right and the left side of the body, etc. See Malalasekera, Dictionary of Pali Proper Names, s.v. “yamaka-patihariya.” 

3E E: functional concentration, kiriya-samadhi, T32n1648_p0407b22. The material and immaterial concentrations as attained by the arahant, i.e., they are neither results no 
giving result (nevavipakanavipakadhammadhammoa). Cf. kiriyajjhana at Patth I 157, Mp III 274, Nidd-a II 57, etc. 


s 


Part 4 New 


PZE: pursuit of sensual-pleasures, kamasukhánuyoga, T32n1648_p0403c14 
HJE: pursuit of self-mortification, attakilamathanuyoga, T32n1648_p0403c14 
cH E. zt: middle way, majjhima-patipada, T32n1648. p0403c12 


REVE: to follow, to follow along, to practise, (patipajjati), to attend (manasikara) T32n1648_p0428c09, T32n1648. p0438b04 

TIT: proper course, propriety, sdmici, T32n1648. p0428c16 

SIE T, practicing well, supatipanna, T32n1648. p0428c05. A quality of the Sangha as recollected in the recollection of the sangha, Sanghanussati, x. 
ETE d E: practising uprightly, ujupatipanna, T32n1648_p0428c05. A quality of the Sangha as recollected in the recollection of the sangha, Sanghanussati, Q. 
ETE ROTE, practising rightly, fiayapatipanna, T32n1648_p0428c06. A quality of the Sangha as recollected in the recollection of the sangha, Sanghanussati, &%. 
hive FIG: practising properly, samicipatipanna, T32n1648_p0428c16. A quality of the Sangha as recollected in the recollection of the sangha, Sarghanussati, z2:(i. 
Katt: practicing, patipanna, T32n1648_p0428c05. 

päte: follow, follow along, T32n1648_p0404a02, T32n1648. p0436a17, T32n1648_p0438b04, T32n1648_p0428c09ff. 


VP P128: community of disciples, savakasarigha, T32n1648_p0428c05 

Vb F]: disciple, hearer, savaka, T32n1648. p0428c24 

43 EG 4E: conducive to concentration, samadhisamvattanika, T32n1648. p0429a19 
ME: conducive, leading to, samvattanika, T32n1648. p0429a19 

fit (si: unbroken, unfragmented, complete, akhanda, T32n1648_p0429a17 

fri: broken, fragmented, incomplete, khanda, T32n1648_p0429a17 

^i: non-remorse, avippatisara. T32n1648_p0400b13, T32n1648_p0429a23. Probably the Chinese translator was not familiar with the word avippatisára and interpreted it 
literally from the root sr as meaning ‘not going back,’ apratisára. 

FIT 2: obsessed, pariyutthita, T32n1648_p0429b10-11 

FRA: all, complete, kevala, T32n1648_p0432c03 

WM: such a, evarüpa, T32n1648_p0434c02 

BETA ii, seclusion, retreat, withdrawal, vüpakasa, T32n1648_p0434c10. 

Gila A: executioner, vadhaka, T32n1648_p0432a08 

ALR: fierce, cruel, T32n1648_p0432a08. 

REZ: Vessamitta, T32n1648_p0432a22 

PARER: Yamadaggi (?), T32n1648. p0432a22 

lz: common, shared, sadhárana, T32n1648_p0413a09, T32n1648. p0432a29 

Zi, shared with many, bahusadharana, T32n1648. p0413a09, T32n1648_p0432a29. Used to describe the shared nature of the body and sensual pleasures, i.e., that they are 
not belonging to anyone in particular but have to be shared with others, showing their undesirable, impermanent nature. 

F^: family, kula, T32n1648. p0433b21 

Fe family of worms, kimi-kula, T32n1648_p0433b21. 

JSA E, the eighty thousand families of worms, asitisahassani kimikulani, T32n1648_p0433b20-21. 

NAVE: death, marana, T32n1648_p0432b05, T32n1648_p0451c21 

A] fe SÉ: anti-dote, T32n1648_p0435b25 

45$: attractive, agreeable, ittha, T32n1648_p0409c13, T32n1648_p0441b26. 

3-2: dear, piya, T32n1648_p0435a12, ... p0460b14 

4 d i: calms, passambheti, T32n1648_p0431a09 

IKZ: ground of annoyance, bases of vexation, aghatavatthu. T32n1648_p0416b09. In the Pali Canon ten kinds grounds of vexation are given. See A V 150: Dasayimani, 
bhikkhave, aghatavatthüni. Katamani dasa? Anattham me acari ti aghatam bandhati; anattham me carati ti... anattham me carissati ti ... piyassa me manapassa anattham acari ti... 
anattham carati ti... anattham carissati ti ... appiyassa me amanapassa attham acari ti ... attham carati ti ... attham carissati ti aghatam bandhati; atthane ca kuppati. 

Ar TE: ownership of kamma, kammassakata, T32n1648. p0436a23-24. 


A fii ft lit: freedom from debt, ananya, anana, T32n1648_p0436a26. 

Ax uy f: unobtainable, can not be obtained, anupalabbhiya, na upalabbhati, T32n1648_p0436b12 

I E: ill-will, anger, vyapáda, T32n1648_p0407b02, 415b15. In the Vimuttimagga it is a misspelling or alternative spelling of IE 34, ill-will, anger, vyapada, aghata; e.g. in 
T32n1648_p0436a11-12 both forms are found in the same sentence. 

"f E: ill-will, anger, annoyance, aghata, T32n1648. p0436a11-12. 

a E: anger, dosa, T32n1648 p0406b29-c01. 

#4, mind accompanied by loving-kindness, mettasahagata, T32n1648. p0436b26. 

TE, confidence, vesárajja, T32n1648_p0437a21 

FORK, soft, pliant, mudu, T32n1648_p0437b11 

KERESE Ff, wieldable, kammaniya, T32n1648_p0437b11 

IREE, accompanied by, connected with, sahagata T32n1648_p0437c16 

HZR: accompanied by loving-kindness, mettasahagata, T32n1648_p0437c15 

KIZ HE: Yellow Garment Sutta, Halidavasana Sutta, S V 119-21. T32n1648_p0438a29 

IEZ REP: in the discourse, in the sūtra. T32n1648_p0438a29 

i13: beautiful, subha, T32n1648_p0438a29 

/\\ 77 fiii: little difficulty, little effort, without difficulty, appakasira, T32n1648_p0438b05. (Perhaps the Chinese translator understood appa-kasira as alpa-krccha.) 

77 fi&: difficulty, effort, kasira, T32n1648_p0438b05 (Perhaps the Chinese translator understood kasira as kiccha/krccha, and chose 77({# in the sense of payoga, exertion.) 
ETE TRIS: practising properly, samici-patipanna, T32n1648. p0428c16 

fI: proper course, propriety, sdmici, T32n1648. p0428c16 

Jii FE: focusing (the mind) upasamharana T32n1648_p0438b05 

TEBII: present in front, parimukha, T32n1648. p0429c28 

HAT: present in front, parimukha, T32n1648_p0430a07 

fk fI F: gone to the root of a tree, rukkhamülagata, T32n1648. p0429c27 

IERE: gone to a place of solitude, gone to an empty place, sufifidgaragata, T32n1648. p0429c27 

iE, with upright body, uju-kaya, T32n1648_p0429c28 

WAE: ungratefulness, akatafifiuta, T32n1648_p0434b13 

IET EX: reasoned attention, yoniso manasikara, T32n1648_p0449c15 

WIER: unreasoned attention, ayoniso manasikara, T32n1648_p0448a11 

ASIEN: inattention, amanasikara, T32n1648 p0444b01 

TE X&: attention, manasikára, T32n1648_p0448a05 

TE: attends, pays attention, manasikaroti, T32n1648_p0412c11, T32n1648_p0436b01, etc. 

4r fr, in and out breath, transliteration of anapána, T32n1648_p0429c17. Cf. GAZA, anapanasati. 

Zg, transliteration of dna, in-breath, in ZZ? anapana. T32n1648. p0429c18 

RE, transliteration of (a)pàna, in-breath, in ZZ Gnapana. T32n1648_p0429c18 

^ BL, not-disturbed, not scattered, avikkhitta, T32n1648_p0429c19 

lw), fine, sukhuma, = opposite of fi, coarse, olarika, T32n1648_p0413a27, etc. 

fË, coarse, olarika,= opposite of [f1»: fine, sukhuma,T32n1648_p0413a27, etc. (Æ = variant of f£&. 
flt $3. to weary, to fatigue, kilamati, T32n1648_p0418b02, T32n1648  p0429c23 

4%, tremble, phandati, T32n1648. p0429c24 

i: causes to fulfil, paripüreti, T32n1648_p0429c24 

=: seven factors of awakening, satta bojjhariga, T32n1648. p0429c25. The seven factors are (1) sati, &, mindfulness; (2) dhammavicaya, 17, investigation of states; (3) 
viriya, 1::£, energy; (4) piti, =, rapture; (5) passaddhi, fay, tranquillity; (6) samadhi, x£, concentration; and (7) upekkha, #@, equanimity. See Bojjhangasamyutta, Sarnyutta 
Nikaya, Book V. At T32n1648. p0431b25 , E FE^ is used instead. And at T32n1648_p0431b26 ff. 447 is used for the individual awakening factors, sambojjhanga: 
18.7]: the awakening factor of mindfulness, satisambojjhanga, T32n1648_p0431b26 

fee fe: the awakening factor of investigation of states, dhammavicayasambojjhanga, T32n1648_p0431b26. 

EA: the awakening factor of energy, viriyasambojjhanga, T32n1648_p0431b28. 

LE the awakening factor of rapture, pitisambojjhanga, T32n1648_p0431b29. 

JAHA: the awakening factor of tranquillity, passaddhisambojjhanga, T32n1648_p0431c01. 

4E 1: the awakening factor of concentration, samadhisambojjhariga, T32n1648_p0431c01. 

1&8 1: the awakening factor of equanimity, upekkhasambojjhariga, T32n1648. p0431c02. 

#4: being happy, sukhi, T32n1648. p0431c01. 

BUE rapturous mind, pitimanasa, T32n1648_p0431b29 

ÍTR: initiated energy, exerted energy, araddhaviriya, or: initiates energy, exerts energy, viriyam arabhati, T32n1648_p0431b27. 

AEE, not slackening, asallina, T32n1648. p0431b27-28. Used with reference to energy, viriya. 

MAIK: non-carnal, non-sensual, non-worldly, niramisa, T32n1648_p0431b28. 

Hir E: dwelling place, vihara, T32n1648_p0429c26 

AI—U] Er: experiencing the whole body, sabbakayappatisamvedi, T32n1648_p0430c09. One of the 16 stages of mindfulness of breathing, andpanasati, Zh. 

SMA IT, calming the bodily formation , passambhayam kayasankharam, T32n1648_p0430c21. One of the stages of mindfulness of breathing, anapanasati, 22; ZZ f, where the 
the bodily formation, fF, kayasankhara, of the breath is calmed. 

fT: the bodily formation, kayasankhara, T32n1648_p0430c21. The conditioning force for the body. A synonym for the breath as used in JJ, ET, one of the stages of 
mindfulness of breathing, anapanasati, Q 22 Rs. 

HÆ, experiencing rapture, pitippatisamvedi, T32n1648. p0430a03-4. One of the stages of mindfulness of breathing, anapanasati, AZAR. 

542, experiencing happiness, sukhappatisamvedi, T32n1648_p0430a04T32n1648_p0430a04. One of the stages of mindfulness of breathing, anapanasati, AZAR. 
AIUCAHITT, experiencing the mental formations, cittasankharappatisamvedi, T32n1648_p0430a04. One of the stages of mindfulness of breathing, anapanasati, Q Zz. 
ZLOT, experiencing the mental formations, cittasankharappatisamvedi, T32n1648_p0431a06-7. One of the stages of mindfulness of breathing, anapanasati, Q Zz. 
(fT: mental formations, cittasankhara, T32n1648_p0431a06-07. In the context of of mindfulness of breathing, andpanasati, Ax, it refers to the mental conditioning force 
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of perception, safifid, #,and feeling, vedand, 52. 

SULT, calming the mental formations, passambhayam cittasankharam, T32n1648_p0430a05. The first of the four concentration, samadhi, stages of mindfulness of 
breathing, anapanasati, 2A, where (f 7, mental formations, cittasankhara, of perception, safifia, #,and feeling, vedana, 5€ are calmed. 

Sh, calms, passambhati T32n1648_p0430a04 

Flt», experiencing the mind, cittappatisamvedi, T32n1648_p0431a11. The first of the four concentration, samadhi, stages of mindfulness of breathing, dnapanasati, 22; z ffs. 


E ^S gladdening the mind, abhippamodayam cittam, T32n1648_p0430a05. The second of the four concentration, samadhi, stages of mindfulness of breathing, dnapanasat 
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x. gladdens, rejoices, abhippamodati, T32n1648 0430205. 
bù, concentrating the mind, samaádaham cittam, T32n1648_p0430a05. The third of the four concentration, samadhi, stages of mindfulness of breathing, anapanasati, 7x 


[E: concentrates, samadahati, T32n1648_p0430a05. 
Att, freeing the mind, vimocayam cittam, T32n1648_p0430a05. The fourth of the four concentration, samadhi, stages of mindfulness of breathing, anapanasati, AK. 
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t$: contemplating impermanence, aniccanupassin, T32n1648_p0430a05. The first of the four insight, vipassana, stages of mindfulness of breathing, anapanasati, AZAR. 
AK: contemplating fading away, viraganupassin, T32n1648_p0430a05. The second of the four insight, vipassana, stages of mindfulness of breathing, anapanasati, Q ZHZ. 
: contemplating cessation, nirodhanupassin, T32n1648_p0430a05. The third of the four insight, vipassana, stages of mindfulness of breathing, anapanasati, Q ZAK. 

H: contemplating renunciation, patinissagganupassin, T32n1648_p0430a05. The fourth of the four insight, vipassana, stages of mindfulness of breathing, anapanasati, 22 


JA: in and out breath, inhalation and exhalation, assasapassasa, T32n1648_p0430a14 

: obstacle, danger, paripantha, T32n1648_p0430a17. (Normally, #4 = adinava in the Vimuttimagga, T32n1648.) 

, supreme Dhamma, aggadhamma, uttamadhamma, T32n1648_p0430b29, T32n1648_p0435a19. (At T32n1648_p0427b02 it might be in plural: “excellent/distinctive 
s.”) 

lf, knowledge and freedom, vijjavimutti, T32n1648_p0431c04 

f&&, non-delusion, asammoha, asammosa, T32n1648. p0430c03. 

f&&, unmuddled, unconfused, asammülha, T32n1648_p0431b25. Used with reference to mindfulness, sati, &. 

: is established, upatthita hoti, T32n1648. p0431b25. Used with reference to mindfulness, sati, &. 

4%, mindfulness is established, upatthitasati hoti, T32n1648_p0431b25. 


fE: established, upatthita, T32n1648_p0431b25. 


fa: tranquility, serenity, passaddhi, passaddha, patipassaddha: T32n1648_p0416a15, T32n1648_p0401c22 
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, tranquillity of body, passaddha-kaya: T32n1648_p0400b14, T32n1648 p0431c01 
, tranquillity of mind, citta-passaddhi, T32n1648_p0415c03 

4, obtained through tranquillity, patipassaddha-laddha, T32n1648_p0408a23 

, seclusion through tranquillity, patippassaddhiviveka, T32n1648_p0415a14 


f&n, without a soul, nijjiva, T32n1648_p0430c16-17. A synonym for anatta, not self, used in Pali commentarial literature. 


^E: without a being, nissata, T32n1648_p0430c16. A synonym for anattd, not self, used in Pali commentarial literature. 

: the three trainings, i.e. in (1) Eù, higher mind, adhicitta; (2) EFX, the higher virtue, adhisila; and (3) E, higher wisdom, adhipafifia, T32n1648_p0430c17-8 
, higher mind, adhicitta, T32n1648_p0430c17-18. A synonym for concentration, samadhi, 3E. 

, the higher virtue, adhisila, T32n1648_p0430c17. 

, the higher wisdom, adhipafifid, T32n1648_p0430c18 


E, in compounds such as [;( the prefix adhi-: over, above, higher, T32n1648_p0430c17. 


: such a one, tathabhüta, T32n1648_p0430c18 

it», unification of mind, ekaggacitta, T32n1648. p0413c17, T32n1648_p0428a25 
, unification, ekagga, ekaggatá, T32n1648. p0413c17, etc. 

—:unification of mind, cittekaggata, ekaggacitta, T32n1648_p0447c21 


Ef: inclined, ninna, T32n1648. p0461c07 


—W){t FLA: the calming of all formations, sabbasankharasamatha, T32n1648. p0431b04. An epithet for nibbana. 

Wk — YT: the calming of all formations, sabbasankharasamatha, T32n1648. p0428b01. An epithet for nibbana. 

USE HE: the relinquishing of all acquisitions, sabbüpadhipatinissagga, T32n1648. p0431b04. An epithet for nibbana. 

LH Bt —T]) KA {&: the relinquishing of all acquisitions, sabbüpadhipatinissagga, T32n1648_p0428b01. An epithet for nibbana. 

WE, the destruction of craving, tanhakkhaya. T32n1648_p0428b01. An epithet for nibbana. 
7E X, the destruction of craving, tanhakkhaya. T32n1648_p0431b04, T32n1648_p0428b01. An epithet of nibbana. 

MEAK, fading away, viraga, T32n1648_p0431b04. An epithet of nibbana. 
fee, fading away, virdga, T32n1648_p0428b01. An epithet of nibbana. 

JW, cessation, nirodha, T32n1648_p0431b05. An epithet of nibbana. 

FOR, cessation, nirodha, T32n1648_p0428b01. An epithet of nibbana. 

VDE tt ELE Hb: calm and insight, transliteration of samatha-vipassand, T32n1648_p0431b07 
VP Ett: calm, transliteration of samatha, T32n1648_p0431b07. 

EL AL, insight, transliteration of vipassana, T32n1648_p0431b07. 

Kis, following, tying in, anubandhana, T32n1648_p0430b18. One of the four ways of practising mindfulness of breathing, anapanasati, Q Zz ffs. 

ZA, establishing, thapana, T32n1648_p0430b18. One of the four ways of practising mindfulness of breathing, anapanasati, £2: 2z fis. 

PEER, observing, discerning, sallakkhana, T32n1648_p0430b18. 

Maite, defining, discerning, vavatthana, T32n1648_p0438b27. 

HERUKA, defining of the four great elements, dhatuvavatthana, T32n1648_p0438b26. 

#2, plunging into, entering into, avagahana, T32n1648_p0438b27 
bF, the community of disciples, savakasangha, T32n1648_p0428c07. 

THEY DPA EE, the Blessed One's community of disciples, bhagavato savakasangho, T32n1648_p0428c07. 

Hy a: worthy of hospitality, ahuneyya T32n1648_p0428c25. A qualification of [H2$7bP JAIE, the Blessed One's community of disciples, bhagavato savakasangho. 
Hy t8: worthy of offerings, pahuneyya, T32n1648_p0428c25. A qualification of fHEty/>P 2E, the Blessed One's community of disciples, bhagavato savakasangho. 
Hy] jit, worthy of gifts, dakkhineyya, T32n1648_p0428c25. A qualification of tE) PP HE, the Blessed One's community of disciples, bhagavato savakasangho. 

Hy Akay: worthy of reverential salutation, afijali-karantya, T32n1648_p0428c28. A qualification of Ey bF TARIE, the Blessed One's community of disciples, bhagavato 
savakasangho. 
fii E. KE, endowed with good fortune, bhagyasampanna, T32n1648_p0426c13. 
why, True Dhamma, saddhamma, T32n1648_p0426c12. 

Ae ttt: tathagata, T32n1648_p0426c09 
bA—UJfT, in every way, in all respects, sabbakárato, T32n1648_p0426c16. 
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UJfT, in every way, sabbathā, T32n1648_p0427a12. 
JE, endowed with knowledge and conduct, vijja-carana-sampanna, T32n1648_p0426c18. 
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GHA, the clear-knowledge which is the knowledge of past existences, pubbenivasanussatifiana-vijja, T32n1648_p0426c19 
^ESETIBH, the clear-knowledge which is the knowledge of the passing away and the arising of beings, sattanam cutüpapatafiana-vijja, T32n1648_p0426c19 
of the destruction of the taints, asavakkhayariana-vijja, T32n1648_p0426c19-20. 


|, the three clear-knowledges, tevijja T32n1648_p0426c19. The three clear-knowledges/true-knowledges which the Buddha realized on the night of his awakening, 


sambodhi, namely: 74 aj745, the clear-knowledge which is the knowledge of past existences, pubbenivesanussatifiana; Æ 4E YE HA, the clear-knowledge which is the 
knowledge of the passing away and the arising of beings, sattanam cutüpapatafiana; iia £1 4H, the clear-knowledge which is the knowledge of the destruction of the taints, 
dsavakkhayandana, sae 48 HH. Cf. S-a 1 213 (on S 1 196): Tevijja ti pubbenivasadibbacakkhuasavakkhayasankhatahi tihi vijjahi samannagata. 
3st, discrimination, patisambhida, T32n1648. p0427c14. See UFF and He. 
VUE: The four discriminations, patisambhida. T32n1648. p0444c14, T32n1648. p0445b17. 3&3, knowledge of the discrimination of meaning, atthapatisambhida; ;£#*, 
knowledge of the discrimination of the Dhamma, dhammapatisambhida; Est, knowledge of the discrimination of derivation, niruttipatisambhida; “42 ##, knowledge of the 
discrimination of elucidation, patibhanapatisambhida. They are explained at T32n1648_p0445b17-29. See also YRT. 
eet, discrimination of derivation, niruttipatisambhida, T32n1648. p0415c17, T32n1648_p0427c14. One of the four discriminations, patisambhida, Vds, or discrimination 
knowledges, patisambhida-fiana, #374. 
aen Yt. discrimination of elucidation, patibhanapatisambhida, T32n1648_p0415c17, T32n1648_p0427c14. One of the four discriminations, patisambhida, VUF, or 
discrimination knowledges, patisambhida-fiana, 34. 
333, discrimination of meaning, atthapatisambhidd, T32n1648_p0415c18, T32n1648_p0427c14. One of the four discriminations, patisambhida, PU ¥, or discrimination 
knowledges, patisambhida-fiana, #374. 
73st, discrimination of the Dhamma, dhammapatisambhida, T32n1648_p0415c18, T32n1648_p0427c14. One of the four discriminations, patisambhida, Vd35t, or discrimination 
knowledges, patisambhida-fiana, #374. 
y, discrimination knowledge, patisambhida-fhana, T32n1648_p0427c14. There are four kinds: #¢}3##7, knowledge of the discrimination of meaning, atthapatisambhide-fiana 
EE, knowledge of the discrimination of the Dhamma, dhammapatisambhide-fiana; S314, knowledge of the discrimination of derivation, niruttipatisambhide-nana; “222% 
#7, knowledge of the discrimination of elucidation, patibhanapatisambhide-fiana. They are explained at T32n1648_p0445b17-29. 
ee =: crossing over to the further shore (of Nibbana), param tarati, T32n1648_p0428b23. 
WE: crossing over (the river of samsara to the further shore of Nibbana), tarati, T32n1648_p0427a05, T32n1648_p0428b23. See PEE (RE. 
(kg: this is called ..., ayam vuccati , T32n1648_p0426c01. The conclusion of an explanation of a term. 
SL, therefore (he/it) is called, tena vuccati, T32n1648_p0427a26. 
444, is called, vuccati, T32n1648_p0427a07. 
%, is called, vuccati, T32n1648_p0427a08. 
E, again, puna, T32n1648_p0427a08. 
=27i, well-gone one, well-farer, sugato, T32n1648_p0427a07. An epithet of the Buddha as recollected in the recollection of the Buddha, buddhanussati, &4f. 
DUH (2): the four distortions/inversions/perversions, cattàro vippallasa, T32n1648_p0457b14. See the twelve perversions, +- ERE. 
-+- HA], the twelve distortions/perversions, dvàdasa vippallasa, T32n1648_p0460b29. The twelve inversions are the perversion (Hff#I) of perception, (safifia, 4H, i.e., THEE 
5l), perversion of mind (citta, ù» i.e., / X HAI), and perversion of view (ditthi, 5, i.e., RERE) consisting of the four perversions (cattaro vippallasa, JUHA (ZI), namely, 
regarding permanence (nicca, 7) in the impermanent (anicca, #5), happiness (sukha, ##) in suffering (dukkha, 7), and beauty (subha, }3#) in the ugly (asubha, 7.74) and se 
(atta, f&) in the not-self (anatta, FR). 
tH fey, knower of the worlds, lokavidü, T32n1648 p0427a11. An epithet of the Buddha as recollected in the recollection of the Buddha, buddhanussati, 22:5. According to th 
Visuddhimagga (Vism VII.37/p.204), the Buddha knows the three worlds through wisdom: the world of formations (sankhara-loka), the world of beings (satta-loka), and the 
world of location (okasa-loka). The Vimuttimagga (T32n1648. p0427a12) mentions only two worlds: the world of formations (sankhara-loka, 1 1 1*:[5])and the world of beings 
(satta-loka, XX Æ TTA). 
fT TER], the world of formations, sankhara-loka, T32n1648_p0427a12. One of the worlds that the Buddha knows through wisdom; see HERIfÆ, knower of the worlds, lokavidü. 
KAZE TES], the world of beings, satta-loka, T32n1648. p0427a12. One of the worlds that the omniscient Buddha knows through wisdom; see tt-/Hif##, knower of the worlds, 
lokavidü. 
7&, in every way, entirely, sabbatha, T32n1648_p0427a18. 
HIE, teachability, instructability, vififíapaya, T32n1648_p0427a14. 
HE, capability, bhabbatda, T32n1648_p0427a15. 
AN HE, incapability, abhabbata, T32n1648_p0427a15. 
E, the arisen, arising, uppdda, T32n1648_p0427a21. An epithet of samsara, as opposed to the non-arisen, ^f ^E, anuppada. See Patis I 10. 
AS +E, the non-arisen, without arising, anuppada, T32n1648_p0427a21. An ephitet of Nibbana, as opposed to the arisen, ^E, uppdda. See Patis I 10. 
f F, unexcelled, anuttara, T32n1648_p0427a22. An epithet of the Buddha as recollected in the recollection of the Buddha, buddhanussati, S4. 
X KBifi, teacher of gods and humans, sattha devamanussánam. T32n1648_p0427a27. An epithet of the Buddha as recollected in the recollection of the Buddha, buddhanussati, 
SI. 
3f] LE: coach of men to be tamed, purisadammasarathi, T32n1648_p0427a24. An epithet of the Buddha as recollected in the recollection of the Buddha, buddhānussati, 7 
jb. 
SEE: man, purisa, T32n1648_p0427a24. 
AEA: birth-story, jataka, T32n1648_p0427b09. 
cw eC: Mahagovinda (transliteration), T32n1648_p0427b10. 
EWAbEAE: Mahagovinda-jataka, the Mahagovinda-birth-story, T32n1648_p0427b10. See D II 230-251, Cp 76. 
it, dumb-and-cripple, müga-pakkha, T32n1648. p0427b11. See mÆ. 
i34, the Dumb-and-cripple birth-story, Müga-pakkha-jataka, T32n1648_p0427b11. See Jataka story 538, Cp 96. 
im; dumb, müga, T32n1648_p0427b11. See liz 3€ 
#=, cripple, lame, pakkha, T32n1648_p0427b11. See Im. 
#5, horripilation, goose skin, hair standing on end, lomahamsa, T32n1648_p0427b12. 
FAS, six-tusked white elephant, T32n1648_p0427b14. See Jataka story No. J 514. 
FERIE, the country of Lanka, tambapannidipa, lankadipa T32n1648_p0427b14. 
H Æ, cloud horse birth-story, valahassa-jataka, T32n1648_p0427b14. Jataka story No. 196. See E175. 
I$, white horse = cloud horse, Pali valahassa, valahakassa, BSk. balahasva. T32n1648_p0427b14. A mythological flying horse; see 4 KÆ. 
E£, a kind of deer, perhaps a sambar, T32n1648_p0427b13. (There are no elk in India.) 
RE, a merchant chief, setthi, T32n1648_p0427b13. 
aH, advice, admonishment, ováda, T32n1648_p0427b13. 
RZ, long life birth-story, dighiti-jataka, T32n1648. p0427b13. J 371, Vin I 342f. 
ES, long life, dighiti, dighayu, T32n1648_p0427b13. 
RÆ, the monkey birth-story, kappi-jataka, T32n1648_p0427b16-17. Jataka stories Nos. 407 and 516. 
JEE], the Nerafijara river, T32n1648. p0427b23. 
He BFL, the deathless element, amatadhatu, T32n1648 p0427b26. 
TRU, to extract, pull out, withdraw, uddharati, uddharana T02n0100_p0462c22, T32n1648_p0427b17. Used in the context of pulling out arrows, pulling someone out of a 
swamp or a pit, extracting bone-marrow, etc. 
^ fae, unobstructed, anavarana, T32n1648_p0427c16. 
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PEU BE, unobstructed Buddha knowledge, anavarana-buddha-fiana, T32n1648_p0427c16. One of the 14 kinds of buddha knowledge. 

127, Buddha knowledge, buddha-fiana, T32n1648_p0427c16. There are 14 kinds, see T32n1648_p0427c13-16. 

(E fT 283JEE, the practice leading to Nibbana, nibbanagamini patipada, T32n1648_p0428a29. 

JVE A], eight noble path factors, attha ariya magganga, T32n1648_p0457a14-15. 

A 3858 77, eight noble path factors, attha ariya magganga, T32n1648_p0428a01. 

38 77, path factor, maggariga, T32n1648. p0451c25. One of the eight factors of noble eightfold path, / 1E3& 4) or /N1E3H. 

JUE 7, noble eightfold path, ariya-atthangika-magga, T32n1648. p0452b12. See / NIE. 

HETE, supramundane, lokuttara, T32n1648. p0451c25. 

TER, function, kicca, T32n1648 p0457b03. 

SEE, requisites of awakening, bodhipakkhiya dhamma, T32n1648. p0457a25 

43 3lJ, comprehension, abhisamaya, T32n1648_p0457a28. The comprehension of the four noble truths, ariyasacca, by the sotapanna or stream-enterer. 

/\ BRA, eight bases of mastery, attha abhibhayayatana, T32n1648_p0428a01. See Nyanatiloka, Buddhist Dictionary, s.v. abhibhayayatana: "The 8 stages of mastery, are 
powers to be obtained by means of the kasina-exercises (see —iJJ A). In the Com. to MN 77, where ayatana is explained by 'means' (karana) it 
is said: 'The abhibhayatana through their counteracting may master (suppress) the adverse states, and by means of direct knowledge they 
may master the objects of mind. ' They are means for transcending the sensuous sphere. The stereotype text often met with in the Suttas 
(e.g. DN 11, DN 33; MN 77; AN 8:65; AN 10:29) is as follows: (1) 'Perceiving (blue..., red..., yellow..., white) forms on one's own body, one sees 
forms externally small ones, beautiful or ugly; and in mastering these one understands: 'I know, I understand.' This is the first stage of 
mastery. ' .... ... 7 

[f A, bases of mastery, abhibhayayatana, T32n1648_p0423a25. See/\ RA. 

Vust£ E, the four confidences, cattdro vesarajjani, T32n1648_p0427c28. See Nyanatiloka, Buddhist Dictionary, s.v. vesarajja: " Vesárajja, the 'self-confidence' of a Buddha is 
fourfold. He is confident: 1. to have attained to a perfect Enlightenment of which it cannot be said that it omits anything essential to it; 2. to have destroyed all cankers 
(asava), leaving none that can be said to be undestroyed by him; 3. that what were declared by him as obstacles to liberation are undeniably such; 4. that his teaching fulfils 
its purpose of actually leading to final liberation from suffering. See AN 4:8; 7:58; MN 12.” 

)\ feist, the eight liberations, attha vimokkha, T32n1648_p0428a02. See Nyanatiloka, Buddhist Dictionary, s.v. “ ... II. The 8 liberations (attha vimokkha) occur frequently in the 
texts (AN 8:66; DN 16, etc.) and are described as follows:"There are 8 liberations, o monks. Which are these? (1) ''Whilst remaining in the fine-material sphere (rüpi), one 
perceives corporeal forms: this is the first liberation.(2) "Not perceiving corporcal forms on one's own person, one perceives corporcal forms externally: this is the 2nd 
liberation.(3) "By thinking of the beautiful, one is filled with confidence: this is the 3rd liberation. (4) "Through the total ovcrcoming of the corporeality-perceptions, the 
vanishing of the reflex-perceptions, and the non-attention to the multiformity-perceptions, with the idea 'Unbounded is space', one reaches the sphere of unbounded spac 
(akasanaficayatana) and abides therein: this is the 4th liberation.(5) "Through the total ovcrcoming of the sphere of unbounded space, and with the idea 'Unbounded is 
consciousness', one reaches the sphere of unbounded consciousness (vififianaficayatana) and abides therein: this is the 5th liberation.(6) "Through the total overcoming of 
the sphere of unbounded consciousness, and with the idea 'Nothing is there', one reaches the sphere of nothingness (akificafifiayatana) and abides therein: this is the 6th 
liberation.(7) "Through the total overcoming of the sphere of nothingness, one reaches the sphere of neither-perception-nor-non-perception (nevasarifianasafifíayatana) anc 
abides therein: this is the 7th liberation .(8) "Through the total overcoming of the sphere of neither-perception-nor-non-perception, one reaches the extinction of 
perception and feeling (safifiavedayita-nirodhasamapatti): this is the 8th liberation." 

TURE, the nine successive attainments, anupubba-samüpatti, T32n1648_p0428a02. The eight material and non-material concentration attainments (4 jhāna and 4 arüpa) 
and the attainment of cessation, nirodha-samapatti. 

HJE: the ten noble abodes, dasa ariyávása, T32n1648_p0428a02. Various meditative states in which the noble ones, ariya, dwell. They are enumerated at AN 10:19-20. 
an [E?S, well-proclaimed by the Blessed One, svakkhato bhagavata, T32n1648_p0428b08. A quality of the Dhamma as recollected in the recollection of the Dhamma, 
dhammanussati, i5. 

ag, realizable, visible, sanditthika, T32n1648_p0428b08. A quality of the Dhamma as recollected in the recollection of the Dhamma, dhammanussati, je. 


dA 


fe FG], immediate, timeless, akalika, T32n1648_p0428b09. A quality of the Dhamma as recollected in the recollection of the Dhamma, dhammanussati, Kix. 

^K IHE, inviting, "come-and-see-ish," ehipassika, T32n1648_p0428b09. A quality of the Dhamma as recollected in the recollection of the Dhamma, dhammanussati, 7:2. 
FCA ME, leading onward, opanayika, T32n1648_p0428b09. A quality of the Dhamma as recollected in the recollection of the Dhamma, dhammanussati, 75. 

TuS A THs n] AI to be experienced by wise men, paccattam veditabbo vififiühi, T32n1648_p0428b10-11. A quality of the Dhamma as recollected in the recollection of the 
Dhamma, dhammanussati, 35. 

TE SS, realize, realized, sacchikaroti, sacchikata, T32n1648_p0428b14 & 452b11. 

VPP5R, the fruits of recluseship, samafifiaphala, T32n1648. p0428b17. On the fruits of recluseship, see Digha Nikaya Sutta No. 2. 

EE A: noble person, ariya-puggala, T32n1648 p0428b29. 

FIG, congegration, multitude, samüha, T32n1648_p0428b29. In ŒA f[I£, congegration of noble persons, ariyapuggalasamüha, as the definition of sangha, [£. 
E H, the seventh sun, seven suns, sattasuriya, T32n1648_p0439a19. During the the ageing of a world-system, cakkavala, seven suns gradually appear with long periods in 
between. Each time a new sun appears the world gets hotter and drier, until, finally the seventh sun appears and completely destroys the world-system, including all realm 
from the lowest hell until the 4" brahmaloka, the Abhassara-brahmaloka. See the Sattasuriyasutta, at A IV 100-103 and Visuddhimagga XIII.41/p.416. 

=: resembling, alike, just like, iva, samafifía, T32n1648_p0436b13, T32n1648_p0439a13 

mC», corrupted mind, wicked mind, dutthacitta, T32n1648_p0435a27 

S & BE: murdering one's mother or father, mátupitughataka, T32n1648_p0435a27. The first two of the five immediately retributive deeds, anantarikani kammani. 

ApH Ze: murdering an arahant, arhantaghataka, T32n1648_p0435a28. The third of the five immediately retributive deeds, dnantarikani kammani. 

fiif: dividing the Sangha, sanghabhedana, sangham bhedeti, T32n1648_p0435a28. The fourth of the five immediately retributive deeds, anantarikani kammani. 

RUC HB IfIL spilling the blood of the Buddha with a wicked mind, dutthena cittena tathagatassa lohitam uppddana, T32n1648_p0435a28. The fifth of the five immediately 
retributive deeds, anantarikani kammani. 

Hy 258, fearful deeds, T32n1648_p0435a28. Probably a translation of dnantarikani kammani/ anantariya-kammani, the immediately retributive deeds. 

$i the simile of the saw, kakacüpama, kakacopama, T32n1648_p0435a29. In the Kakacüpama Sutta (MN 21/ M I 122-29) the Buddha states that even if robbers were to cut 
off one by one the limbs of a Bhikkhu, if he were to anger his mind, because of that he would not be one who carries out the Buddha's Teaching. 

| HY: to conduct oneself with dignity, T32n1648_p0429b23. 

f fti], the word/statement from another, parato ghoso, T32n1648_p0400a11. One of the two causes and conditions for the arising of right view, IE i, sammaditthi, the othe 
being reasoned attention within oneself, É11EZz, ajjhatta/paccatta yoniso manasikara. “The word from another" refers to the word of the Buddha, i.e. the Teachings on the 
Four Noble Truths, from the Buddha himself or through a disciple, which one must have heard before being able to reflect on the Four Noble Truths within oneself. 

fe], statement, word, proclamation, ghosa, T32n1648_p0400a11. See fit (ttf. 
HEA, reasoned attention within oneself, personal reasoned attention, ajjhatta/paccatta yoniso manasikara, T32n1648_p0400a11. One of the two causes and conditions for 
the arising of right view, IE k, sammaditthi, the other is f/& (t [s], parato ghoso, the word of another, i.e. the word of the Buddha. "Internal reasoned attention," refers to the 
attending to the four Noble Truths within one's own body and mind. In order to do so, one must first have heard the word of the Buddha, i.e. the Four Noble Truths, from 
another. At T01n0026_p0791a02 [AJ 5 ŒJ is used instead. 

AES EVE, reasoned attention within oneself, ajjhatta/paccatta yoniso manasikara, T01n0026_p0791a02. One of the two causes and conditions for the arising of right view, IE 
FA, sammaditthi, the other is hearing (the Dhamma) from another, the word of another, Ett FE], parato ghoso. In some translations H IE is used instead of [3 EE ff. 

FH, in oneself, personal, ajjhatta, paccatta, T32n1648_p0400a11. Used in opposition to fft, from another. See EIE and fft sg. 
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“ett, from another, parato, T32n1648 p0400a11. Used in opposition to H, within oneself, paccatta, ajjhatta. See S iE Ze and ffs. 
#3 ^i X, former meditator, experienced meditator, pubbayogavacara, T32n1648. p0423a16. The opposite of the 4/J A^ or 3/r ^18 A: new meditator or beginner meditator 


In the Pali commentaries the pubbayogavacara denotes a meditator who has practiced meditation in previous lives and can therefore attain easily in this life. See the 
quotation of the (apocryphal?) Pubbayogavacara Sutta at Sn-a I 47, Th-a I 12, Ap-a 139. 

AAG iA: beginner meditator, adikammika-yogavacara, adikammika-yogi, T32n1648_p0412a11, etc. A meditator who is new to a meditation practice, and has not practiced it 
previously. He is contrasted to the Æ jii A, former meditator, experienced meditator, pubbayogavacara. 

Xr ALTE A : new meditator, T32n1648_p0423a19, T32n1648_p0422c02. Identical with #J4i# A: beginner meditator, adikammika-yogavacara. 
S44, the sign of earth, pathavi-nimitta, 

A fa, relinking, patisandhi, gabbhavakkanti, T32n1648_p0450a26. This denotes the entry of the mind or consciousness into the mother's womb. 
JH Ù, relinking mind, patisandhicitta, T32n1648_p0450a27. The mind or consciousness that enters into the mother's womb. 

EEFRHI: this is mine, etam mama, T32n1648_p0450b04. (One of the wrong ways of regarding the aggregates, khandha.) 

EEF: this is my self, eso me atta, T32n1648_p0450b04. (One of the wrong ways of regarding the aggregates, khandha.) 

ARTE, unprepared, not made up, natural, akata, T32n1648_p0412c15. Used in the context of which can be unprepared, e.g. a field with bare earth, or prepared, f'E, kata, as a 
kasina-disk, kasina-mandala, && PERE. (At T32n1648_p0412c19 spelled as ZETE.) 

mo both, in both ways, ubhayato, T32n1648. p0443c23 

aX 7i: the stream of consciousness, vififianasota, T32n1648. p0443c23. 

“ETE: in this world, idhaloke, T32n1648. p0443c23. 

"MB TE: in the other world, paraloke, T32n1648_p0443c23. 

ETE: this world, idhaloke, T32n1648_p0443c23. 

IRTE: the other world, paraloke, T32n1648. p0443c23. 

BIE: application of energy, viriyarambha, T32n1648. p0404b24 

Baim: application, arambha, araddha, T32n1648 p0404b24 

"b fik, fewness of wishes, appicchata, T32n1648. p0404b23 

FILE, contentment, santutthi, T32n1648_p0404b24 

ERA, accessory of concentration, equipment for concentration samadhiparikkhara, T32n1648_p0404b26 

A^. Fi, accessory, equipment, requisite, parikkhara, T32n1648  p0404b26 

JEU, activational mind, javana-citta, T32n1648_p0451a26 

Zù: decease mind, cuti-citta, T32n1648_p0451a26 

SÉ BITEV: produced by action, born of kamma, kammaja, T32n1648 p0451b01. 

EPEK: matter(s) produced by kamma, kammaja rüpa, kammajani rüpaáni, kammajarüpàani, T32n1648_p0451b01. 

=, attachment, nikanti, T32n1648_p0451b18. 

€: descent, entering, okkanti, T32n1648_p0451b21. 

È: enters into, leaps into, pakkhandati, T32n1648_p0457a21. 

ZX $5, in regular order, anuloma, T32n1648_p0451b28. In opposition to Ex, in reverse order, patiloma. 

EKE, in reverse order, patiloma, T32n1648_p0451b29. In opposition to “Ks, in regular order, anuloma. 

HE: facial complexion, mukhavanna, T32n1648_p0435a18 

40735, becomes bright, becomes clear, vippasidati, T32n1648_p0435a18 

HERZ, one's facial complexion is bright, mukhavanno vippasidati, T32n1648_p0435a18. 

FUIR, becomes bright, becomes clear, vippasidati, T32n1648 p0435c20 

HEIR, one's facial complexion is bright, mukhavanno vippasidati, T32n1648_p0435c20. 

Fire, dear, piya, T32n1648_p0435a17. 

i847, path-factor, maggariga, T32n1648_p0451c25. A factor of the supramundane noble eightfold path, or supramundane dependent arising. 
AiR A, meditator, yogavacara, yogi, as part of JAK A: beginner meditator, adikammika-yogavacara, adikammika-yogi, T32n1648_p0412a11, etc. 
DE: producing, samutthana, T32n1648. p0446b06. 

LITE: by way of producing, samutthanato, T32n1648 p0446b06. 

DE: determining, deciding, votthabbana, T32n1648. p0449b15. 

DED: determining-mind, deciding-mind, votthabbana-citta, T32n1648_p0449b15. One of the minds that is part of the process of mind as described the Abhidhamma. 
SPITZ: originating from action, produced from action, kammasamutthana, T32n1648. p0439c13. 

LATZE: originating from mind, produced from mind, cittasamutthana, T32n1648_p0439c15. 

IE Bir A: originating from caloricity, produced from caloricity, utusamutthdna, T32n1648. p0439c20. 

SPT bX: originating from nutriment, produced from nutriment, ahárasamutthàna, T32n1648. p0439c22. 

JTE, originating from action, produced from action, kammasamutthana, T32n1648_p0446b15. 

OPTE, originating from mind, produced from mind, cittasamutthana, T32n1648_p0446b16. 

RFR ATL, originating from caloricity, produced from caloricity, utusamutthana, T32n1648. p0446b16. 

f PTE, originating from nutriment, produced from nutriment, utusamutthana, T32n1648_p0446b16. 

UK, intrinsic function, yathavarasa, T32n1648_p0455a07. 

TÆ, generates, produces, nibbatteti, 458b16. 

AE BÉ, avoids, stops, abstains from. (Pali: viramati, viveceti?) T32n1648_p0447c24. Cf. T01n0032_p0816b03 & b12, T06n0220_p0965b16, etc. 

385. desiring life, jivitukama, T32n1648. p0447c25. 

X fem, requisites of awakening, bodhipakkhiya, T32n1648_p0456b20. 

^ H3 f , unwary, undiscerning, abyatta, avyatta, T32n1648_p0456b21. 

HH T, wary, discerning, vyatta, T32n1648_p0456b28. 

ÆJ, arising and falling away, rise and fall, udayabbaya (= udaya + vaya), T32n1648. p0455a02. A stage in vipassana meditation when the rise and fall of the five aggregates is 
observed. 

24, to penetrate, penetration, pativijjhati, pativedha, T32n1648_p0455a02. Penetration with wisdom, of the rise and fall of the aggregates, etc. 
FER, independent of another, anafifíapaccaya, T32n1648_p0456a06. Used in the context of knowledge or wisdom which is not dependent on hearing from others, i.e. 
learning. See FEHR. 

2S 3Ef E, wisdom independent of another, aparapaccaya paññā, T32n1648. p0456a06. Wisdom which is not dependent on hearing from others, i.e. learning. 
ica, weak, feeble, dubbala, dubbalya, atidubbala, T32n1648. p0456a26 

IIA, former cause, pubbahetu, T32n1648. p0456a26 

Jt HH, common ground, sahabhümi, T32n1648_p0456a27 

Æ, originate, issue from, pabhavati, T32n1648_p0456a24 

H1, emerge, come out of, niggacchati,T32n1648_p0456a24 
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$, difference, irregularity, vesama, visama, T32n1648_p0456b13 

4 [4], in the meantime, meanwhile, tadantara, T32n1648_p0456b13 

4, broken, destroyed, bhagga, T32n1648_p0456b14. 

Ae, heap, pile, mass, pufija, T32n1648_p0456b15 

HAE, the path gone and come by, the path of going and coming, gatagatamagga, T32n1648_p0425a25 

JEH, illumination, bright light, obhdsa, T32n1648_p0456b20. One of the subtle or lesser defilements (upakkilesa) that can arise during insight meditation. 

HX, exertion, paggaha, T32n1648_p0456b20. One of the subtle or lesser defilements (upakkilesa) that can arise during insight meditation. 

HEE, longing, attachment, nikanti, T32n1648_p0456b21. (= The Pali term nikanti, = Skt nikama, misunderstood by the Chinese translator as niskranta.) One of the subtle or 
lesser defilements (upakkilesa) that can arise during insight meditation. 

EW Ariel, mind seized by agitation regarding (higher) states, dhammuddhaccaviggahitamanasa, T32n1648_p0456b24. A state that can occur in the higher stages of insight 
meditation, when the lesser/subtle defilements (upakkilesa) such as illumination, J£ 8], can be misapprehended and can lead to overestimation, adhimana. 

ii], agitation regarding (supramundane) states, dhammuddhacca, T32n1648. p0456b24. See ER PT ii Ù. 
Hri, seized, assailed, viggahita, T32n1648. p0456b24 

XE ETE, too much application of energy, overexertion, accáraddhaviriya, T32n1648. p0413c01. 

iT FRE, too sluggish application of energy, lack of exertion, atilinaviriya, T32n1648. p0413c01. 

TERES, application of energy, áraddhaviriya, T32n1648. p0413c01. 

Ki FLATS, as one wishes, according to one's wish, yathakamam, T32n1648_p0442a19. 

BERAT, wherever he wishes, yatthicchakam, T32n1648. p0424b26. 


E, contemplation of dissolution, bhanganupassana, T32n1648. p0456c11. One of the insight knowledges, vipassanafiana. 

=A, the three kinds of existence, tayo bhava, T32n1648 p0456c12. = kama-bhava, rüpa-bhava, arüpa-bhava. 

TBR, the five destinations, pafica gatiyo: T32n1648_p0456c12. The five rebirth destinations are hell (niraya), the animal womb (tiracchana-yoni), the realm of hungry ghosts 
(pettivisaya), human (manussa), and divine (deva). 

"EFE, the seven stations of consciousness, satta vififianatthitiyo, T32n1648_p0456c12 . The different stations, consisting of the aggregates, khandha, of different types of 
beings, where relinking consciousness establishes itself and causes rebirth. Virifianatthiti is defined in the Pali commentaries as "the conditions/bases for the relinking- 
consciousness, which are just the aggregates endowed with consciousness." (vififianatthitiyoti patisandhivififianassa thanani savififianaka khandha eva, Patis-a I 110. Cf. D-a III 
1021). The seven stations are: 1. the station of beings who have varied bodies and varied perceptions, namely, humans, some gods and some beings in the states of woe (satt 
nanattakaya nanattasafifiino, seyyathapi manussd ekacce ca devà ekacce ca vinipatika). 2. the station of beings who have varied bodies and identical perceptions, namely, the gods 
in the company of Brahma who have arisen first ( satta nánattakaya ekattasafifiino seyyathapi deva brahmakayika pathamabhinibbatta). 3. the station of beings who have identice 
bodies and varied perceptions, namely, the radiant gods (satta ekattakaya nànattasafifiino seyyathapi devà abhassara). 4. the station of beings who have identical bodies and 
identical perceptions, namely, the lustrous gods (sattà ekattakaya ekattasafifiino seyyathapi deva subhakinha). 5. the station of beings who have entered upon the base of 
boundless space. (rüpasarifiánam samatikkama patighasafifíanam atthangama nānattasaññānam amanasikàárà ‘ananto akaso'ti akasáanaficayatanüpaga). 6. the station of beings who 
have entered upon the base of boundless consciousness (satta sabbaso akasanaficayatanam samatikkamma 'anantam vififiana'nti vififianaficayatanüpaga). 7. the station of beings 
who have entered upon the base of nothingness (sattà sabbaso vififianaficayatanam samatikkamma ‘natthi kifici ti akificafiriayatanüpaga). 

JU XA Æ JE , the nine abodes of beings, T32n1648_p0456c12. The nine abodes are: 1. the abode of beings who have varied bodies and varied perceptions, namely, humans, 
some gods and some beings in the states of woe (satta nánattakaya nanattasafifiino, seyyathapi manussd ekacce ca devà ekacce ca vinipatika). 2. the abode of beings who have 
varied bodies and identical perceptions, namely, the gods in the company of Brahma who have arisen first ( satta nánattakaya ekattasafifiino seyyathapi deva brahmakayika 
pathamabhinibbatta). 3. the abode of beings who have identical bodies and varied perceptions, namely, the radiant gods (sattà ekattakaya nanattasafifiino seyyathapi deva 
abhassara). 4. the abode of beings who have identical bodies and identical perceptions, namely, the lustrous gods (sattà ekattakaya ekattasafifiino seyyathapi devà subhakinha). 5 
the abode of gods who are non-percipient beings (sattà asafifiino appatisamvedino, seyyathapi devà asafifiasatta), 6. the station of beings who have entered upon the base of 
boundless space. (rūpasaññānam samatikkamd patighasafifíanam atthangamá nànattasafifianam amanasikara ‘ananto akaso'ti akasanaficayatanüpaga). 7. the abode of beings who 
have entered upon the base of boundless consciousness (sattà sabbaso akasanaficayatanam samatikkamma 'anantam vififiana'nti vififianaficayatanüpaga). 8. the abode of beings 
who have entered upon the base of nothingness (sattà sabbaso vififianaficayatanam samatikkamma ‘natthi kifici'ti akificafiriayatanüpaga). 9. the abode of beings who have enterec 
upon the base of neither-perception-nor-non-perception (satta sabbaso àkificafifiayatanam samatikkamma nevasafifianasafiriayatanüpaga). 

fT 5878, knowledge of equanimity towards the formations, sarnkhárupekkháfiana, T32n1648. p0461b27 

1T1&, equanimity towards the formations, sankharupekkhd, T32n1648. p0461b27 

HE, obstruction, antaraya, T32n1648_p0457a02 

kit, obstacle, paripantha, T32n1648_p0457a02 

, directing to, guidance, abhinihāra, T32n1648_p0456c29 

iù, directing the mind, guidance of mind, cittassa abhinihara, T32n1648_p0456c29 

TE, delights in, delighting in, abhinandati, abhinandana, T32n1648_p0457a01 

fe IY, knowledge of desire for release, muficitukamyatafiana, T32n1648_p0456c28 

Uf. desire for release, muficitukamyata, T32n1648_p0456c28 

J AE, contemplation of reflection, patisankhanupassand, T32n1648_p0457a02 

EHE, reflection, reflecting, patisankha, T32n1648_p0457a02 

FEL, sees with insight, vipassati, T32n1648_p0456c29 

ERIRE, dissolution contemplation knowledge, bhanganupassanafidna T32n1648_p0456c02 

EIR, knowledge of rise and fall, udayabbayafiana, T32n1648_p0455c14 

EEI, rise and fall, arising and falling away, udayabbaya, T32n1648. p0455c14 

E.M , is finished, has ended, nitthita, T32n1648. p0455c15. Used in topic-, section-, chapter-conclusions in T32n1648. 

Hr EH, surrounded, encircled, parivarita, T32n1648_p0456c23. 

iX I-A, to enter into the certainty of rightness, sammattaniyamam okkamati, T32n1648_p0457a08. 

IEZ, certainty of rightness, sammattaniyamam, T32n1648_p0457a08. 

EÈ, to enter into, okkamati, avakkamati, T32n1648_p0457a08. 

iS T.[2: in the five aggregates, paficakkhandhe, T32n1648_p0457a07 

HH ki, seeing, passanta, T32n1648_p0457a07 

fit it P, entrance into liberation, gateway to deliverance, vimokkhamukha, T32n1648. p0459c28. 

TERR, adoption-knowledge, change-of-lineage-knowledge, gotrabhüfiana, T32n1648_p0457a18. 

VERR, adoption, change-of-lineage, gotrabhü, T32n1648_p0457a18. 

JE LK, non-commoner, aputhujjana, T32n1648_p0457a19. 

&&, emergence, vutthana, T32n1648_p0457a23. 

i. turning away from, vivattana, T32n1648_p0457a23. 

All, full understanding, parififia, T32n1648_p0457a27. 

=, function, kicca, T32n1648_p0457b03. 

Æ: object, arammana, T32n1648_p0449b17 


SIR, the eye of wisdom, pafifiacakkhu, T32n1648_p0455a09 

7] gait, comprehension of the Truths, saccabhisamaya, T32n1648. p0457c05. 

HEA: when (this) not exists, when (this) is not, asati, T32n1648_p0455b06. (sati = loc. sg. m./nt. of sant, the pr.p. of atthi.) 
7: FK, is not, na hoti, T32n1648. p0455b06-7. 

A: when (this) exists, sati, T32n1648_p0455b06. (sati = loc. sg. m./nt. of sant, the pr.p. of atthi.) 

EX, is, hoti, T32n1648_p0455b07 

—4H, unity, ekatta, T32n1648. p0455b10 

"€f. diversity, nanatta, T32n1648. p0455b10 

MEE, unconcern, inactivity, avyapára, T32n1648_p0455b10. 

1ETE, ineluctable regularity, evamdhammata, T32n1648_p0455b10. 

^ 5$, not comprehending, not understanding, anavabodha, T32n1648_p0455b14. 

Eat, doctrine of annihilationism, ucchedavada, T32n1648_p0455b15. 

if wt, doctrine of eternalism, sassatavada, T32n1648_p0455b15. 

Fk ist, doctrine of a self, attavada, T32n1648_p0455b15. 

fit 3E it, doctrine of inefficacy of action, akiriyavada, T32n1648_p0455b16. 

Edt F, annihilationism view, view of annihilation, ucchedaditthi, T32n1648_p0455b23. It is the opposite of % Fa, eternalism view. 
% bt, eternalism view, view of eternity, sassataditthi, T32n1648 p0455b24. It is the opposite of Ej h, annihilationism view. 
MEE), indifferent, inactive, desireless, without endeavour, nirihaka, T32n1648_p0455b12. Cf. F$). 
^), indifferent, inactive, desireless, without endeavour, nirihaka, T32n1648. p0455b28. 
1#), imperturbability, anefíja, T32n1648_p0420b18 

4747 3148, knowledge of delimitation of formations, sankharaparicchedafiana, T32n1648. p0455c11 
1147 IJ, delimitation of formations, sankharapariccheda, T32n1648. p0455c11 

^K, coreless, without having a core, insubstantial, asaraka, T32n1648_p0454b15 

#4, adherence, attachment, abhinivesa, T32n1648_p0454b25 

IXY, holding on to precepts and vows, silabbataparamasa, T32n1648. p0457c23 

JT: precepts and observances, silabbata, T32n1648. p0457c27 

IE — WF, associated with that, coefficient with that, tadekattha, T32n1648_p0457c28 

AIS, defilement, kilesa, T32n1648. p0457c28 

ELEY, outsiders, those outside of this (doctrine), ito bahiddha, T32n1648_p0457c26. 

46 WC 7 B, outsiders, those outside of this (doctrine), ito bahiddha, T32n1648_p0444a06. 

ZA BEYER, the fruit of stream-entry, sotápattiphala, T32n1648_p0458a01. 

ÆRE, realization, sacchikiriya, T32n1648_p0458a01 

ERIE, is practicing, patipanno hoti, T32n1648_p0458a01. 

Zo A BEYER (FREAK IAL, is practising towards the realization of the Fruit of Stream-entry, sotapattiphalasacchikiriyaya patipanno hoti, T32n1648_p0458a01. 
fi list. n bi. endowed with knowledge and vision of freedom, vimuttifianadassanasampanna, T32n1648_p0434c06 

FA, endowed with vision, possessed of vision, dassanasampanna, T32n1648_p0458a10 

Ł, endowed with, possessed of, dassanasampanna, T32n1648_p0458a10. (Following another word, such as ki, see ki H. t, Melfi en bl EE.) 

Æ, born of the breast, oraso jata, T32n1648_p0458a09 

HTA, born of the breast of the Blessed One, bhagavato oraso jata, T32n1648_p0458a09 

E, born of the mouth, mukhato jata, T32n1648_p0458a09 

E, to be born of the Dhamma , dhammaja, T32n1648_p0458a09 

+ Fru, to be created by the Dhamma, dhammanimmita, T32n1648_p0458a09 

Ji, created, nimmita, T32n1648_p0458a09 

E^), heir of the Dhamma, dhammadaydada, T32n1648_p0458a09 

1^7, heir to material things, amisadayada, T32n1648_p0458a10 

4}, an heir, dayada, T32n1648_p0458a09-10. See E% and 9777. 

^i BL, possessed of knowledge, fíanena sammanagato, T32n1648_p0458a12 

BH ARE, possessed of higher knowledge, vijjaya samannágato, T32n1648_p0458a12 

i723, penetrative wisdom, nibbedhikapafifia, T32n1648_p0458a12 

Eii, the stream of dhamma, dhammasota, T32n1648_p0458a12 

iH, governance, authority, adhipacca, T32n1648_p0458a15 

fk, desire for the material (states), rüparaga, T32n1648_p0458a29 

fit 8k, desire for the immaterial (states), arüparaga, T32n1648. p0458a29 

iH, to use up, to exhaust, pariyddiyati, T32n1648_p0457b08 

IRFS, to dispel darkness, andhakaram vidhamati, T32n1648. p0457b08 

KR, to dispel, get rid of, vidhamati, T32n1648. p0457b08 

fl, darkness, andhakára, T32n1648. p0457b08 

TRE BJ RA, darkness of ignorance, avijjandhakara, T32n1648. p0444c14 

43 kt JC B, to manifest light, alokam patukaroti, T32n1648. p0457b10 

ME, to manifest, patukaroti, T32n1648_p0457b10 

ASIA, simultaneously, not before or after, apubbam acarimam, T32n1648_p0448b06 
AAA R, simultaneously, not before or after, apubbam acarimam, T32n1648_p0457b07 
JEMIFER, simultaneously, not before or after, apubbam acarimam, T32n1648_p0457b03 

^ BG unmixed, intact, asambhinna, abbokinna, T32n1648_p0448b06 

1K, successively, in succession, patipatiya, T32n1648_p0448b05 

43 Bi £5, shows form, rüpam nidassiyati, T32n1648_p0457b09 

43 Ei, to show, to manifest, nidassiyati, T32n1648_p0457b09 

EfT, the formationless, non-formation, visankhara, T32n1648_p0455a29. An epithet for Nibbana. 
447, the formationless, non-formation, visankhara, T32n1648_p0457b22. An epithet for Nibbana. 
tea 1h, the requisites of Awakening, bodhipakkhiya dhamma, T32n1648_p0457b27. 

17, the requisites of Awakening, bodhipakkhiya, T32n1648_p0457b27. 

J: leading out (of samsara), outlet, niyyána, T32n1648_p0457c07 

*&, thought, vitakka, can be a copyist mistake for 5, trainee, learner, sekha, T32n1648_p0458a12 
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AEE, fetter, samyojana, T32n1648_p0458b23 

fit 93$, not different in meaning, T32n1648_p0414b09 

ME, not different, no difference, vesama, visama, T32n1648_p0414b09 

ANNE, aviha, T32n1648_p0458b27-28. The first of the four Pure Abodes, suddhavasa, where non-returners, anagamins, [^] Jl 7, are reborn as Brahma gods. 
^2 , atappa, T32n1648_p0458b28. The second of the four Pure Abodes, suddhavasa, where non-returners, anagamins, K£, are reborn as Brahma gods. 
#2 bl, sudassa, T32n1648_p0458b28. The third of the four Pure Abodes, suddhavasa, where non-returners, anagamins, JK, are reborn as Brahma gods. 


#2, sudassi, T32n1648_p0458b29. The fourth of the four Pure Abodes, suddhavasa, where non-returners, anagamins, "J #S<, are reborn as Brahma gods. 
ES 
TI 


E, generates, produces, sañjaneti, T32n1648_p0458b26 

Æ, spark, ember, T32n1648_p0458c09 

1#), unshakeable, acala, T32n1648_p0458c12 

mE, unshakeable, acala sukha, T32n1648_p0458c12 

+, obtaining, gaining, patilabha, T32n1648_p0460c25 

$e Ab MERE, Narada thera, the elder Narada, T32n1648_p0460c27. Narada thera gave the simile of the well in the desert at S II 117-18. 

$e%, elder, senior monk, thera, T32n1648_p0460c27. A thera is a bhikkhu who has completed at least ten rains retreats (vassa). 

LL! #K, wilderness, desert, kantara, T32n1648_p0460c28 

H Bir, scorched by the sun, ghammabhitatta, T32n1648_p0460c28 

H, sun, sunshine, ghamma, T32n1648_p0460c28 

Pires, scorched, abhitatta, T32n1648_p0460c28. Abhitatta = past participle of abhitapati. 

WE, scorch, abhitapati, T32n1648_p0460c28. 

Zl. afflicted, overcome by, pareta, T32n1648_p0460c29. (Part of a group of characters, preceded by PF, indicating a p.p.) 

Z, wearied, kilanta, T32n1648_p0460c29. (Part of a group of characters, preceded by PF, indicating a p.p.) 

1, thirsty, tasita, T32n1648_p0460c29 (Perhaps one word together with Æ, i.e. 75/5, but Pali = tasita + pipasita.) (Part of a group of characters, preceded by FAT, indicating a 
p-p.) 

3, craving, pipdsita, T32n1648_p0460c29 (Perhaps one word together with 1&, i.e. 157, but Pali = tasita + pipasita.) (Part of a group of characters, preceded by Jr, indicating 


Diy SE, dwells touching it with the body, kayena phusitva viharati, T32n1648_p0460c29. 

An IE S E, to know well, according to reality, with right wisdom, yathabhütam sammappafifiaya sudittha, T32n1648_p0461a01. 

JE, right wisdom, sammappafifia, T32n1648_p0461a01. 

F h, to know well, sudittha, T32n1648_p0461a01. 

Ui ax, (one who has) destroyed the taints, khindsava, T32n1648_p0461a02. 

E “ip, Safijiva, T32n1648_p0461b23. The proper name of an arahant who was one of the two chief disciples of the Buddha Kakusandha; see M I 333. 


FE IE fis, venerable Safijiva, ayasma Safijiva, T32n1648. p0461b23. The name of an arahant who was one of the two chief disciples of the Buddha Kakusandha; see M 1 333. 
fT Ax, endowed with conduct, caranasampanna, T32n1648_p0427a03 

BH E. Xe, endowed with higher knowledge, vijjasampanna, T32n1648_p0427a02 

#247 H.E, pleasant practice, sukhapatipadd, T32n1648. p0459b09-10 

35:11 Be, painful practice, painful progress, dukkhapatipada, T32n1648. p0459b08 


HRE, bare insight, dry insight, sukkhavipassana, T32n1648. p0459b08 

7B T. T5, fifth jhana, paficama jhana, T32n1648. p0416c25 

Altrec, produced through the condition of, produced through the conditions of, paccayena samutthita, paccayehi samutthita, T32n1648. p0446b07 
lt FTZE , produced through the condition of, produced through the conditions of, paccayena samutthita, paccayehi samutthita, T32n1648. p0436b12 
KEJ& 3$, the meaning of the vinaya, vinayattha, T32n1648_p0445a01, T22n1421_p0190c25. 

IEZ RES, the meaning of the suttas, suttattha, T22n1421, p0191a16, T32n1634. p0038c13. 

Æ, suppression, suspension, vikkhambhana, T32n1648. p0416a26. As part of ÆW hs. 

1& X I.E, paficanivaranani vikkhambhana, T32n1648_p0416a26. 

A PRZSTRFPH, not closing the doors of the six sense-faculties, chasu indriyesu apihitadvaranam, apihitachalindriya, T32n1648_p0401a02 

ZNTR PH, cha indriya, chalindriya, the six sense-faculties, the doors of the six sense-faculties, T32n1648 p0401a02 

^ Tf, not closed, apihita, T32n1648. p0401a02. 

fiti happiness of blamelessness, blameless happiness, anavajjasukha, T32n1648_p0400b18 & 401a04 

ALIKE, the happiness of stilling, happiness of calmness, upasamasukha, T32n1648. p0400b18-19 

IE+2 4, the happiness of awakening, sambodhisukha, T32n1648 p0400b19 

ALP, stilling, calmness, stillness, upasama, T32n1648_p0400b18-19 

fiti, blamelessness, anavajja, T32n1648_p0400b18 

^ THIS, not fitting, not appropriate. Probably na yujjati. The Pali parallel, in the Kathavatthu, has na hevam vattabbe, “not to be said thus.” T32n1648_p0458c15 

VERE, to realize the fruit, phalam sacchikaroti, T32n1648_p0458c15 

TRB Bs, to gradually comprehend the truths, anupubbena saccanam abhisameti, ,T32n1648_p0458c13-14. 

UK 958512, to gradually comprehend, gradual comprehension, T32n1648_p0458c13-14. 

R[5 acceptable, to be accepted. Perhaps sampaticchitabba or patijaneyya as a synonym for amanta. The Pali parallel, in the Kathavatthu, has dmanta, “yes” or “accepted,” 
T32n1648_p0458c17. At T32n1648  p0458c17 7 is used instead. 

7A, yes, accepted, acceptable, dmantda, T32n1648. p0458c19. Probably in the same meaning as PJ $. 

bL, the seeing of suffering, dukkhadassana, T32n1648. p0458c19 

J147, four parts, catubhaga, T32n1648. p0458c21 

-EIFE/E, seven-lives-at-moster, sattakkhattuparama, (one of the three kinds of stream-enterer, sotapanna, HP C 7H), T32n1648. p0458c23. Cf. © Æ at T32n1648_p0458b13. 
RA/*, clan-to-clanner, kolamkola, (one of the three kinds of stream-enterer, sotapanna, 24 /EYE), T32n1648. p0458c23. Cf. AA at T32n1648. p0458b14 

FE, stands in the fruit, phale thita, T32n1648 p0458c24 

FE 3B, stands in the path, magge thita, T32n1648. p0458c24 (reading in footnote no. 8) 

HL bl, seeing, dakkhanta, present participle of dakkhati, T32n1648 p0458c27. 

H bis, seeing suffering, dukkham dakkhanta, T32n1648. p0458c27. 

APEE TE, stands in the path of stream-entry, sotapattimagge thita, T32n1648. p0458c27 

1811, faith-practitioner, faith-practice, saddhanusarin, saddhanusaritta ?, T32n1648_p0458c28 

íT, dhamma-practitioner, dhamma-practice, dhammanusarin, dhammanusaritta ?, T32n1648. p0458c29 

Fil bj, seeing the Path, maggam dakkhanta, T32n1648_p0459a06 

TES A, realization of the fruit, phalasacchikiriya, T32n1648_p0459a07 

MESS, senseless, meaningless, niratthiya, T32n1648_p0459a09 


VERRA BEYER, realization of the fruit of stream-entry, sotapattiphalasacchikiriya, T32n1648_p0459a11 


AER, mangofruit, fruit of a mango tree, ambaphala, T32n1648_p0459a17 
3&7. mangotree, mango, amba, T32n1648_p0459a17 


(E22 He Fe Fe Je, the Discourses, Advanced Dhamma and the Discipline, sutta abhidhamma vinaya, T32n1648_p0399c19, T32n1648_p0408b14-15. 


sita, listen attentively!, sunohi sadhukam manasi karohi ?,T32n1648_p0399c20 


ft EEH, unexcelled freedom, anuttara vimutti, T32n1648_p0399c15, anubuddha ime dhamma Gotamena yasassina 


Kit, awoke to, understood, anubuddha, T32n1648_p0399c15 

IL, these states, these dhammas, T32n1648_p0399c15 

Hffft illustrious, famous, renowned, yasassin, T32n1648_p0399c16 

JE, Gotama, = the surname of the Buddha, T32n1648_p0399c16 

X£, many encumbrances, many troubles, bahuparissaya ?, ,T32n1648_p0399c17 


arahato sammasambuddhassa. A phrase of homage used at the start of Buddhist texts. 
JEH, worthy one, arahant, T32n1648_p0399c14. 
Ei Xl, rightly awakened one, sammasambuddha, T32n1648_p0399c14. 
IREE, freedom through suspending, vikkhambhanavimutti, T32n1648_p0399c25 
{K, suspending, suppression, vikkhambhana, T32n1648_p0399c25 
EENE, freedom through the (opposing) aspect, tadanga-vimutti, T32n1648_p0399c26. 
18.7, the (opposing) aspect, tadariga, T32n1648_p0399c26. 
EHEHE, freedom through eradication, samuccheda-vimutti, T32n1648_p0399c26. 
Et, eradication, cutting off, samuccheda, T32n1648  p0399c26 
Sat flit, freedom through tranquillizing, patippassaddha-vimutti, T32n1648. p0399c26. 
BERI, freedom through escaping, nissarana-vimutti, T32n1648_p0399c26. 
Sat, tranquillizing, patippassaddha, T32n1648. p0399c26. 
EE, eee nissarana, T32n1648 p0399c26. 
7] E, concentration partaking of penetration, nibbedhabhagiya-samadhi, T32n1648. p0399c29. 
124), partaking of penetration, nibbedhabhagiya, T32n1648. p0399c29 
HHE, supramundane path, lokuttara-magga, T32n1648. p0399c29 
TIE ERTHSE, Nibbana without residue, anupddisesa-nibbana, T32n1648_p0400a02. 
{K, to enter upon, go onto, samaruhati ?, T32n1648. p0400205-06. 
EE SGML, with little dust [in their eyes], apparaja, (= part of apparajakkha) T32n1648. p0400a09 
iH, to fall away, decline, parihayati, T32n1648_p0400a09 
PEE Ji, for the arising of right view, sammaditthiyd uppādāya, T32n1648_p0400a09 
Jg EIRE, the training of the higher virtue, adhisilasikkha, T32n1648_p0400a20 
tf Er n the training of the higher mind, adhicittasikkha, T32n1648_p0400a20 
g -ZX. the training of the higher wisdom, adhipafifiasikkha, T32n1648. p0400a21 
Jg ERX, higher virtue, adhisila, T32n1648_p0400a20 
18 Eù, higher mind, adhicitta, T32n1648_p0400a20 
1g bÆ, higher wisdom, adhipafifia, T32n1648. p0400a21 


EN 


nibbedhabhagiya samadhi, 224) XE, T32n1648_p0400a28-29. 


iH 4E, Path-concentration, magga-samadhi, T32n1648_p0400a29. The supramundane concentration of the Path. 


HH UL, in conformity with the truths, saccanulomika, T32n1648_p0400b01 (See B&ziti TH KE) 
FA(LL, in conformity, anulomika, T32n1648_p0400b01. (As part of jif##H{L1, saccanulomika). 


VU ai FE LL, knowledge in conformity with the truths, saccanulomika, T32n1648_p0400b01 (See Bst fH IE) 


IATER, purity of mind, cittavisuddhi, T32n1648_p0400b06. 

ZU 7K, misconduct, immorality, dussila, T32n1648_p0400b08 

JELAH, the stain of misconduct, the stain of immorality, dussilyamala, T32n1648_p0400b08 
Lic, to cleanse away, visodheti, T32n1648_p0400b08. 


LcAU HKG, to cleanse away the stain of misconduct, dussilyamalam visodheti, T32n1648_p0400b08. 


24a, the stain of the obsessions, pariyutthana-mala, T32n1648_p0400b08 
Ha, stain, impurity, mala, T32n1648_p0400b08. 
Tit 43i, stain of ignorance, avijjamala, T32n1648_p0400b08. 


1J, good in the beginning, initial good, adikalyana, T32n1648_p0400b12. One of the three kinds of goodness: = fifi #. 
135. good in the middle, medial good, majjhekalyana, T32n1648_p0400b15. One of the three kinds of goodness: =F. 


f£ $, good in the end, the final good, pariyosdnakalyana, T32n1648_p0400b16. One of the three kinds of goodness: =. 


=f, the three kinds of goodness, good in three ways, tividhakalyana, T32n1648. p0400b11. The three are: 47]: 
in the middle, medial good, majjhekalyana; f& #, good in the end, the final good, pariyosanakalyana. 
H Atl, individual knowledge, paccatta fíana, T32n1648. p0400b17. Probably corresponds to paccattamyeva fíanam. 


==, good in the beginning, initial good, adikalyana; 


PEIZ, not approaching the two extremes, avoiding the two extremes, dve ante anupagamma, T32n1648. p0400b21 
— 35, two extremes, two ends, dve ante, T32n1648_p0400b21. The two extremes of sensual indulgence & self-wearying that have to be avoided. 


i Bt, keeping away from, not approaching, anupagamma, T32n1648. p0400b21. 
afk, the pursuit of sense-pleasures, kamasukhallikanuyoga, T32n1648. p0400b22 
(514, Teaching of the Buddha, Buddhadhamma, T32n1648_p0401a19 


ire, doubtful, dubious, that which is doubtful, a dubious point, vematika, T32n1648_p0409a07. 
AS Ail], not respecting the teacher, satthari agarava, T32n1648_p0401b09 

ASAE, not respecting, agarava, T32n1648_p0401b09 

## H, evil speech, dubbacà, T32n1648_p0401b08. 

EA, evil friends, papamitta, T32n1648_p0401b08. 


^H kE, doubtful, dubious, that which is doubtful, a dubious point, vematika, T32n1648_p0402a06. Adjective. 


iia {He PS Ke HE TET: “Homage to the Blessed One, the Worthy One, the Rightly Awakened One,” namo tassa bhagavato arahato sammasambuddhassa. T32n1648_p0399c14. A 
purse of homage used at the start of Buddhist texts. (= 4 iii tt Ef Es 401 at T19n0953_p0289b25-26.) 
i4, homage to, namo, T32n1648. p0399c14. Used in ie tt 25 E (JC IE iA: “Homage to the Blessed One, the Worthy One, the Rightly Awakened One,” namo tassa bhagavato 


A +H, partaking of distinction, visesabhagiya?, T32n1648_p0400a24. As part of 74H #K, virtue partaking of distinction, visesabhagiya sila , and concentration partaking of 
distinction, visesabhagiya samadhi, TH X, together with 1277, virtue partaking of penetration, nibbedhabhagiya sila , and concentration partaking of penetration, 


12, g00¢ 


TBI. evil wisdom, duppafifid, T32n1648_p0401b08. 

A& ha, evil views, papa-ditthi, T32n1648_p0401b08. 

AN, impatience, akkhanti T32n1648_p0401b08. 

AMA, non-faith, asaddha, T32n1648_p0401b08. 

fiti. non-conscience, ahiri, T32n1648 p0401b08. 

Tit, shamelessness, anottappa, T32n1648_p0401b08. 

4x, anger, wrath, kodha, T32n1648_p0401b06. 

i, annoyance, agháta, T32n1648_p0401b06. 

18, hypocrisy, makkha, T32n1648_p0401b06. 

ZA. spite, palasa, T32n1648_p0401b06. 

TE, covetousness, macchariya, T32n1648_p0401b06. 

li, jealousy, issá, T32n1648. p0401b06. 

f], deceit, deception, illusion, maya, T32n1648_p0401b06. 

af, craftiness, satheyya, T32n1648_p0401b06. 

tk, malice, upanáha, T32n1648. p0401b06. 

Wi, argumentiveness, sarambha, T32n1648_p0401b06. 

$, conceit, mana, T32n1648_p0401b06. 

i EIS, overestimation, atimána, T32n1648_p0401b07. 

(il, arrogance, mada, T32n1648_p0401b07. 

hci, negligence, pamada, T32n1648_p0401b07. 

HEME, idleness, kosajja, T32n1648. p0401b07. 

fi fik, lust, lobha, T32n1648_p0401b07. 

^I XE, non-contentment, asantutthi, T32n1648_p0401b07. 

NIE, loss of mindfulness, forgetfulness, mutthassati, T32n1648_p0401b07. 

^31, not committing (an offence), (apattim) anapajjanta, T32n1648_p0402a07. 

30 E, BET, atonement after having committed (an offence), apajjitvà katapatikamma, T32n1648. p0402a07. 
ZL. E, having committed (an offence), dpajjitva, T32n1648_p0402a07. 

ŽE, to commit (an offence), ápajjati, T32n1648_p0402a07. 

HET, atonement, making amends (for an offence that has been committed), katapatikamma, T32n1648_p0402a07. The Visuddhimagga parallel (Vism 1.36/p.14) has 
katapatikamma. 

^ Tfi, non-atonement, not making amends (for an offence that has been committed), akatapatikamma, T32n1648_p0402a07. The Visuddhimagga parallel (Vism 1.36/p.14) ha 
akatapatikamma. 

^F IET, transgression (of a rule), ajjhacara, T32n1648_p0402a10. The Chinese translator misunderstood the initial a- in ajjhacara (adhi + à + car) as a negative prefix. 

mÆ, non-learner, non-trainee, asekha, T32n1648. p0402a13. The non-learner is the arahant. 

JEJE, neither learner nor non-learner, neither trainee nor non-trainee, nevasekhandsekha, T32n1648 p0402a13. This is the commoner or worldling, puthujjana. Cf. JE 
ERJEJEER. 

^3, cow-virtue, gosila, T32n1648. p0402a19. An ascetic practice whereby he behaves and eats as a cow; see M I 387. 

7, dog-virtue, kukkarasila, ,T32n1648_p0402a19. An ascetic practice whereby he behaves and eats as a dog; see M I 387. 

tt EE, the virtue of the bhikkhu, bhikkhusila, T32n1648_p0402b02. 

bk Fe Jes , the virtue of the bhikkhuni, bhikkhunisila, T32n1648. p0402b03. 

^ BE IK, the virtue of the not-yet-fully-admitted, the virtue of the not-yet-ordained, anupasampanna-sila, T32n1648. p0402b03. 

FAO, the virtue of the white-clothed (laity), odata-vasana-sila, T32n1648_p0402b03. 

AN AL, the not-yet-fully-admitted, not-yet-ordained, anupasampanna, T32n1648_p0402b03. 

AL, fully-admitted, ordained, upasampanna, T32n1648_p0402b03. 

HZ, white-clothed, laity, odata-vasana, T32n1648_p0402b03. 

PR ETE AR SL UH, the restraint of the code of discipline, the restraint of the patimokkha, patimokkhasamvara, T32n1648_p0402b21. 

PR HELE AX, the code of discipline, the patimokkha, patimokkha, T32n1648_p0402b04 

Vb HTD fe --7K, the ten virtues of the male and female novice, ten precepts for male and female novices, samanera-samaneri-dasa-sila, T32n1648_p0402b05. 

vb tv RJE, male and female novices, samanera-samaneri, T32n1648. p0402b05. 

vbi, (male) novice, samanera, T32n1648. p0402b05. 

VLIJE, female novice, samaneri, T32n1648_p0402b05. 

+7, ten virtues, ten precepts, dasa-sila, T32n1648_p0402b05. (= The virtues for novices. See Pf 9f JE THIR.) 

ICX FEJER, the virtue of the female probationer, sikkhamana-sila, T32n1648_p0402b05-06. 

ICX EJE, female probationer, sikkhamana, T32n1648_p0402b05-06. 

{EEE JE (ESE, male and female lay followers, upasakaupasika, T32n1648_p0402b06. 

ERIE RR, male and female lay followers, upasakaupasika, T32n1648_p0402b06. (Variant reading of E AEW.) 
TEWE, male lay follower, updsaka, T32n1648_p0402b06. 

EGER, female lay follower, upasika, T32n1648_p0402b06. (Variant reading of HF 1.) 
TERE, female lay follower, upasika, T32n1648_p0402b06. 

FR, the five virtues, paficasilani, paficasila, T32n1648_p0402b06-07. (= The normal precepts for lay followers.) 

JN, the eight virtues, atthasilani, atthasila, T32n1648_p0402b07. (= The precepts for lay followers undertaken on Uposatha days.) 
MERX, natural virtue, pakati-sila, T32n1648. p0402b07. 

ITAK, customary virtue, ácára-sila, T32n1648_p0402b08. 

lE SK, virtue that is an essential quality, dhammata-sila, T32n1648. p0402b08. 
IIAIR, virtue due to former causes, pubbahetuka-sila, T32n1648. p0402b08. 

ETS, essential quality, dhammata, T32n1648_p0402b08. 

ETEak, Uttarakuru, T32n1648_p0402b08. A happy realm where people live free from possessiveness and ownership; see D III 199, A IV 396. 
WEE, clan, family, kula, T32n1648_p0402b09. 

E, country, region, desa, T32n1648_p0402b09. 

JMÉ, (non Buddhist) sect, religious group, pasanda, T32n1648_p0402b09. 

+2, the Bodhisatta, bodhisatta, T32n1648_p0402b10. 

AJS, enter the womb, kucchim okkanti, T32n1648_p0402b10. 

faa WIE, Mahakassapa, T32n1648_p0402b11. 


TE HELE AR HEA, the virtue of Patimokkha restraint, patimokkhasamvarasila, T32n1648_p0402b19-21. 

MIRER, virtue of the purity of livelihood, ajivaparisuddhisila, T32n1648_p0402b20. 

IREKIAK, virtue of the restraint of the sense-faculties, indriyasamvarasila, T32n1648_p0402b20. 

SE TR BERI, virtue of the restraint of the sense-faculties, indriyasamvarasila, T32n1648_p0403b08. 

AER, virtue connected with the requisites, paccayasannissitasila, T32n1648_p0402b20. Cf. (£17 VU sik 

finitis, purity of livelihood, ajivaparisuddhi, T32n1648. p0402b20. 

HABE, sense-faculty restraint, indriyasamvara, T32n1648. p0402b20. 

$5, connected with the requisites, paccayasannissita, T32n1648. p0402b20. 

IS ETE AK SU e PTT (E, dwells restrained by the Patimokkha restraint, patimokkhasamvarasamvuto viharati, T32n1648_p0402b22 
De RETER LHe AIT, restrained by the Patimokkha restraint, patimokkhasamvarasamvuto, T32n1648_p0402b22 

Hr4&, restrained, samvuto, T32n1648_p0402b22 

4747 it BL, endowed with (proper) conduct and resort, ácáragocarasampanna, T32n1648_p0402b22 

T, (proper) conduct, ácára, T32n1648_p0402b22. 

{7 iz, (proper) resort, gocara, T32n1648. p0402b22; T32n1648. p0402c22ff. 

re ASAE, [seeing] fear in tiny faults, anumattesu vajjesu bhayadassavi, T32n1648_p0402b22. See J^ foli ki ER. 
HJE, tiny fault, anumatta vajja, T32n1648_p0402b22. See PE. 

E, fault, blameworthy thing, vajja, T32n1648 p0402b22. See iltl 

, tiny, small, anumatta, T32n1648. p0402b22. See fit. 

TJ ils Kk, ES, seeing fear in tiny faults, anumattesu vajjesu bhayadassávi, T32n1648. p0403a13 

WOR, tiny fault, anumatta vajja, T32n1648_p0403a13 

Ii, E, seeing fear, bhayadassavi, T32n1648_p0403a13 

TA, tiny, small, anumatta, T32n1648 p0403a13 

i, fault, blameworthy thing, vajja, T32n1648. p0403a13 

E Se: n[ 4498, undertaking [them], he trains in the training rules, samadaya sikkhati sikkhapadesu, T32n1648. p0402b22-23. 
ES nf. he trains in the training rules he has undertaken, samadaya sikkhati sikkhapadesu, T32n1648_p0403a13-15. 
EZ, undertaking, having undertaken, samadaya, T32n1648 p0402b22. 

©. to train, sikkhati, T32n1648. p0402b22. 
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TÆR, the training rules, sikkhapadà, T32n1648. p0402b22-23. 

|=, the training rules, sikkhapada, T32n1648_p0403a13-15. 

PYE, master's teaching, teacher's dispensation, satthu-sasana, T32n1648_p0402b23. 
SLA, good commoner, kalyana-puthujjana, T32n1648_p0402b23. 

ict, foundation, establishing, patitthd, T32n1648 p0402b24. 

fT, conduct, carana, T32n1648_p0402b25. 

lit, release, mokha, T32n1648_p0402b25. 

TES, loosening, untying, pamokha, T32n1648_p0402b25. 

f AE ES 33, the entrance for the attainment of wholesome states, mukham kusalanam dhammānam samāpattiyā, T32n1648_p0402b26. 
fl, entrance, mukha, T32n1648_p0402b26. 

75$ IES, for the attainment of, samdpattiyd, T32n1648_p0402b26. 

JER, non-transgression, not transgressing, avitikkama, T32n1648_p0402b26. 
Jd, the four postures, cattaro iriyapathà, T32n1648_p0402b28. 

1T, (proper) conduct, ácara, T32n1648_p0402b29. 

JEfT, misconduct, anácára, T32n1648_p0402b29. 

T, bamboo, velu, T32n1648. p0402c01. 

Toti, tooth-sticks, dantakattha, T32n1648_p0402c01. 

WEM, bathing-powder, sindna, T32n1648. p0402c01. 

fib z Pirill, censured by the Buddha, buddhapatikuttha, T32n1648. p0402c01. 

HTI], censured, scorned, patikuttha, T32n1648_p0402c03. (past participle of patikkosati, to censure, scorn.) 
H Tf, to make a livelihood, to subsist, jrvikam kappeti, T32n1648_p0402c03. 

EY 3EfT, bodily misconduct, kayika anacára, T32n1648. p0402c05. 

fi). jostling, ghattayanta, T32n1648. p0402c06. 

KI, elder, senior monk, thera, T32n1648_p0402c06. 

EIZ, high seat, ucca asana, T32n1648_p0402c06. 

E, high, ucca, T32n1648. p0402c06 

AZ, seat, ásana, T32n1648 p0402c06 

F, low, nica, T32n1648 p0402c08 

FIK, a lower walking path, nica carikama, T32n1648. p0402c08. 

1 f& ? senior monk, elder, thera ? , T32n1648. p0402c08. (The context suggest that this means thera, at T32n1648. p0402c06 KTS is used instead.) 
m BA, a high walking path, ucca cankama, T32n1648_p0402c08. 

WE, bath-house, sauna, jantaghara, T32n1648_p0402c10. 

HERA, without asking permission, anapuccha, T32n1648_p0402c10. 

FAL A, bolts the door, dvaram pidahati, T32n1648_p0402c10. 

ER, enters abruptly, sahasd pavisati, T32n1648_p0402c12. 

B£, screened, paticchanna, T32n1648_p0402c12. 

IH JEfT, verbal misconduct, vacasika anācāra, T32n1648_p0402c14. 

^ slt, without asking permission, anapuccha, T32n1648_p0402c14. 

ie De MEGEAR 3C, to recite the Patimokkha, patimokkham uddisati, T32n1648_p0402c15. 
eva, preaches the Dhamma, dhammam bhanati, T32n1648_p0402c15. 

PE, of such a name, itthannama, T32n1648 p0402c16. 

IZ, opposite, patipakkha, T32n1648_p0402c18. 

(21K, again, apica, T32n1648_p0402c19. 

A ASM, respectful, sagárava, T32n1648_p0402c19. 

fir bet, endowed with conscience and shame, hirottappasampanna, T32n1648_p0402c19. 
ATZ, without anything lacking, with nothing lacking, T32n1648_p0402c19 


aaa TR, is guarding the doors of the sense-faculties, indriyesu guttadvara, T32n1648_p0402c20. 

ANF eth, not guarding the doors of the sense-faculties, indriyesu aguttadvara, T32n1648_p0414a09. 

FERR, moderation as regards food, bhojane mattafifíü, T32n1648_p0402c20. 

YK, has few wishes, appiccha, T32n1648. p0402c21. 

FE, is contented, santuttha, T32n1648_p0402c21. 

i, harlot, prostitute, vesiya, T32n1648_p0402c24 

Sz, widow, vidhava, T32n1648_p0402c24 

jz, maiden, old spinster, old maid, thullakumari, T32n1648_p0402c24. 

FB, euneuch, pandaka, T32n1648_p0402c24 

HEE, tavern, panagára, T32n1648. p0402c24. 

#@LUVE, intimate, close, samsattha, T32n1648_p0402c25. 

RE, king, royal, raja, T32n1648 p0402c25. 

KE, king's minister, rajamahamatta, T32n1648_p0402c25. 

ZB, sectarians, those of outside sects, titthiya, T32n1648_p0402c25. 

UU X, the fourfold assembly, the four assemblies, catuparisa, T32n1648_p0402c26. The four assemblies are the bhikkhus, bhikkhunis, upasakas (laymen) and upasikas 
(laywomen); see S-t 1 73 (Be). 

2^». gladdened mind, confidence of mind, pasannacitta? , T32n1648. p0402c26 

R47 it, resort as support, upanissaya-gocara, T32n1648_p0402c29 

SF aT, resort as guarding, arakkha-gocara, T32n1648. p0402c29 

SETEITT ii, resort as a tying down, upanibandha-gocara, T32n1648. p0402c29 

9E 18i, tying down, a tie, close connection, upanibandha, T32n1648_p0402c29 

WX, support, upanissaya, T32n1648. p0402c29 

3E AC, good friend, kalyanamitta, T32n1648. p0403a01 

DEEA, endowed with the quality of the ten bases [of speech], dasakathavatthugunasamannagata, T32n1648_p0403a01 

RHE, to hear what one has not yet heard, assutam sunáti, T32n1648_p0403a02. 

Er RSE ME, to overcome doubt, kankham vitarati, T32n1648. p0403a02-03 

IE h, rectifies his view, ditthim ujum karoti, T32n1648_p0403a03 

74, to make confident, pasadeti, T32n1648_p0403a03 

18 FE, to increase, vaddhati, T32n1648_p0403a04 

WEES, virtue, learning, liberality, wisdom and mindfulness, saddha, sila, suta, cága, pafifia, T32n1648_p0403a04 

Atti 4, to go among the houses, antaragharam pavisati, T32n1648_p0403a05. The Chinese has “to enter another's house." 

ASR), looking a plough yoke length ahead, yugamattadassávi, T32n1648_p0403a06. 

Z, elephant, hatthi, T32n1648_p0403a06 

W, horse, assa, T32n1648_p0403a06 

HE, chariot, ratha, T32n1648_p0403a06 

Æ, to look at, oloketi, T32n1648. p0403a06 

UU 58. not looking around in the four directions, disavidisam pekkhamano, T32n1648_p0403a06 

REF, his own ancestral range, saka pettika visaya, T32n1648_p0403a09 

Z, ancestral, patrimonial, pettika, T32n1648_p0403a09 

H, one's own, saka, T32n1648. p0403a09 

ORBE, the restraint of the seven groups (of offences), the seven groups of restraint, T32n1648_p0403a14. Cf. EX = sattapattikkhandha. 
Cf. Vjb 72 (Be): Sattahi apattikkhandhehi samvaro samvaravinayo pafifiattisikkhapadameva. Ud-a 253: Sattannam Gpattikkhandhanam avitikkamalakkhano samvaro. 
C28, the seven groups (of offences), satta apattikkhandha, sattapattikkhandha. T32n1648_p0403a14. The seven groups of offences are the seven classes of offences given in th 
Vinaya. See Vin V 91: Tattha katame satta apattikkhandha? Parajikapattikkhandho, sanghadisesapattikkhandho, thullaccayapattikkhandho, pacittiyapattikkhandho, 
patidesaniyapattikkhandho, dukkatapattikkhandho, dubbhasitapattikkhandho. 

TE, scheming, kuhand, T32n1648_p0403a17. The Chinese translator misunderstood kuhand as kosajja or was confused. The next item in the list is 44H = lapana here, but 
normally corresponding to kuhand in Chinese. 

aH, flattering, patter, lapana, T32n1648_p0403a17. 

7TH, hinting, nemittikata, T32n1648_p0403a17. 

fl FS 7X fH, bullying, intimidation, nippesikatà, T32n1648_p0403a17. 

DA htt JE, pursuing gain with gain, labhena labham nijigisanatà, T32n1648_p0403a17. 

ZH. pursuing, coveting for, nijigisanatd, T32n1648_p0403a17. 

UU 3+, the four requisites, catuppaccaya, T32n1648_p0403a18. The four are: robes (civara), alms-food (pindapata), lodging (senasana), medicines (bhesajja). 
EMAA, evil desires, papiccha, T32n1648_p0403a19 

YR, deep, profound, gambhira, T32n1648_p0403a25 

T, subtle, nipuna, T32n1648_p0403a25 

HERE, Nanda, T32n1648_p0403b13. This is the proper name of the arahant Nanda, who was the disciple foremost in sense-restraint. 

{E47 Wl ER, virtue connected with the requisites, paccayasannissitasila, T32n1648_p0402b20. Cf. KIET. 

EUBMETI ZR, to wisely reflect in using alms, patisankhd yoniso pindapatam patisevati, T32n1648_p0403b16. 

CLUB, to wisely reflect, patisankhd, T32n1648_p0403b16. 

ZR, alms, alms-food, pindapata, T32n1648_p0403b16. 

{E47, to use, patisevati, T32n1648_p0403b16. 

Zy RTT, for fun, for play, davaya, T32n1648_p0403b16. 

SALT, fun, play, dava, T32n1648_p0403b16. 

75 B fT, for indulgence, for intoxication, madaya, T32n1648_p0403b16. 

B fT, intoxication, indulgence, mada, T32n1648_p0403b16. 

A EIR, for attractiveness, for smartening, mandandya, T32n1648_p0403b17. 

"3k. attractiveness, smartening, adornment, decoration, mandana, T32n1648_p0403b17. 

Ay ite, for beautification, for embellishment vibhüsanaya, T32n1648_p0403b17. 

AHER, beautification, embellishment, vibhüsana, T32n1648_p0403b17. 

# WEY, for the preservation of the body, for the continuance of the body, imassa kayassa thitiya, T32n1648_p0403b17. 

75 H dijs, for sustenance, yapanaya, T32n1648_p0403b17. 

ii a, sustenance, keeping up, yapana, T32n1648. p0403b17. 

A URBIS, for ending hunger and thirst, T32n1648_p0403b18. The Pali parallel has vihimsüparatiya, “for ending discomfort" (of hunger, etc.). 
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24 BR, for ending, for stopping, uparatiyd, T32n1648_p0403b18. 

BR, ending, stopping, uparati, T32n1648_p0403b18. 

Ay ta 5e ETT, for aiding the holy life, brahmacariyanuggahaya, T32n1648. p0403b18. 

Ti 5c 511, aiding the holy life, brahmacariyanuggaha, T32n1648. p0403b18. 

ES, aiding, assisting, helping, to aid, to assist, to help, anuggaha, anugganhati, T32n1648_p0403b18, T32n1648. p0416a15. 
fm, for aiding, anuggahaya, T32n1648. p0403b18. 

RCIA ARIEL ATER, "I shall get rid of old feelings and shall not arouse new feelings," puranafica vedanam patihankhami navafica vedanam na uppadessami, T32n1648. p0403b19. 
R, to get rid of, to ward off, patihanati, T32n1648_p0403b19. 

E, old, former, purana, T32n1648_p0403b19. 

9r, new, nava, T32n1648_p0403b19. 

E, not to arouse, nava vedana na uppadeti, T32n1648_p0403b19. 

, subsistence, support of life, yatra, T32n1648_p0403b20 

i, blamelessness, anavajjata, T32n1648_p0403b20 

T(E, dwelling in comfort, phdsuvihara, T32n1648_p0403b20 

Fei, plumpness, fatness, pina, T32n1648_p0403b23 

Je 782€, applying ointment to a sore, vandlepana, T32n1648_p0403b26 

JE, a sore, vana, T32n1648 p0403b26 

785. applying ointment, alepana, T32n1648. p0403b26 

JERKE, just as if applying ointment to a sore, vandlepanamiva, T32n1648. p0403b26 

#4, like, just as, iva, T32n1648. p0403b26 

îm: always, nicca. Can be a misreading of ‘#: shall, will, should, is is to be, (= future, and future passive participle). T32n1648_p0403b18-19. 

# BR, for warding off, for repelling, patighataya, T32n1648. p0403c15. 

IR, warding off, repelling, patighata, T32n1648_p0403c15. 

JRZ, cold, sita, T32n1648_p0403c15. 

#, heat, unha, T32n1648_p0403c15. 

Ix, mosquito, makasa, T32n1648_p0403c15. 

kÈ, gadfly, damsa, T32n1648_p0403c15. 

AE flr Hibs PE Wikies, the concealing of the shame-producing parts, covering the private parts, hirikopinappaticchadana, T32n1648_p0403c15. 

/&, to consume, to eat, T32n1648_p0403c17. 

KİR, robes, civara, T32n1648. p0403c18. 

ME., lodgings, sendsana, T32n1648_p0403c18. 

i= E, is to be reflected, one should reflect, paccavekkhitabba, T32n1648_p0403c19. 

H HERES, every day and every hour, T32n1648_p0403c18. 

8H 22 HH, use as theft, theyyaparibhoga, T32n1648_p0403c20 

A (eS, use as debt, inaparibhoga, T32n1648  p0403c20 

AAS Hl, use as inheritance, dayajjaparibhoga, T32n1648. p0403c21 

-ES£ Hi, use as a master, sámiparibhoga, T32n1648_p0403c21 

5£ JH, use, enjoyment, paribhoga, T32n1648_p0403c20 

8H Y, theft, theyya, T32n1648. p0403c20 

^A ét, debt, ina, T32n1648. p0403c20 

AM, inheritance, dayajja, T32n1648 p0403c21 

-E, a master, sami, T32n1648_p0403c21 

ghp, the ancient teachers, porandcariyd, T32n1648_p0403c20 

EGET, virtue of Patimokkha restraint, patimokkhasamvarasila, T32n1648_p0403c28. This is an abbreviation of W KETER XIKER, virtue of Patimokkha restraint, 
patimokkhasamvarasila. f& is an abbreviation/synonym of Patimokkha. 

fifi, Patimokkha restraint, patimokkhasamvara, T32n1648 p0404a02, T32n1648 p0403c28 . This is an abbreviation of W Ete AN S EX B, virtue of Patimokkha restraint, 
patimokkhasamvarasila. f& an abbreviation/synonym of Patimokkha. 

JET, to be undertaken, to be made to be accomplished, sampadetabba, T32n1648. p0403c29. The Visuddhimagga “parallel” (Vism 1.100, 111/p.36) has sampadetabba, but it i: 
possible that the Vimuttimagga had paripüretabba, “to cause to fulfil,” Cf. Sii, paripüreti. 

FLAK, the fivefold sense-pleasures, pafica kamaguna, T32n1648_p0404a08 

W RER, disqualification, exclusion, parajika, T32n1648_p0404a11. 

Pardjika is the heaviest class of offence of the seven groups of offences, 28. There are four pdrdjika offences, i.e., sexual intercourse, theft, killing a human, and falsely 
claiming a superhuman attainment. A bhikkhu or bhikkhunt who commits a parajika offence is automatically and immediately upon the transgression disqualified from 
being a bhikkhu or bhikkhuni for the rest of his or her lifetime and can't participate in legal acts of the Sangha (sarighakamma) such as recitation of the Patimokkha. The 
exlusion is only pertains to the state of upasampada, higher entry/ordination into the Sangha, not to to being a Buddhist practitioner. An offender becomes an layman or 
laywomen and can take up the five precepts, or, if staying on in a monastery, can become a homeless one, andagarika, or novice (samanera, samaneri). 

tt EYE, the state of a bhikkhu, bhikkhu-hood, bhikkhubhava, T32n1648_p0404a12. 

$n, relative, fiati, T32n1648_p0401b26 

EÈ, to transgress, vitikkamati, T32n1648_p0401b27 

ANE, as undertaken, yathdsamadinna, T32n1648_p0401b29. 

ANE IK, as undertaken, yathasamadinna sikkhdpada, T32n1648_p0401b29. 

AS LAL, does not give rise to the mind [inclining] towards transgression, vitikkamaya cittam na uppadeti, T32n1648_p0401c01 

ZLty, mind [inclining] towards transgression, vitikkamaya cittam, T32n1648_p0401c01. 

Ñ EE, does not give rise to, na uppadeti, T32n1648_p0401c01. 

7K, training rule, sikkhapada, T32n1648_p0401c01. Normal meaning is sila, virtue. 

All, to transgress, vitikkamati, T32n1648_p0401c01. Elsewhere in Vim i = vitikkamati and Jl = apajjati, to commit (an offence). 

fa fiUo, then how will he transgress?, kim so vitikkamissati, T32n1648_p0401c01 

TERI], gain, profit, labha, T32n1648_p0401b26. Cf. FIZ. 

FIZ, gain, profit, labha, T32n1648_p0401b27. 

WS, fame, yasa, T32n1648_p0401b26. 

^H1K, with dependence, sanissita or nissita, T32n1648_p0401c02 

HER, without dependence, anissita, T32n1648. p0401c02 

f &, dependent on conceit, mdnanissita, T32n1648_p0401c04 
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ARE, virtue with dependence, sanissitasila, T32n1648_p0401c04. 
TKR, virtue without dependence, anissitasila, T32n1648_p0401c05. 
(KBs, dependent on craving, tanhanissaya, T32n1648_p0401c03 
IX F, dependent on views, ditthinissaya, T32n1648_p0401c03 
JERK, the virtue of abandoning, pahanasila, T32n1648_p0401b17 
JEJK, non-virtue, asila, T32n1648_p0401b18 

1/35. without limitation, apariyanta, T32n1648_p0401b26 

7838, with limitation, pariyanta, T32n1648_p0401b26 

T32n1648  p0401b24 EA EE 
^ &, measurable, with measure, pamana, T32n1648_p0401b24 

fit ex, immeasurable, without measure, appamana, T32n1648  p0401b24 

aa fal, disciple, hearer, savaka, T32n1648_p0401c10. 

PITRE, unevenly aspired, visamapanihita, T32n1648_p0402a01. 

Prk“, evenly aspired, samapanihita, T32n1648_p0402a01. 

EFT, unaspired, appanihita, T32n1648_p0402a01. 

H JERK, the virtue of the fully admitted one, upasampannasila, T32n1648_p0404a12. 

RZY, involving suspension, sanghadisesa, T32n1648_p0404a13. 

ki, a legal act of the Sangha, sanghakamma, T32n1648_p0404a13. 

lil, to confess, to declare an offence, deseti, T32n1648_p0404a14 

RA EVE, “I shall not do again,” na puna karissami ti, T32n1648_p0404a15-17 

^P Tig, non-remorse, avippatisára, T32n1648_p0416a01 

bfx, to despise, T32n1648_p0404a25 

IES, confused, sammülha, T32n1648_p0404b04 

WIR, the first and last watches of the night, pubbarattapararatta, T32n1648. p0402c20. 

hi... $Œ, like, as, viya, T32n1648_p0404a29 

#238, bad destination, duggati, T32n1648_p0404b05. Normally jtf. 

BT, egg, anda, T32n1648_p0404b08 

FEF, yak ox , camari miga, camari, T32n1648. p0404b09. 

JÆ, tail, vdladhi, T32n1648. p0404b09. 

—-f, one son, ekaputta, T32n1648_p0404b09. 

— HB, one eye, ekanayana, T32n1648. p0404b09. 

3#, to guard, rakkhati, T32n1648. p0404b09. 

ZEAE, the preservation of the body, kayassa thiti, T32n1648_p0403b25. 

FIT AHL, to be accomplished to some extent, T32n1648_p0408b14. In opposition to JJrf3 5L, to be [fully] accomplished, , T32n1648_p0408b15. 

WBE, likeable, loveable, piya, T32n1648. p0408b18. The Pali has piyo hoti mandpo ca. 

FH, respectable, garu, T32n1648_p0408b18. 

£i, venerable, to be venerated, to be cultivated, bhavaniya, T32n1648_p0408b18. M-a I 156: Bhavaniyo ti: addhà ayamayasmá janam janati passam passati ti evam sambhavaniyo. 
feat, one who speaks out, one who admonishes, vattd, T32n1648_p0408b19. S-a I 123: Vattati odhunanavattà. Bhikkhünam ajjhacaram disvà “ajja kathessami, sve kathessamt ti 
kathavavatthanam na karoti, tasmim tasmim yeva thane ovadati anusasatiti attho. S-a II 241: Vattati pare yadicchakam vadati yeva. Nett-a 250 (Be): Vattati kalena 
vakkhamitiadipaficadhamme attani upatthapetva sabrahmacarinam ullumpanabhave thatva vatta. 

id=, one who can bear admonishment, one who endures being spoken to, vacanakkhamo, T32n1648_p0408b19. S-a I 123: Vacanakkhamoti vacanam khamati. Eko hi parassa 
ovadam deti, sayam pana afifiena ovadiyamano kujjhati. ... A-a IV 24: Vacanakkhamoti vacanam khamati, dinnam ovadam karoti. 

iiti aA, a speaker of profound talk, gambhiram katham kattd, T32n1648_p0408b19. 

Ratt, profound talk, gambhira katha, T32n1648_p0408b19. 

"z3EJi, to make another apply himself to useless ends, atthane niyojeti, T32n1648_p0408b19. 

JEJÈ, useless end, a wrong cause, impossibility, atthana, T32n1648_p0408b19. 

"7, to make (another) apply (himself), to urge, to incite, niyojeti, T32n1648_p0408b19. 

JEI, useless end, a wrong cause, impossibility, atthana, T32n1648. p0408c01. 

SE Ia, good friend, kalyanamitta, T32n1648_p0408b01 & 408b13. 

Æ tk Fr, Meghiya Bhikkhu, meghiya bhikkhu, T32n1648. p0408b03. Meghiya was an attendant of the Buddha; see A IV 357. 

32, Meghiya, meghiya, T32n1648. p0408b03. Meghiya Bhikkhu (SE Fb Ft) was an attendant of the Buddha; see A IV 357. 

nn, chapter, vagga, T32n1648 p0408228. 

Ae, a group (of students), a class (of students), gana, T32n1648. p0408c01 

FE ACH, to adjust one's robes, T32n1648. p0408c11. Probably corresponds to ekamsam civaram katva of M II 45, etc. 

fI. E, preceptor, spiritual teacher, upajjhaya, T32n1648_p0408c12. 

#2nk, goodl, very well!, sadhu, T32n1648 p0408c13. An approving exclamation. 

Shick, heedful, not being negligent, appamáda, T32n1648_p0408c16 

«5 slight, despise, contempt, T32n1648_p0408c19 

KBE, to arrange, T32n1648_p0408c21 

ise, water-jar (as used by Buddhist monks for carrying water), T32n1648 p0408c24. 

FIK, midway, on the way, addhamagga?, T32n1648_p0408c23 

ji. H., meditation mat ?, asana, ? T32n1648 p0408c24 

EPS, to circambulate a stupa, T32n1648_p0408c27. 

A #48, entering a monastery, viharam pavisanta, T32n1648_p0408c27. The Visuddhimagga (Vism III.66/p.99) has viharam, while the Cullavagga, Vin II 207, has aramam. 
IKZ, to lower an umbrella, chattam apanámeti, T32n1648_p0408c27 

Hfr IKA, one who wears refuse-rag robes, pamsukülika, T32n1648. p0408c28. One who has undertaken the ascetic practice, dhutariga, of only wearing robes made of 
discarded rags, cloths from corpses, etc. 

TEA, one who eats begged food, pindapatika, T32n1648 p0408c28-9. One who has undertaken the ascetic practice, dhutariga, of only eating only eating food that he has 
collected on alms-round, pindapata. 

44: fi, teacher of Discipline, vinaydcariya, T32n1648. p0408c29. 

T$, robes and bowl, pattacivara, T32n1648_p0409a03 

{58 it, toilet, vaccapassavatthana, or vaccathdana, passávatthána, T32n1648_p0409a06. 

ub EB, duties for visiting monks, agantukavatta, T32n1648_p0409a06. These are duties for monks who visit an other monastery, such as entering the monastery in a 
proper manner, proper greeting, asking where facilities are, etc. They are described in the Vattakkhandhaka of the Vinaya Pitaka at Vin II 207-209. 
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lt Ay 15 HH, duties for visiting monks, agantukavatta, T32n1648_p0409a12. See ah EJAS fil. 
ME, visitor monk, guest monk, agantuka bhikkhu, T32n1648_p0409a06. Used to denote a monk who is a visitor to a monastery in contrast to the resident monks, avasika 
bhikkhu, £&fE Et. F. 
#4 (£ tk Fr, resident monk, avasika bhikkhu, T32n1648_p0409a05. The opposite of a visiting monk, if, agantuka bhikkhu. 

f&1E, resident, avasika, T32n1648_p0409a05. The opposite of a visitor, #5 F, agantuka. 

JER ASZUZE, offence and non-offence, apatti ca andpatti ca, T32n1648_p0409a08 

ASSUFE, non-offence, andpatti, T32n1648_p0409a08 

[T PE AEF, a teacher of Abhidhamma, abhidhammacariya, T32n1648_p0409a08. 

[E AFR, aggregates, sense-bases, and elements, khandhadhatudyatana, T32n1648_p0409a09. |= = $2, paficakkhandha, five aggregates; A = HZA, dvadasdayatand, the twelv: 
sense-bases; and Jt = +-/\ 4, attharasa dhatuyo. 

Three main categories of analysis of Buddhist wisdom. The world, physical and mental, is analysed in terms of just consisting of these three categories, which are seen as 
impermanent, suffering and without a self; e.g. S IV 67: Yavata, bhikkhave, khandhadhatuayatanà tampi na mafifieyya, tasmimpi na mafifieyya, tatopi na mafifieyya, tam meti na 
mafifieyya. So evam amafifiamano na kifici loke upadiyati. Thi 474: Khandhadhatuayatanam, sankhatam jatimülakam dukkham; / yoniso anuvicinanti, vàreyyam kissa iccheyyam. 

GABE A, one who practises austerities, dhutarigika ?, T32n1648_p0409a09 

DEREN FL. to fold and pile up the bedding [in a lodging], T32n1648_p0409a11 

ME., bedding, T32n1648 p0409a11, T32n1648 p0434a29. 

ORS, mental pleasure, mental agreeableness, cetasika sata, T32n1648. p0419c08 

Jil 57, pleasure, agreeableness, sata, T32n1648_p0419c08. As part of ONS, cetasika sata. 

{Bi Fé, obstinacy, recalcitrancy, T32n1648. p0409b08. Also at T01n0026. p0640a08, T02n0100_p0414a21. Also spelled as (RR. 


7] B44, explanation of temperament, illucidation of temperament, cariyavibhavana ?,T32n1648_p0409b24. This could be cariyavibhanga, but this word is not found in Pali 
texts, while cariyavibhavana is used at Vism III 96/p.107. 


&k1T, greed temperament, rága-cariyà, T32n1648 p0409b26. One of the fourteen types of temperament or character. 

li& ET, hate temperament, dosa-cariyd,T32n1648_p0409b26. One of the fourteen types of temperament or character. 

fT, delusion temperament, moha-cariya, T32n1648 p0409b27. One of the fourteen types of temperament or character. 

(811, faith temperament, saddha-cariya, T32n1648_p0409b27. One of the fourteen types of temperament or character. 

111, intelligence temperament, buddhi-cariya, T32n1648 p0409b27. One of the fourteen types of temperament or character. 

4247, speculation temperament, vitakka-cariyd, T32n1648 p0409b27. One of the fourteen types of temperament or character. 

THE ZTT, greed and hate temperament, raga-dosa-cariya, T32n1648_p0409b27. One of the fourteen types of temperament or character. 
&KURETT, greed and delusion temperament, raga-moha-cariyd, T32n1648 p0409b27. One of the fourteen types of temperament or character. 
li&JS&fT, hate and delusion temperament, dosa-moha-cariya, T32n1648_p0409b27. One of the fourteen types of temperament or character. 


5111, [greed, hate and delusion-] in-equal-parts temperament, rága-dosa-moha-samabhaga-cariyà, T32n1648 p0409b28. One of the fourteen types of temperament or 
character. 


H1, faith and intelligence temperament, saddha-buddhi-cariya, T32n1648_p0409b28. One of the fourteen types of temperament or character. 

14 9511, faith and speculation temperament, saddha-vitakka-cariya, T32n1648 p0409b28. One of the fourteen types of temperament or character. 

ET, intelligence and speculation temperament, buddhi-vitakka-cariya, T32n1648. p0409b28. One of the fourteen types of temperament or character. 

“2447, [faith, intelligence and speculation-] in-equal-parts temperament, saddhda-buddhi-vitakka-samabhdaga-cariya, T32n1648_p0409b28. One of the fourteen types of 
temperament or character. 

4547, in equal parts, samabhaga, T32n1648_p0409b28. 

x, intelligence, buddhi, T32n1648 p0409b27. 

38 Kil. craving and views and conceit, tanha-ditthi-mana, T32n1648 p0409b29. The three components of mental proliferation, papafica, see Nett 37: Papafica nama 
tanhaditthimana, tadabhisankhata ca sankhara. A-a III 348: Paparicoti tanhaditthimanavasena pavatto madanakarasanthito kilesapapafico. 

&kf1 X, the person with a greed temperament, ragacarita puggala, ragacarita, T32n1648. p0409c01. 

MEITA, the person with a hate temperament, dosacarita puggala, dosacarita, T32n1648. p0409c02. 

FEITA, the person with a delusion temperament, mohacarita puggala, mohacarita, T32n1648. p0409c02. 

TAITA, the person with a faith temperament, saddhacarita puggala, saddhacarita, T32n1648. p0409c02. 

i11 A, the person with an intelligence temperament, buddhicarita puggala, buddhicarita, T32n1648_p0409c02. 

TITA, the person with a speculation temperament, vitakkacarita puggala, vitakkacarita, T32n1648. p0409c02. 

t£ E, predominant, adhika, T32n1648_p0409c05. 

353 7c, good friend, kalyanamitta, T32n1648_p0408b13. 

35H, on the side of the wholesome, kusalapakkha, T32n1648_p0409c11. 

SUR 72 hz, due to its qualities being proximate, dsannagunatta, T32n1648_p0409c12. 

tte, predominant, predominance, adhika or balavati, T32n1648_p0409c12. (The Vism III.78/p.102has balavati while its tika explains this as adhika. At T32n1648_p0409c05, J£ 
E, predominant, adhika, is used instead.) 

+, to give up, giving up, pariccajati, pariccága, T32n1648_p0409c13 

#8, to stick to, to cling to, alliyati, T32n1648_p0409c20. 

7Z, to stick to, to cling to, alliyati, T32n1648_p0409c20. 

#8, to shun, shunning, avoiding, parivajjati, parivajjana,, T32n1648. p0409c19. 

fi, to search, to seek, pariyesati, T32n1648_p0409c19. 

^, not stable, unstable, anavatthita, T32n1648_p0409c26 

BL, perplexity, confusion, paribyakulata, T32n1648_p0409c25 

Fi FR, various modes of thinking, nanappakaravitakkanata, T32n1648_p0409c26. Perhaps it means “thinking over various aspects" but pakāra normally means “ mode, 
way, method.” 

WET, quick practice, khippà patipadd, T32n1648_p0409c29. 

34517, slow practice, dandhà patipadà, T32n1648_p0409c29. 

#1] BE, easily guided, T32n1648. p0410a01 

XK, root defilement, fundamental defilement, mülakilesa, T32n1648_p0410a09. There aree three: greed, hatred and delusion, see S-a I 187: ... dosena na kuppati, ragena na 
sarati, mohena na thino. Imesu tisu mülakilesesu... or two: ignorance and craving for existence, see Pet 118: Tattha dve mülakilesà avijja ca bhavatanha ca, tini akusalamülani lobho 
doso moho ca. 


HIPT, previous habit, former habit, pubbacinna, T32n1648_p0410a12. 

1] 77 fili, agreeable exertion, agreeable application, itthappayoga, T32n1648. p0410a14. 

4 3535. much beautiful action, subhakammabahula, T32n1648_p0410a14. 

PER Æ HS HL, having passed away from heaven, he is reborn here (in this world), saggà cavitva idhüpapanna, T32n1648_p0410a15. 
HER £Y, to pass away from heaven, sagga cavati, T32n1648_p0410a15. 

HER £, from heaven, saggá, T32n1648_p0410a15. 


Kix, heaven, sagga, T32n1648_p0410a15. 
7&, to pass away, to fall away, cavati, T32n1648_p0410a15. 
^: fj^ Jb, is reborn here (in this world), idhüpapanna, T32n1648_p0410a15. 
MTIR, torturing, punishing (by way of shackling, etc.), bandhana, T32n1648. p0410a15 
4858, inimical deed, brutal action, verakamma, T32n1648_p0410a15. 
HEXA, hell, niraya, T32n1648_p0410a16. 
BE/E, naga-birth, serpent-birth, nagayoni, T32n1648_p0410a16. 
VETE. to pass away, cavati, T32n1648_p0410a16. 
ZW, to drink a lot of intoxicants, majjapanabahula, T32n1648_p0410a17. 
VE Æ, from an animal birth, tiracchanayoniya, T32n1648_p0410a17. 
E, animal birth, tiracchanayoni, T32n1648_p0410a17. 
HVE, prominence, ussannatta, T32n1648_p0410a19. 
SEIK, due to evenness, samatta, T32n1648_p0410a20. 
A, evenness, samatta, T32n1648_p0410a20. 
IZ, phlegm in predominance, semhádhika, T32n1648_p0410a22. 
IK, phlegm in predominance, semhadhika, T32n1648_p0410a22. (Variant reading.) 
v5, phlegm, semha, T32n1648_p0410a22. 
JX, phlegm, semha, T32n1648_p0410a22. (Variant reading.) One of the three humours, ili, dosa (Skt. dosa), alongside If, bile, pitta andJ&, wind, vata. 
iff, bile, pitta, T32n1648_p0410a22. (Text erroneously has If.) One of the three humours, ili, dosa (Skt. dosa), alongside 77€ (or 8), phlegm, semha and Jal, wind, vata. 
Jal, wind, vata, T32n1648_p0410a23. One of the three humours, il#/&, dosa (Skt. dosa), alongside 17€ (or 8), phlegm, semha and fff, bile, pitta. 
35 8, humour, humours, dosa (Skt. dosa), T32n1648_p0410a21. There are three humours: i/€ (or X), phlegm, semha; Hf, bile, pitta; andJ&, wind, vata. 
zs {nj nf At, how is it to be known, katham janitabbam, T32n1648_p0410a24-25. 
FJ Atl, to be known, janitabbam, T32n1648. p0410a24-25. 
zxfnf, how?, katham, T32n1648_p0410a24-25. 
HEA, this person, ayam puggalo, T32n1648. p0410a25. 
faf |f, what cause?, what is the source?, kinnidana, kim nidana, T32n1648. p0410a10. 
ABNER, genuine fault, real fault, bhüta dosa, T32n1648_p0410a28. 
1l, as if he were tired, like he is tired, kilantarüpa viya, T32n1648. p0410b02. 
42, tired, kilanta, T32n1648. p0410b02. 
Æ, look a long time, look long, ciram oloketi, T32n1648_p0410b02. 
fa (th, trusting others, parapaccayika, T32n1648_p0410b06. 
Arie, blaming, nindanta, T32n1648_p0410b06. 
7, blame, ninda, T32n1648_p0410b06. 
Hr SX, praising, pasamsanta, T32n1648_p0410b06. 
RASK, praise, pasamsa, T32n1648_p0410b06. 
247, occur much, bahulam pavattati, T32n1648_p0410b09. 
isi, spite, malice, palasa, palāsa, T32n1648_p0410b10. 
EJH], to raise the foot, padam uddharati, T32n1648_p0410b13. 
EJH], to raise the foot, padam uddharati, T32n1648_p0410b16. 
FII, to put down the foot, padam nikkhipati, T32n1648_p0410b13. 
PR, gently, lightly, sanika (= Skt sainas), T32n1648 p0410b13. Probably the Chinese translator interpreted sanika as lahu (Skt. laghu) = lightly. The context indicates that it is 
pud antonym of “ci, hastily, forcefully, sahasa. 
m, hastily, forcefully, sahasá, T32n1648 p0410b15. 
A, strongly, tightly, galham, T32n1648, p0410c10. 
"EK, wearing robes, civaradharana, T32n1648_p0410b18. 
ZI, wearing robes, civaradharana, T32n1648_p0410a12. 
à] 1. [E], level all around, well rounded, parimandalam, T32n1648_p0410b19. 
T, loosely, loose, sithila, T32n1648_p0410b19. 
HE, oily, fatty, siniddha, T32n1648. p0410b24. 
ait, sweet, madhura, T32n1648. p0410b24. 
BE, sour, acid, ambila, , T32n1648 p0410b24. 
^ XE S, no fixed liking, no settled choice, aniyatarucika, T32n1648. p0410b25. 
AW UK, savouring the taste, experiencing the taste, rasapatisamvedi, T32n1648_p0410b26. 
^38, unhurriedly, ataramana, T32n1648. p0410b26. 
fin, a lump of food, alopa, T32n1648. p0410b27. 
ii H, filling the mouth, which fills the mouth, mukhapüraka, T32n1648 p0410b27. 
SUK, of little (pleasant) taste, asadu, T32n1648. p0410b27. 
^ [Bl, not well rounded, aparimandalam, T32n1648_p0410b27. 
A25, dish, bhajane, T32n1648_p0410b29. 
RYL, to smear, makkheti, T32n1648_p0410b29. 
ALÒ, scattered mind, vikkhittacitta, T32n1648_p0410c01. 
f$ *8, broom, sammajjani, T32n1648_p0410c02. 
Etr, to hold a broom, sammajjanim ganhati, T32n1648. p0410c02. 
^ ER, unhurriedly, ataramana, T32n1648. p0410c02. 
EX, hurriedly, quickly, taramanarüpa, T32n1648. p0410c04. 
BRE, to push aside, to throw aside, ussáreti, T32n1648_p0410c04. 
+, sand, sandy soil, valika, T32n1648_p0410c04. 
Pd harsh sound, khara sadda, T32n1648_p0410c04. 
æ, harsh, rough, khara, T32n1648 p0410c04. 
Wet, turning over, samparivattakam, T32n1648. p0410c05. 
— J] $+, all work, all duties, sabbakicca, T32n1648. p0410c07. 
EJUS, bed, sleeping place, seyya, T32n1648_p0410c10. 
m A EU, to frown, bhakutim, T32n1648_p0410c12. 
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TE Ey, with the body in disarray, with a sprawling body, vikkhittakaya, T32n1648_p0410c14. 

Pree, hesitating, uncertain, sankita, T32n1648. p0410c11. 

BU, promptly, quickly, sigham, T32n1648_p0410c11. 

iE, angered, annoyed, kupita, T32n1648_p0410c13. 

ENE, humming, murmuring, hunkara (in Vism parallel), humhunka, huhukka (in Udana and its commentary), T32n1648_p0410c14. 

i, suitable, good, sappaya, sappáyatà, T32n1648_p0410c15. (Although normally /& corresponds to dhamma in Vim, the Vism parallel (111.97) has sappaya, which means that a 
condition, such as food and climate, is suitable for the body, the holy life, etc.) 

ÍT, walking up and down, cartkama, cankamana, T32n1648. p0410c29. (Probably the Chinese translator misunderstood carikama—see the Vism parallel—in the sense of 
"place for walking up and down,” rather than the action of meditative walking up and down in meditation. In the next line {Tj is used instead.) 

ÍT, walking up and down, 11J4$T32n1648. p0411a01. (Probably the Chinese translator misunderstood cankama—see the Vism parallel—in the sense of “place for walking u 
and down,” rather than the action of meditative walking up and down in meditation. In the previous line /T lili is used instead.) 

HAJ, miscellaneous topics, miscellany, mixed topics, heterogeneous topics, pakinnaka, T32n1648_p0422a28. In Vimuttimagga pakinnaka (Skt. prakirnaka) denotes a 
concluding section of a chapter in which miscellaneous, heterogeneous topics are discussed that were not yet given earlier in the discussion of the specific topics. For 
example, after the detailed discussion of each of the four brahmaviharas (T32n1648_p0435a-438a)there is a concluding section with a miscellany of topics related to the 
brahmaviharas (T32n1648_p0438a-b) 

BAY EY, Upatissa, T13n0402_p0537a22; T32n1648_p0399c11. HEY IY, you-bo-di-sha, is a transliteration of Upatissa (Pali) / Upatisya (Skt.), which is the personal name of 
Sariputta (Skt. Sariputra), 44 #5} or RAJH, one of the two chief disciples of the Buddha, along with Moggallana, H HÈ; see M I 50. It is also the name of the author of 
the Vimuttimagga, f£ If:38, a Theravadin treatise on meditation, T32n1648. This Upatissa is referred to as the “Arahant Upatissa,” br] HEE E IK ERY, T32n1648. p0399c11. 
Nothing else is known about this Upatissa. There are several other Upatissas mentioned in Pali works; see Dictionary of Pali Proper Names, s.v. “Upatissa.” 

diffi, five direct knowledges, paficabhififía, T32n1648_p0441a27. The five are (1) 538i, supernormal power, iddhividha, (2) K HÑ, divine ear, dibbasota, (3) (th L735, 
knowledge of others’ minds, cetopariya-fíana, (4) ff i138, recollection of former lives, pubbenivasanussati, and (5) Kili, divine eye, dibbacakkhu. See T32n1648_p0441a27-28 
Eit, supernormal power, iddhividha, T32n1648_p0441a27. (Cf. DDB: 5 AI ix 388, fH = iddhividha) 

KE, divine ear, dibbasota, T32n1648. p0441a27 

toùt, knowledge of others’ minds, cetopariya-fidna, T32n1648. p0441a27 

fei fit, recollection of former lives, pubbenivasanussati, T32n1648_p0441a28 

XH, divine eye, dibbacakkhu, T32n1648 p0441a28. 

#84, miraculous transformation, vikubbana, T32n1648. p0441a28. 

#84, supernormal power, iddhi, vikubbaniddhi, T32n1648_p0441b01. At T32n1648. p0441a28 it appears to mean vikubbana or patihariya, but from here onwards in Vim, going by 


the Pali parallels, it appears to stand for iddhi. Apparently the Chinese translator could not find a suitable character for iddhividha. At 441c14 he shifts over to &3t for 
iddhividha. 

‘5, supernormal power, iddhi, vikubbaniddhi, T32n1648. p0441c14. . Apparently the Chinese translator could not find a suitable character for iddhividha. At 
T32n1648 p0441b01 he used * for iddhividha. See note to # at T32n1648 p0441b01. 

5t FS supernormal power of resolve, adhitthana-iddhi, T32n1648_p0441b02. 

TF&& supernormal power of miraculous transformation, vikubbana-iddhi, T32n1648_p0441b02. 

HPE, supernormal power sprung from mind, manomaya-iddhi, T32n1648. p0441b03. 

HPE, supernormal power sprung from mind, manomaya-iddhi, T32n1648. p0442c22. 

HTE, sprung from mind, manomaya, T32n1648_p0441b03. 

Xr, sprung from mind, manomayd, T32n1648. p0442c22. 

Z, to become many, bahudha hoti, T32n1648_p0441b03. 

FX, —, to become one, eko hoti, T32n1648_p0441b03. 

Di—MZ, being one he becomes many, eko pi hutva bahudha hoti, T32n1648_p0441b03. 

LLB EX, —, being many he becomes one, bahudha pi hutva eko hoti, T32n1648_p0441b03-04. 

Ig Ee, to extend influence, to expand power, vasam vatteti, T32n1648_p0441b04. In Pali vasam vatteti means “exert influence” or “wield mastery,” the Chinese 1f% would be 
liberal translation of this. 

£8, to give up, vijahati, T32n1648_p0441b05. 

JÉ, appearance, vanna, T32n1648_p0441b05. 

Fl, to manifest, to exhibit, to show, dasseti, T32n1648_p0441b05. 

{EVE, to conjure, to create, abhinimminati, T32n1648_p0441b07. 

—U) Ay 77, with all limbs, sabbangapaccanga, T32n1648_p0441b08. 

—U) y 7 Be, with all limbs, sabbargapaccariga, T32n1648. p0442c29. 

if TR BLE, lacking no faculty, complete in faculties, ahinindriya, T32n1648. p0441b08. 

it A, lacking no faculty, ahinindriya, T32n1648. p0442c29. 

RTE, born of kamma-result, kammavipakaja, T32n1648. p0441b09. 

44 35398 ^, born of kamma-result, kammavipakaja, T32n1648. p0441c03. 

D A, one endowed with merit, the meritorious, pufifíavant, T32n1648_p0441b10. 

BAIT Ara, sprung from magic, vijjamayd, T32n1648. p0441b10. 

HA fit, magic knowledge, charm, vijja, T32n1648 p0441b10. 

Ist, pervasive force, intervention, occupation, interest, vipphara/vydpara, T32n1648_p0441b12. As part of Ej. 

Zmz, pervasive force of knowledge, intervention by knowledge, fianavipphara T32n1648. p0441b12. 

SES supernormal power due to the pervasive force of knowledge, fianavipphara iddhi, T32n1648_p0441b12. 

EX, succeeds, ijjhati, T32n1648_p0441b11. 

FÆ, venerable, ayasmàá, T32n1648_p0441b13. Used as a respectful title and addressing for monks; see 

the Mahaparinibbanasuttanta, D II 154. 

181595, Bakkula, T32n1648_p0441b13. Transliteration, bó-jü-luó. Bakkula (Skt. Vakula) was the disciple of the Buddha who was the foremost one in good health; see 
Dictionary of Pali Proper Names s.v. "Bakkula." 

ERA, Sankicca, Samkicca, T32n1648_p0441b13. Transliteration, seng-jí-li-zhé. The name of a senior monk who was known for his psychic powers; see Dictionary of Pali 
Proper Names s.v. "Sankicca." 

ADU AE VLE, Bhütapala, T32n1648 p0441b13. Transliteration, bü-hóu-duo- bo-luó. Bhütapala is the name of a senior monk who was known for his psychic powers; see 
Dictionary of Pali Proper Names s.v. "Bhütapala." 

We, bo-luó, transliteration of pala, “guardian” in BULI KE, bü-hou-duo- bo-luó, Bhütapala, T32n1648. p0441b13. 

AE Rt, supernormal power due to the pervasive force of concentration, samadhi-vipphara-iddhi, T32n1648_p0441b14. 

DAEZ, Sariputta. T32n1648. p0441b16 (Also at TO3n0190. p0878b04). Transliteration, shé-li-fá-duo. Sariputta (Skt. Sariputra) is the name of one of the two chief bhikkhu 
disciples (along with Moggallana, H fi&3&) who was the Buddha's disciple foremost in wisdom; see Dictionary of Pali Proper Names s.v. “Sariputta.” 

SAHE, Sariputta. T32n1648_p0461b24. Transliteration, shé-li-fá. Sariputta (Skt. Sariputra) is the name of one of the two chief bhikkhu disciples who was the Buddha's 


=> 


disciple foremost in wisdom; see Dictionary of Pali Proper Names s.v. “Sariputta.” At T32n1648_p0441b16 FAJ Z is used. 
JEP, Safijiva, T32n1648_p0441b16. Transliteration, xidn-shi-pé. Safijiva is the name of one of the two chief bhikkhu disciples of Buddha Kakusandha. Once people tried to 
burn his body while he had entered the attainment of cessations (nirodhasamapatti), thinking that he was dead, but he emerged unharmed and then entered the village for 
alms to the amazement of the people who had tried to burn his body (M I 333). See Dictionary of Pali Proper Names s.v. “Safijiva.” 

pete 4, Kondafifia, T32n1648_p0441b17. Transliteration, kün-tán-ruó. Kondafifia (Skt. Kaundinya), usually called Afifiakondafifia or Afifiatakondafifia (Skt. Ajfiatakaundinya) 
is the name of the Buddha's disciple who was the first human to understand the Buddha's teaching and become a stream-enterer (Vin I 12). See Dictionary of Pali Proper Name 
s.v. “Afifia-Kondafifia.” 

8$ 2^ He, Uttara, T32n1648_p0441b17. Transliteration, yà-duó-luó. Uttara—also called Uttara Nandamata—was the female lay-disciple (upasika, 225) who was foremost in 
meditation; A I 26. See Dictionary of Pali Proper Names s.v. "Uttara Nandamata." 

ib FRYE JR, Samavati, T32n1648_p0441b17. Transliteration, shà-mó-pó-di. Samavati was the female lay-disciple (upasika, f£: 92) who was foremost in the dwelling in loving- 
kindness (metta); A I 26. See Dictionary of Pali Proper Names s.v. “Samavati.” 

43x BU AI, mindfully and aware, sata sampajana, T32n1648. p0441c01. 

EA, aware, sampajana, T32n1648_p0441b23 (fn. 8). 

BE ^J, to avoid both of them, tadubhayam abhinivajjeti, T32n1648_p0441c01. 

(£48, to dwell equanimously, upekkhako viharati, T32n1648. p0441c01. 

AE, unattractive, disagreeable, anittha, T32n1648_p0441b28. 

ESAS SR, in an unattractive object, anitthasmim vatthusmim, T32n1648_p0441b28. 

DLRA NK, to pervade with loving-kindness, mettaya pharati, T32n1648_p0441b27. 

iK, to pervade, pharati, T32n1648_p0441b27. 

iS 3273 yit, in an attractive object, itthasmim vatthusmim, T32n1648_p0441b24. 

^ i$ f, to pervade with [perception of] the foul, asubhaya pharati, T32n1648_p0441b25. 

PETERS, to dwell equanimously, mindfully and aware, upekkhako viharati sato sampajano, T32n1648. p0441c01 

AK A EE, neither glad nor sad, neva sumana na dummana, T32n1648. p0441c02. 

iB x, glad, sumana, T32n1648. p0441c02. 

4&. sad, dummana, T32n1648. p0441c02. 

^H X, some people, some humans, ekacca manussá, T32n1648. p0441c04. 

X BUE, one born in the states of woe, vinipatika, T32n1648. p0441c04. 

I, bird, pakkhi, T32n1648. p0441c04. 

iia E, wheel-turning king, cakkavattiraja, raja cakkavatti, T32n1648. p0441c06. 

Tél fe, Jotika, Jotiya, T32n1648_p0441c06. Transliteration, shü-t( The name of a rich householder (J, householder, gahapati) follower of the Buddha. See Dictionary of Pali 
Proper Names s.v. "Jotika, Jotiya." 

J&3t, householder, gahapati, T32n1648_p0441c06. 

Fat, Jatila, T32n1648 p0441c06. Transliteration, shé-t The name of a rich householder (5, householder, gahapati) follower of the Buddha. See Dictionary of Pali Proper 
Names s.v. “Jatila.” 


ee iie, Ghosita, T32n1648_p0441c07. Transliteration, qü-shi-luó. The name of a rich householder (J¢ #4, householder, gahapati) follower of the Buddha. See Dictionary of Pali 
Proper Names s.v. "Ghosita." 

KHH A, one of great merit, person who has great merit, mahapufifia, T32n1648. p0441c07. 
PHÍA, sorcerer, one who knows charms, vijjadhara, T32n1648. p0441c09. 

iE uf HAAN, to recite a charm, vijjam parijapeti, T32n1648. p0441c09. 

suffi, to recite, to utter (a charm), parijapeti, T32n1648. p0441c09. See ziii H1, to recite a charm, vijjam parijapeti. 
FRY T I 22, to fly through the sky, to travel through the sky, vehasam gacchati, T32n1648_p0441c09. 
HEZ, sky, vehdsa, T32n1648. p0441c09. 

Hi, to manifest, dasseti, T32n1648_p0441c09. 

EVE, to manifest, dasseti, T32n1648_p0441c09. 

H, chariot, ratha, T32n1648_p0441c10. 

A, foot-soldier, infantry, patti, T32n1648_p0441c10. 

*&. array of troops, army-display, senábyüha, T32n1648_p0441c10. 

1E 77 fi, right application, sammapayoga, T32n1648_p0441c13. 

ARE, unarisen, not yet arisen, anuppanna, T32n1648. p0441c21. 

REAR #274, evil unwholesome state, pāpaka akusala dhamma, T32n1648. p0441c21. 

25 -7E, for the non-arising, anuppadaya, T32n1648. p0441c21. 

AXE, non-arising, anuppada, T32n1648_p0441c21. 

E Æ, arisen, uppanna, T32n1648_p0441c22. 

A Éf, for the abandoning, pahanaya, T32n1648. p0441c22. 

7518 Ec, for the abundance, vepullaya, T32n1648. p0441c23. 

75 cs, for the non-forgetting, asammosáya, T32n1648. p0441c23. 

^F. Xs, non-forgetting, asammosa, T32n1648 p0441c23. 

18 E, abundance, fullness, vepulla, T32n1648_p0441c23. 

75 WV t, for the increase, bhiyyobhavaya, T32n1648. p0441c23. 

S EC, increase, bhiyyobhava, T32n1648. p0441c23. 


ANE, for the development, bhavanáya, T32n1648. p0441c23. 

UTEE, the fourfold energy, the four kinds of energy, catubbidham viriyam, T32n1648. p0441c21. Cf. T08n0261_p0895c15. The four are: To arouse energy for the non- 
arising of evil unwholesome states that have not yet arisen; for the abandoning of the evil unwholesome states that have already arisen; for the arising of wholesome state: 
that have not yet arisen; for the fullness, non-forgetting, increase, development and fulfilment of the wholesome states that have already arisen. (Vibh 216: Anuppannáanam 
papakanam akusalanam dhammanam anuppadaya chandam janeti vayamati viriyam arabhati cittam pagganhati padahati, uppannanam papakanam akusalanam dhammanam pahanaya 
chandam janeti vayamati viriyam arabhati cittam pagganhati padahati, anuppannanam kusalanam dhammanam uppadaya chandam janeti vayamati viriyam arabhati cittam pagganhati 


padahati.) 


These four correspond to the the four right efforts, VU iE, cattari sammappadhanani. (They are the efforts to restrain, abandon, develop, and guard, samvarapadhanam 
pahánapadhánam bhāvanāpadhānam anurakkhanapadhanam, see D III 225, II 312, A II 15). 


ZAE, to practise increasingly, to practise much, bahulikaroti, T32n1648. p0441c27. 

TEXSTSAH, to attend to the sign of equanimity, upekkhanimittam manasi karoti,T32n1648. p0419a25. 
44H, sign of equanimity, upekkhanimitta,T32n1648 p0419a25. 

2, to settle, to put into, samodahati, T32n1648_p0442a08. 


Dh ea EY, by means of his body, kayavasena, T32n1648_p0442a08. 

DLH Ù, by means of his mind, cittavasena, T32n1648_p0442a09. 

LAH, by means of, -vasena, T32n1648_p0442a08. 

#84, to transform, to change to, parinameti, T32n1648_p0442a08. 

KOB, perception of lightness, lahusaññā, T32n1648_p0442a10. 

#7, to imbue, to sink into, okkamati, T32n1648_p0442a10. 

LAL, a ball of iron, ayogula, T32n1648_p0442a12. 

DITZ FF, he resolves through knowledge, fidnena adhitthati, T32n1648_p0442c18. 

^H A, one who possesses supernormal power, iddhimant, T32n1648. p0442a23. 

#6 A, one who possesses supernormal power, iddhimant, T32n1648_p0443a01. 

A tH, possessing supernormal power, one who possesses supernormal power, iddhimant, T32n1648_p0442b26. 

{Fù B TE, one who has attained mastery over his mind, cetovasippatta, T32n1648. p0442b26. 

VET —f858, he wields the various kinds of supernormal power, anekavihitam iddhividham paccanubhoti, T32n1648. p0442a24 
VF, to wield, to exert, paccanubhoti, T32n1648_p0442a24 

^-—f&, various kinds, manifold, anekavihita, T32n1648_p0442a24, T32n1648_p0443c24-25. 

i IE TE, ineluctable regularity, evamdhammata, T32n1648_p0455b29. 

iE, regularity, dhammata, T32n1648_p0455c02. 

BEB AS 8, to appear and disappear, to manifest and vanish, avibhava tirobhava, T32n1648_p0442b04. 

Hi, to appear, to manifest, dvibhava, T32n1648_p0442b04. 

ARE, to disappear, to vanish, tirobhava, T32n1648_p0442b04. 

iB BERE, through a wall, tirokutta, T32n1648_p0442b04. 

i BET, through a rampart, tiropakdra, T32n1648. p0442b04. 

iii LI, through a mountain, tiropabbata, T32n1648. p0442a25. 

fT SEAS, to go unimpeded, asajjamana gacchati, T32n1648_p0442a26 

ERE, unimpeded, unhindered, asajjamána, T32n1648. p0442a26 

47 7s Ei, to go unimpeded, asajjamana gacchati, T32n1648. p0442b05. 

7x bitte, unimpeded, unhindered, asajjamána, T32n1648. p0442b05. 

BK 2 BK LH, to dive into and to emerge from, ummujjanimujjam karoti, T32n1648_p0442a26. 

DEH, to dive into and to emerge from, ummujjanimujjam karoti, T32n1648_p0442b12. 

Ff H H, to touch [and touch] the sun and the moon with one's hand, candimasüriye paninà paramasati parimajjati, T32n1648_p0442a26. See better translation: U Fx. 
DFR, to touch and stroke the sun and the moon with one's hand, candimasüriye panind paramasati parimajjati, T32n1648 p0442b28. 
fto touch, to stroke, to feel with the hand, to grope, paramasati, T32n1648 p0442b28. Used in the simile of the blind men feeling/groping the elephant at 
T32n1648 p0448a10-11 (41 Ei A $35), which is explained as phusati in the Udàna commentary. Also used in touching and stroking with the hand [the sun and moon with 
psychic power (LA t5i4")) at T32n1648. p0442b27-28. 

fto stroke, to rub, parimajjati, T32n1648_p0442b28. 

Till dé KAGE, of such great supernormal power, evam mahiddhika, T32n1648_p0442a28. 

Till X JJ), of such great might, evam mahanubhava, T32n1648. p0442228. 

X38, great supernormal power, mahiddhika, T32n1648_p0442a28. 

KAI, great might, mahanubhava, T32n1648. p0442a28. 

JJ, might, power, anubháva, T32n1648 0442228. 

ZETE, world of Brahma, brahmaloka, T32n1648. p0442a28. 

AN, first impact, first instance, first impact-instance, pathamabhinipata, T32n1648_p0415c09. 

WIRE, first instance, first impact-instance, pathamabhinipata, T32n1648. p0448b06-07. 

FT85, striking of a bell, ghandabhighata, T32n1648_p0415c04. 

%Æ exertion, striving, ayuhana, T32n1648_p0415c13. 

"NER be] EVE, the arahant Cülapanthaka, Cülapanthaka. (or, the small arahant, as an epithet for Cülapanthaka) T32n1648. p0442b02. Cülapanthaka was the disciple foremost 
in creating mind-made bodies . See Dictionary of Pali Proper Names s.v. Cülapanthaka. 

INEK, small, minor, cüla, cüla, T32n1648_p0442b02. Transliteration, xidolà. Used as part of /| KKP REE, arahant Cülapanthaka. 
Ciel, having adverted, avajjitva, T32n1648_p0442b07. 

ti EX, let there be!, hotu, T32n1648_p0442b08. Hotu is the imperative of hoti. 

—UJ AZ, kasina-attainment, totality-attainment, kasinasamdpatti T32n1648_p0442b21. 

WEF, hand's reach, hatthapasa, T32n1648_p0442b27 

Y, little, a few, thoka, T32n1648_p0442c03. 

IER €, Brahma’s form, the material form of Brahma, brahmuno rüpam, T32n1648_p0442c03. 

FEKTE, the sound of Brahma, brahmuno saddam, T32n1648_p0442c04. 

IRER Ù, to know Brahma's mind, brahmuno cittam pajanati, T32n1648. p0442c04. 

AER Ù, Brahma's mind, brahmuno cittam, T32n1648_p0442c04. 

HE, a dragon-serpent, a naga, naga, T32n1648_p0442c16. 

EJA, a harpey, a supanna, supanna, T32n1648_p0442c17. A kind of mythological, divine bird, which is the opponent of the nagas. 
HX, a spirit, a yakkha, yakkha, T32n1648_p0442c17. 

hn] (#8, a titan, an asura, asura, T32n1648_p0442c17. 

TEJE, Inda, inda, T32n1648. p0442c17. 

Bf -T-, a lion, siha, T32n1648. p0442c18. 

i, tiger, byaggha, T32n1648. p0442c18. 

73, leopard, dipi, T32n1648_p0442c18. 

7E. hollow, susira, T32n1648. p0442c24. 

KE, divine ear element, dibbasotadhatu, T32n1648_p0443a13. 

| E, natural ear, pakatisota, T32n1648_p0443a13. 

VETH, attends to the sound sign, saddanimittam manasikaroti,T32n1648. p0443a17. 

&*fH, the sound sign, saddanimitta,T32n1648_p0443a17. The sign to be developed for attaining the divine ear, dibbasota, K E. 
X, gross sound, coarse sound, olarika sadda, T32n1648. p0443a18. 

F£, subtle sound, sukhuma sadda, T32n1648_p0443a18. 

ak s BUT, [those] distant as well as near, [those] distant or near, ye dūre santike ca / ye dūre santike va, T32n1648_p0443a22. 


P4 


me 


Ft FR, thousand world systems, sahassilokadhatu, T32n1648_p0443b05. 
tit, a world system, lokadhátu, T32n1648_p0443b05. 
(A Et, solitary buddha, paccekabuddha, T32n1648_p0443b05. 

Jé— WA, light kasina, alokakasina, T32n1648_p0443b07. See —UJ A. 

EB — BA, light kasina, alokakasina, T32n1648_p0424a01. See — WJ A. 
f IEF, teacher, acariya, T32n1648_p0411a08. 
Sif, a slight degree of exploring, vicaramatta, T32n1648_p0407b17. 
wE, concentration without thinking and with a slight degree of exploring, avitakka vicaramatta samadhi, T32n1648_p0407b17. 

Till, without thinking and with a slight degree of exploring, avitakka vicaramatta, T32n1648_p0407b17. 
^H EUR LIE, concentration with thinking and exploring, savitakka savicára samadhi, T32n1648. p0407b16-17. 
AA i, with thinking and exploring, with thinking and with exploring, savitakka savicara samadhi, T32n1648. p0407b16-17. 

fit Pi UE, concentration without thinking and with a slight degree of exploring, avitakka vicaramatta samadhi, T32n1648. p0407b17. 

fit PIT without thinking and with a slight degree of exploring, avitakka vicaramatta, T32n1648_p0407b17. 

Tit EE AEE TE, concentration without thinking and exploring, avitakka avicara samadhi, T32n1648_p0407b17. 

PB without thinking and without exploring, without thinking and exploring, avitakka avicara, T32n1648_p0407b17. 

DiS 18, having little work, having few undertakings, appasamarambhata, T32n1648_p0404c29. 

#218, undertakings, activity, samarambha, T32n1648_p0404c29. 
i, searching, pariyesana, T32n1648_p0440b26. (This is not the normal meaning; see i above.) 

i, having little activity, having few undertakings, appasamarambhata, T32n1648_p0404b25. Perhaps it corresponds to appakicca, which has the same meaning, but see ^^ 
AE having few undertakings, appasamārambhatā, T32n1648_p0404c29. 

DATKE, with little effort, with little work, without much work, app aang thar, T32n1648_p0404c16. Could not find exact Pali parallel in Vism 1.21, but in the followin; 
section D> hs trier is used instead which has a parallel at Vism 1.25. ^» JA% di= having few undertakings, appasamarambhata, T32n1648_p0404c29. 
H), unsteady, moving, mobile, calita, T32n1648_p0411c23. 
^ 8), steady, not moving, immobile, acalita, T32n1648. p0411c23. 
KEX, to be produced, to be given rise to, to be aroused, uppadetabba, T32n1648_p0443b08. 
Zs MIERE, how is it to be produced?, katham uppadetabbam, T32n1648_p0443b08. 
HAWK, curd, dadhi, T32n1648. p0443b14. (Supposedly this has the same meaning as HAMA.) 
7H ^, a mind with lust, saraga citta, T32n1648_p0443b24. 
TEE», a mind without lust, vitaraga citta, T32n1648_p0443b25. 
AIE Ù, a mind with hate, sadosa citta, T32n1648. p0443b25. 
ME Ù, a mind without hate, vitadosa citta, T32n1648. p0443b26. 
Ay, with lust, sarága, T32n1648. p0443b24. 
fit. without lust, vitaraga, T32n1648_p0443b25. 
AME, with hate, sadosa, T32n1648_p0443b25. 

IR &, without hate, vitadosa, T32n1648. p0443b26. 

hÆ, limited object, parittarammana, T32n1648_p0443b27. 

KS, exalted object, mahaggatarammana, T32n1648_p0443b27. 

iH =, path object, maggarammana, T32n1648_p0443b27. 

fit 3+, immeasurable object, appamanarammana, T32n1648_p0443b27. 

il E E, past object, atitarammana, T32n1648_p0443b28 
AACE, future object, anagatarammana, T32n1648. p0443b28. 
HEF, present object, paccuppannarammana, T32n1648_p0443b28.t 

Lae, external object, bahiddharammana, T32n1648_p0443b28. 

{Eta tn, knowledge of the recollection of past lives, pubbenivdsanussatifiana, T32n1648_p0443c03. 

I&tri fn, recollection of past lives, pubbenivasanussati, T32n1648_p0443c07. 

4]J^E, purejata, prenascent, prenascence, T32n1648_p0439c19, T32n1648_p0448b02, T32n1648_p0449a19. Used in 9J^E.[&, prenascence condition, purejatapaccaya (* 4J) EK). 
ANE EMÉETT UNE A, with a mind which is thus developed and is pure, tathabhavitena cittena parisuddhena, T32n1648_p0443b24, T32n1648. p0443c24. 
ANE LMETT Ly, with a mind which is thus developed, tathabhavitena cittena parisuddhena, T32n1648. p0443b24, T32n1648_p0443c24. 

inZ, Sobhita, sobhita, T32n1648_p0444a02. Transliteration, shü-pí-duo. Sobhita was the disciple of the Buddha who was foremost in recollecting previous lives; see 
Dictionary of Pali Proper Names s.v. “Sobhita.” 

Ti ]P$, foremost, top-most, best, agga, T32n1648_p0444a02. 

Hift, the continuity of the aggregates, khandhasantana, T32n1648_p0444a05. 

FAH, continuity, succession, santana, T32n1648. p0444a05. 

HEINE, adherent of another sect, other sectarian, heretic, titthiya, T32n1648_p0444a06. 

HEJJ, weakness, feebleness, frailty, dubbala, T32n1648_p0444a07. 

425 BE. noble disciple, ariyasavaka, T32n1648_p0444a07. 

— M, ten thousand, dasasahassa, T32n1648_p0444a07. (Perhaps one thousand? The Visuddhimagga has sahassa, thousand) 

KH, great disciple, mahasavaka, T32n1648_p0444a07. 
IEW, perfectly awakened one, sammdsambuddha, T32n1648_p0444a08. 
PEGs, to polish a mirror, adasam parimajjati, T32n1648_p0443c28. 
EE, again and again, punappunam, T32n1648. p0443c27. 
eR AAT AM, born of the result of action, kammavipákaja, T32n1648. p0444a16. 
{E47 FT AK, produced from development, bhavanamaya, T32n1648. p0444a16. 
ff jac, treasure trove, trove, nidhi, T32n1648_p0444a17. I take !HiLiek to be a corruption or synonym of #¥ jt that is used later in the same sentence (444217). Cf. Hiit t€ 
“treasure trove, treasure collection,” at T02n0125_p0552a18, T10n0309  p1030b23. 

VEER ICA, to attend to the perception of light, alokasafifíam manasikaroti, T32n1648. p0444a21. 

JE 18, perception of light, alokasafifia, T32n1648_p0444a21. 
H #852, to resolve upon the perception of day, divasafifiam adhitthati, T32n1648_p0444a21. 
H 4E, perception of day, divasafifia, T32n1648_p0444a21. 

WE A dn ya hn H,“ This day is like night; this night is like day" (Chinese), “Like the night, so be the day; like the day, so be the night" (Pali), yathd diva tatha rattim, yatha 
rattim tatha diva, T32n1648_p0444a22 

MEE, not covered, uncovered, open, vivata, T32n1648. p0444a22. Cf. Skt. vi-vr. 

fit FITS, apariyonaddha, unenveloped, unenclosed, T32n1648. p0444a22. 
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AEH, with illumination, accompanied by illumination, sappabhasa, T32n1648_p0444a22. 

JG, illumination, shining, pabhdsa, T32n1648_p0444a22. 

il A, which is surpassing the human, atikkantamanusaka, T32n1648_p0444a27. Adjective. Part of il AHR, “which is surpassing the human eye.” 

BKK BAL, passing away or rearising, cavamána upapajjamána, T32n1648_p0444a27. 

ak fig Bi yh, inferior or superior, hina panita, T32n1648_p0444a28. 

Bk 35 Ch BW C5, fair and ugly, savanna dubbanna, T32n1648_p0444a28. 

#24, fair, good-looking, suvanna, T32n1648. p0444a28. 

Hit, ugly, bad-looking, dubbanna, T32n1648. p0444a28. 

APTE, faring according to their deeds, coming into (existence) according to their actions, yathakammüpaga, T32n1648. p0444a29. 

(X 1, grossness, corruption, dutthulla, T32n1648. p0444b02. 2€ H normally means “evil speech" but this would not apply in this context and the Chinese translator gave a 
very liberal translation.) 

=, elation, ubbilla, uppila, T32n1648_p0444b02. 

APR ABE, overexertion, excessive application of energy, too much exercise of energy, accaraddhaviriya, T32n1648_p0444b02. Cf. BORES = accaraddhaviriya at 
T32n1648 p0413b29. 

iE RUE, overly sluggish exertion, overly sluggish application of energy, atilinaviriya, T32n1648_p0444b02. Cf. cil EFE = atilinaviriya at T32n1648_p0413c01. 

Jk, excessive application, overexertion, too much exercise, accaraddha, T32n1648 p0444b02. Cf. 5&3 /F = accaraddha at T32n1648_p0413b29. 

1, overly sluggish, too sluggish application, atilina, T32n1648_p0444b02. Cf. EMF = atilina at T32n1648_p0413c01. 
Zi, longing, wishing, abhijappa, T32n1648 p0444b02-03. The primary meaning of abhijappa/abhijappana is “praying, talking” and the Chinese translator would have 
understood it in this sense, but it can also have the meaning of longing for something. 

3H 4, excessive reflection on forms, atinijjhayitattam ripanam, T32n1648_p0444b03. 

HCL, excessive reflection, excessive meditation, excessive contemplation, atinijjhayitatta, T32n1648_p0444b03. 

ik, to fall away, cavati, T32n1648_p0444b05. 

4, to disappear, antaradhayati, T32n1648_p0444b05. 

RKI, knowledge of the future, anagatamsa-fiána, T32n1648_p0444b14. 

A PTE% knowledge of the ownership of kamma, kammassakata-fiana, T32n1648. p0444b14. See H ESSI. 
HATES, ownership of kamma, kammassakata, T32n1648. p0444b14. See H (E34. 

ÀinfT3848, knowledge of the faring according to deeds, yathakammüpaga-fiana, T32n1648_p0444b14. 

Se RW, knowledge of the result of kamma, kammavipaka-fíana, T32n1648. p0444b14. 

mm he knows: “...,”... ti pajánáti, T32n1648_p0429c29. The ;Z indicates that there is a quotation clause preceding the verb #1, e.g. “When breathing in long, he knows, ‘I 
breathe in long,” Digham và assasanto digham assasamiti pajanati, £ e HAE El e HH a aE AZ. Cf. T32n1648. p0430c20-21: $Z, for ... ti sikkhati, “... ‘he trains.” 


? bi, contemplating, anupassi, T32n1648. p0431a26. 

W SLAREK, contemplating fading away, viragánupassi, T32n1648_p0431a26. 

i LU, contemplating cessation, nirodhanupassi, T32n1648_p0431a28. 

if ELEHBIÉ, contemplating renunciation, patinissagganupassi, T32n1648_p0431b01. 

iir EE, gandhabba, a heavenly musician, gandhabba, T32n1648_p0431c10. 

FLAK, in common with the worldling, shared with the commoner, puthujjanasadharana, T32n1648_p0444c01. 

Ft MEAT, according to the instructions, yathanusittham ?, T32n1648_p0412b03. 

FT, according to the instructions, yathanusittham ?, T32n1648_p0412b07. 

ZFF, to initiate, to first establish, patthapeti, T32n1648_p0448b08 

SZ, to undertake, samadiyati, T32n1648_p0448b09. 

#47 Ls, bhavanga mind, bhavangacitta, T32n1648_p0449b07. 

Uù, adverting mind, avajjana-citta, T32n1648_p0449b09. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. 

Iis, seeing mind, dassana-citta, T32n1648_p0449b08. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. 

HÙ, receiving mind, sampaticchana-citta, T32n1648_p0449b08. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. Cf. ZFP Ù. 
Z FH», receiving mind, sampaticchana-citta, T32n1648_p0449c03. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. Cf. PTS Ù. 
4y 9M», investigation mind, santirana-citta, T32n1648_p0449b08. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. 
DEÒ, determining mind, votthabbana-citta, T32n1648_p0449b08. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. 

WL, activation mind, javana-citta, T32n1648_p0449b08. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. Cf. RIT Ù. 
ITÀ, activation mind, javana-citta, T32n1648_p0449b16. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. Cf. HL». 
HRT, activation, javana, T32n1648. p0449b16. 

IR 5.05, that-same-object mind, tadárammana-citta, T32n1648 p0449b08. A kind of mind that is part of the process of mind, cittavithi, as described in Vimuttimagga. 
i? AST T] a deaf gatekeeper, deaf door-guard, badhiradovarika, T32n1648_p0449b19-20. 

SFY, gatekeeper, door-guard, dovarika, T32n1648_p0449b20. 

i X, a deaf man, badhira, T32n1648. p0449b19-20. 

ESF, undertaking of energy, viriya-samádàna, T32n1648_p0401a25. 

ZFF, undertaking, samadana, T32n1648_p0401a25. 

fH, sandal-wood, candana, T32n1648_p0401a21. 

J& iz, nigantha(s), jain(s), nigantha, T32n1648_p0407a19. 

AHH, not moving, anifijamana, T32n1648_p0407a19-20. 

yw, not moving the body, kayena anifijamana, T32n1648_p0407a19-20. 

OA a dt, not speaking a word, abhdsamana vacam, T32n1648_p0407a20. 

— [h], exclusively, ekanta, T32n1648_p0407a20. 

Iii, base of laziness, ground for idleness, kusitavatthu, kosajjavatthu, T32n1648_p0448a16. The eight bases of laziness (JA) are explained at D III 255. Cf. ^E X3J&& at 
T32n1648 p0406a13. 

sii, pleasant contact, pleasant touch, sukhasamphassa, T32n1648. p0430a29 

TESTES, legal act of overturning the bowl, Pali: patta-nikkujjana-kamma. Skt: patra-nikubjana-karma. T22n1425_p0483c18, T24n1451_p0220a22. For more information see: 
Ihung bzed kha spub pa, #244, pattanikkujjana. 

ff, image, counter-image, reflection, patibimba, T32n1648_p0414a03. 

i832, an heir of the Buddha, buddhassa dayada, T32n1648. p0426b23. 

ZH, heir, dayáda, T32n1648. p0426b23 

1f. entire, kevala, T32n1648_p0426b24. 

3i, quickly, khippam, T32n1648_p0426b25. 

Milt, again it is said, it is also said, aparampi vutta ?, T32n1648_p0419c02. Cf. (& iit. 
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413i, some say, keci vadanti ?, T32n1648_p0417c13 
AE, but some say, keci pana vadanti, keci vadanti ?, T32n1648_p0410a23. 
Er, recollection of the body, kayagatasati, T32n1648_p0453b08. A variant of R. 
Ly hie, the foundation of mindfulness of the body, kayanupassanasatipatthana, kaye kayanupassi viharati; T32n1648_p0431b22. 
SZ anit, the foundation of mindfulness of feelings, vedananupassanasatipatthana, vedanasu vedananupassi viharati; T32n1648_p0431b22. 
X, the foundation of mindfulness of mind, cittanupassanasatipatthana, citte cittanupassi viharati; T32n1648_p0431b23. 
YEAS ik, the foundation of mindfulness of states, dhammanupassanasatipatthana, dhammesu dhammanupassi viharati; T32n1648_p0431b23. 
ARE, recollection of the body is fully developed, kayagatasatibhavanapi pāripūrim gacchati, T32n1648_p0440b20. 
‘x, recollection of the body, kayagatasatibhavana, T32n1648_p0440b20. 
RÉ Zins, is fully developed, pāripūrim gacchati, T32n1648_p0440b20. 
ZAR, to sleeps comfortably, sukham supati, T32n1648_p0435c18. 
#4, to wake comfortably, sukham patibujjhati, T32n1648_p0435c18. 
^ G3, to see no bad dream, na papakam supinam passati, T32n1648_p0435c18. 
#2, bad dream, pdpakam supinam, T32n1648_p0435c18. 
A Pai, is dear to humans, manussanam piyo hoti, T32n1648_p0435c18. 
Fire I, to be dear to, piya hoti, T32n1648_p0435c18. 
Bmp, dear, piya, T32n1648_p0435c18. 
TA, unkind, not dear, T32n1648_p0436a21. 
it K5Fi&, to be protected by gods, devata rakkhanti, T32n1648. p0435c19. 
AY, to be untouched by, to be unaffected by, nassa... kamati, T32n1648. p0435c19-20. 
3i, poison, visa, T32n1648. p0435c19. 
JJ, sword, sattha, T32n1648_p0435c19. 
RIFE Ù, the mind concentrates quickly, tuvatam cittam samadhiyati, T32n1648_p0435c20. 
, quickly, tuvatam, T32n1648 p0435c20. 
f Fut, facial complexion becomes bright, mukhavanno vippasidati, T32n1648_p0435c20. 
tit, becomes bright, becomes clear, vippasidati, pasidati, T32n1648_p0435c20. 
la, the middle country, majjhimadesa, T32n1648_p0435c20. 
EA, the gods of the Four Kings, catummaharajika deva, T32n1648_p0429b26. 
=F ZX, the gods of the Thirty-three, Tavatimsa gods, tavatimsd devà, T32n1648  p0429b26. Thi-a 168: Tattha sahapufifiakarino tettimsa jand yattha upapanna, tam thanam 
tavatimsanti. Tattha nibbatta sabbepi devaputta tavatimsa. Keci pana tavatimsati tesam devanam namamevé ti vadanti. 
J& EE X, the gods who have gone to bliss, Yama gods, yamd devà, T32n1648_p0429b26. Thi-a 168: Thi-a 168: Dvihi devalokehi visittham dibbam sukham yata upayata sampannati 
yam. 
VES X, the contented gods, Tusita gods, tusità deva, T32n1648_p0429b26. Thi-a 168: Dibbaya sampattiyà tuttha pahatthati tusita. 
IKER, the gods who delight in creation, Nimmanarati gods, nimmanaratino deva, T32n1648_p0429b27. Thi-a 168: Pakatipatiyattarammanato atirekena ramitukamatakale 
yatharucite bhoge nimminitva ramantiti nimmanaratino. 
WHAE AEX, the gods who delight in wielding power over others' creations, Paranimmitavasavatti gods, paranimmitavasavattino deva, T32n1648_p0429b27. Thi-a 168: 
Cittarucim natva parehi nimmitesu bhogesu vasam vattentiti vasavattino. 
REY K, Brahma-group gods, gods of the retinue of Brahma, brahmakayika deva, T32n1648_p0429b27. 
[A] f, introduction, nidana, nidanakatha, T32n1648_p0399c13. Here nidana is used in the sense of an introduction to a work or the start of a work. Normally nidanakatha, 
“introductory speech” is used in Pali commentaries, but just nidāna is used for the introduction/start of the Patimokkha; see the Patimokkha: nidánam nitthitam and Vin I 
112: Paficime, bhikkhave, patimokkhuddesa nidanam uddisitva avasesam sutena savetabbam. ... 
‘AL AL, recollection of stilling, recollection of peace, upasamdnussati, T32n1648. p0434b23. 
AX Ax, recollection of stilling, recollection of peace, upasamanussati, T32n1648_p0434c04. A variant form of ALA. 
HHEN, one is destined to the deathless, amataparayana, T32n1648_p0434c01. 
AL ALL, of peaceful mind, has a calm mind, santamánasa, T32n1648_p0434b28. 
it ALL, of peaceful faculties, has calm faculties, santindriya, T32n1648_p0434b28. 
OM e kt, to be resolved on, adhimuttika, T32n1648. p0434b29. 
Tiri. Ex, endowed with conscience and shame, hirottappasamannagata, T32n1648. p0434b29. 
FY] 8, pleasing, lovely, pasadika, T32n1648_p0434b29. 
FTES Æ, to be respected and esteemed, garu ca bhavaniya ca, T32n1648_p0434b29-30. 
WAL, endowed with virtue, silasampanna, T32n1648_p0434c05. 
EEE, endowed with concentration, samadhisampanna, T32n1648_p0434c05. 
#2, endowed with wisdom, pafifíasampanna, T32n1648_p0434c05. 
five it FL, endowed with freedom, vimuttisampanna, T32n1648_p0434c06. 
fel An GL, knowledge and vision of freedom, vimuttifianadassana, T32n1648_p0434c06. 
3& dit, I say, vadāmi, T32n1648_p0434c07. 
ÍX, approaching, going near to, upasankamana, T32n1648. p0434c08. 
fil, attending to, serving, associating, payirüpasana, T32n1648. p0434c08. 
én, recollecting, recollection, anussati, T32n1648  p0434c09. 
MEHZ, going forth after (someone else), going forth in imitation (of someone else), anupabbajja, T32n1648. p0434c09. 
LENT, seclusion of the mind, cittavapakdsa, T32n1648. p0434c11. 
EY HETTE, seclusion of the body, kayavüpakasa, T32n1648. p0434c11. 
{ay Hu“, what is the reason for that?, why is that so?, tam kissa hetu, T32n1648_p0434c09. 
wi LE Fr, monks, bhikkhus, T32n1648_p0434c10. Plural form of bhikkhu. 
KFE, of much benefit, bahüpakaram, T32n1648_p0434c09. See K Æ. 
KAA, of much benefit, much use, bahūpakāram, T32n1648_p0434c08. 
AXE, to be concentrated, samadhiyati, T32n1648_p0428a19. 
pK XE, the mind becomes concentrated, cittam samahitam hoti, T32n1648_p0414c18. 
iit} HH, the plane of accesss [-concentration], upacarabhümi, T32n1648. p0414c17. 
HTH, plane of obtainment, patilabhabhümi, T32n1648_p0414c18. 
Estat zi, abandoning of hindrances, nivaranappahana, T32n1648_p0414c18. 
iE THAN, manifestation of the jhana-factors, jhanangapatubhava, T32n1648_p0414c19. 
HEA. ER XE A, avoidance of persons who are not practising concentration, asamahitapuggalaparivajjana, T32n1648_p0414b22. 
BUT AA E A, association with persons who are practising concentration, samahitapuggalasevand, T32n1648_p0414b22-23. 
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EXIM, urgency, samvega, T32n1648. p0414c16. 

AEG, urgency, samvega, T32n1648. p0415a02 

HEU, listlessness, listless, nirassada, T32n1648_p0414c07. 

MERE, listlessness, listless, nirassada, T32n1648_p0414c08. 

fil, sluggishness, slowness, mandata, T32n1648_p0414c13 

FIFRA, not attaining the happiness of stillness, upasamasukhanadhigamana, T32n1648_p0414c13. 
BUSUR, the happiness of stillness, upasamasukha, T32n1648_p0414c13. 

í$, not attaining, anadhigamana, T32n1648_p0414c13. 

TIFE, to encourage, sampahamseti, T32n1648_p0414c13. 

Z EJ fi, skill in fixedness-concentration, appandkosalla, T32n1648_p0414b18. 

IE T JH, skill in the sign, nimittakusala, T32n1648_p0414b20. 

ite ieu th, effecting the equality of faculties, indriyasamattapatipadana, T32n1648_p0414b20. 

Wm, effecting equality, samattapatipadana, T32n1648. p0414b20. 

ii, evenness, equality, samatta, T32n1648. p0414b20. 

Ji, to control, regulate, pagganhati, T32n1648 p0414b29. 

BI LR, to restrain, subdue, nigganhati, T32n1648. p0414c05. 

ik, to restrain, subdue, nigganhati, T32n1648 p0414c05. 

—lif, one function, ekarasa, T32n1648_p0415a05 

, to be equanimous, ajjhupekkhati, T32n1648_p0414c17. 

PDT, life-force, jivitasankhara, T32n1648. p0431c14, T02n0144_p0867b03. 

, cutting off, upaccheda, T32n1648 p0431c14. 

Afi, requisite, equipment, parikkhara, T32n1648_p0431c17. 

TF, avarice, macchera, T32n1648_p0431c18. 

[^] R, one is destined to a good destination, sugatiparayana, T32n1648_p0431c19. 

EH ER, one is destined to a good destination, sugatiparayana, T32n1648. p0432c21. 

[A] iS SERI, one is destined to the deathless, one has the deathless as destination, amatapardyana, T32n1648_p0431c19. 

ABR, not bewildered, asammülha, T32n1648_p0431c20. 

^ BLU, unwavering mind, undistracted mind, avikkhittacitta, T32n1648_p0431c21 

Ih] ^ SEK, destined to die, maranapariyosana, T32n1648. p0431c22 

AHFC, not gone beyond death, maranam anatita, T32n1648_p0431c22. 

^38, , not gone beyond, anatita, T32n1648. p0431c22. 

ECE EIS A RE, Nettipada-sutta 7, T32n1648. p0431c22-23. Transliteration: nié-di-lü-bo-tuó-xiü-duo-luó. An untraced sutta on recollecting death, which is referred to 
in the Vimuttimagga, T32n1648. 

FE A, one who cremates corpses, corpse-burner, chavadahaka , T32n1648. p0431c27. 

9€, shock, anxiety, santása, T32n1648. p0431c26. 

rH, indifference, neutrality, majjhatta, T32n1648. p0431c27. 

A &E, conventional death, death according to general opinion, sammutimarana, T32n1648_p0432a02. 

ENJE, death as cutting off, samucchedamarana, T32n1648. p0432a02. 

xT, momentary death, khanikamarana, T32n1648_p0432a02. 

‘xix, Momentary, khanika, T32n1648_p0432a02. 

47 IK, the momentary dissolution of formations, sankharanam khanabhanga, T32n1648_p0432a04. 

AIRE FE, untimely death, akalamarana, T32n1648_p0432a05 

IRF Rf AE, timely death, kalamarana, T32n1648. p0432a05 

ANE, untimely, akdla, T32n1648. p0432a05. 

IRF ffi, timely, kala, T32n1648_p0432a05. 

Mak, exhaustion of the life-span, ayukkhaya, T32n1648_p0432a05. 

GRE AG, being closely followed by an executioner, vadhakapaccupatthana, T32n1648_p0432a08. Vism-mht: Vadhakapaccupatthanatoti ghatakassa viya pati pati upatthanato 
asannabhavato. 

AX HX, comparing, comparison, upasamharana, T32n1648 p0432a09. At the end of the explanation, at p0432a29, the text has £H% instead. 

75H, comparing, comparison, upasamharana, T32n1648_p0432a29. Variant of A. HX used earlier in the same section at T32n1648_p0432a09 & 19. 
X3& hi, E, King Mahasudassana, Mahdsudassana-rdaja, T32n1648_p0432a20.. 

TÆ, King Mandhatu, Mandhatu-rája, T32n1648_p0432a21. 

KÆ, great vehicles, mahavahana, T32n1648_p0432a20. Ud-a: Mahanto hatthiassadivahano etassati mahavahano. 

A KAH TI, of great eminence, mahdnubhava, T32n1648_p0432a24 

A K38, of great supernormal power, mahiddhika, T32n1648. p0432224. 

Xt JJ, of great eminence, mahanubhava, T32n1648_p0432a20. 

KHL, of great supernormal power, mahiddhika, T32n1648. p0432a20. 

EEZ, Vessamitta, T32n1648_p0432a22. A name of a sage, fill A. 

Pa FAL, Yamataggi, T32n1648. p0432a22. A name of a sage, fill A. 

fill A, sage, isi, T32n1648. p0432a22 

H PEH, Moggallana, T32n1648. p0432a24. Moggallana (Skt. Maudgalyayana) is the name of one of the two chief bhikkhu disciples (along with Sariputta, #4] #3) who was 
the Buddha's disciple foremost in supernormal power; see Dictionary of Pali Proper Names s.v. “Moggallana.” A variant reading in the footnote to T32n1648_p0432a24 is H Hit 
x. 

(At, solitary buddha, paccekabuddha, T32n1648. p0432225. 

HE, self-become, sayambhü, T32n1648. p0432a25. 

fh, who has no teacher, anácariyaka, T32n1648. p0432a25. 

at 204K, tathagatas, thus-gone ones, tathagata, T32n1648. p0432a26. 

1E, rightly awakened one, sammasambuddha, T32n1648_p0432a26. 

4] 8) 72K, reached perfection in all qualities, sabbesu gunesu paramim patta, T32n1648_p0426c11 (At T32n1648_p0432a27 FHE E instead). 
Y 2 ®, the body being shared with many, kayabahusadharana, T32n1648_p0432a09. 

Zi, being shared with many, bahusadharana, T32n1648_p0432a09. 

J, being shared with, sadharana, T32n1648_p0432a09. 

FG, upset, disturbance, pakopa, sankupa, sankopa?, T32n1648_p0432b01. Used in the the context of an upset/imbalance of the wind and phlegm humours JJ RA, and 
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and upset/agitation of the families of internal worms if REMA. The Vism parallel has pakopa and kuppati. Perhaps sarikupa was interpreted as samkula by the Chinese 
translator. 
Sprite, scorpion, vicchika, T32n1648_p0432b03. 
Hi fil, family of worms, kimikula, T32n1648_p0432b01. 
#E, elephant, naga ?, T32n1648_p0432b03. 
MÆ, frailty of life, ayudubbala, T32n1648_p0432a09. 
IK yag, simile of the water-bubble, bubbulupama, T32n1648_p0432b09. A simile at S III 140-42: ... yam kifici rüpam ... passato nijjhayato yoniso upaparikkhato rittakafifieva khayati 
tucchakarineva khayati, asarakafifieva khayati. Kinhi siya, bhikkhave, rüpe saro? ... Phenapindipamam rüpam, vedana bubbulupama; mariciküpama safifía, sankhara kadalüpama; 
mayupamanca vififianam dipitadiccabandhuna. 
7Ki8, water-bubble, bubbula, T32n1648. p0432b09 
Efi, simile of the plantain (-trunk), kadalüpama, T32n1648_p0432b09. A simile at S III 140-42: ... yam kifici rüpam ... passato nijjhayato yoniso upaparikkhato rittakafifieva 
khayati, tucchakafifieva khayati, asarakafifieva khayati. Kifihi siya, bhikkhave, ripe saro? ... Phenapindüpamam rüpam, vedana bubbulupama; maricikapama safifia, sankhara kadalüpama; 
mayüpamafica vififianam dipitadiccabandhuna. 
E% , plantain (-trunk), kadala, T32n1648_p0432b09. 
IKR, the simile of the [lump of] foam, phenapindüpama, T32n1648_p0432b09. A simile at S III 140-42: ... yam kifici rüpam ... passato nijjhayato yoniso upaparikkhato 
rittakafifieva khayati, tucchakafifieva khayati, asarakafifieva khayati. Kinhi siya, bhikkhave, rüpe saro? ... Phenapindüpamam rüpam, vedana bubbulupama; mariciküpama safifía, sankhara 
kadalüpama; mayüpamafica vififianam dipitadiccabandhuna. 
AKITA, [lump of] foam, phenapinda, T32n1648. p0432b09. 
AAE, without having a core, without having an essence, asaraka, T32n1648_p0432b10. 
Hrf&&, to be bound up with, to be tied to, upanibaddha, T32n1648_p0432b12. 
tt AJA, in-breaths and out-breaths, assásapassása, T32n1648. p0432b12. 
DUK, the great entities, the primary elements, mahabhüta, T32n1648_p0432b12. The Chinese has “four great entities" but the Pali parallel, Vism VIII. 27 just has mahabhüta. 
PKR, food, nutriment, ahára, T32n1648. p0432b12. 
we 53 5, limitedness of the extent, addhanapariccheda, T32n1648_p0432a10. 
A4, hundred years, vassasata, T32n1648. p0432b16. 
H 4, a day and night, rattindivam 
TERREA, Teaching of the Blessed One, bhagavato sasana, T32n1648_p0432b18. 
EME, to attend to, manasikaroti, T32n1648_p0432b18. 
É H, half a day, upaddhadivasa, T32n1648_p0432b19. 
Æ, half, upaddha, T32n1648_p0432b19. 
Titi, morsel of food, alopa, T32n1648_p0432b21. 
HLE, to breathe out, passasati, T32n1648_p0432b22. 
A Æ, to breathe in, assasati, T32n1648_p0432b22. 
DIME ik, by way of signlessness, through the signless, animittato, T32n1648_p0432b22. 
DIRIJARE, by way of momentariness, through momentariness, khanato, T32n1648_p0432a35. 
— IF, one mind-moment, ekacittakkhana, T32n1648_p0432b27. 
F, mind-moment, cittakkhana, T32n1648_p0432b27. 
AU pel à eH it, as is said in the Abhidhamma, yatha abhidhamme vuttam, T32n1648_p0432b28. 
ORIA, mind-moment, cittakkhana, T32n1648. p0432c01. 
BIE, lives, jivati, T32n1648. p0432b29. 
Occurs together with % Æ, will live, jivissati, and CL, did live, jivittha. The parallel clearly has “lives,” not “arises/is born,” etc. although the latter would be the normal 
sense in Vim. Cf. Nidd I 42: Atite cittakkhane jivittha, na jivati na jivissati; anagate cittakkhane jivissati, na jivati na jivittha; paccuppanne cittakkhane jivati, na jivittha na jivissati. 
E Æ, did live, jivittha, T32n1648. p0432b29. 
Occurs together with ^E, lives, jrvati, and% ^E, will live, jivissati. The parallel clearly has “did live,” not “did arise/was born,” etc. although the latter would be the normal 
sense in Vim. Nidd I 42: Atite cittakkhane jivittha, na jivati na jivissati; anagate cittakkhane jivissati, na jivati na jivittha; paccuppanne cittakkhane jivati, na jivittha na jivissati. 
$ ^E, will live, jivissati, T32n1648_p0432b29. 
Occurs together with Æ, lives, jrvati, and EL, did live, jivittha. The parallel clearly has “ will live,” not “will arise/will be born,” etc. although the latter would be the 
normal sense in Vim. Nidd I 42: Atite cittakkhane jivittha, na jivati na jivissati; anagate cittakkhane jivissati, na jivati na jivittha; paccuppanne cittakkhane jivati, na jivittha na jivissati. 
Eit — FH KB, joined to one mind (-moment), ekacittasamayutta, T32n1648. p0432c04. 
3i, quickly, lahuso, T32n1648. p0432c04. 
Æ E, to occur, proceed, vattati, T32n1648_p0432c04. 
"K/E, unproduced, not-come-to-be, not-born, anibbatta, T32n1648. p0432c05. 
bET, dissolution of the mind, cittabhanga, T32n1648_p0432c06. 
it ZAIR, the hindrances are suspended, nivaranani vikkhambhanti, T32n1648_p0432c09. 
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Ji^; BEL, the jhana factors manifest, jhanangani patubhavanti, T32n1648_p0432c10. 
#4, perception of impermanence, aniccasafifid, T32n1648_p0432c12. Misspelling of 1% 78. The characters 48 and +H are frequently mixed up in HEME IHEM, T32n1648. 
TERTE , perception of not-self, anattasafifid, T32n1648_p0432c12. Misspelling of 43228. The characters $ and fH are frequently mixed up in fi# liii im, T32n1648. 
HES i E, to bear fear and dread, bhayabheravasaha T32n1648_p0432c19 

KESZ, to bear, to endure, overcome, saha T32n1648_p0432c19. As part of HES Mi, to bear fear and dread, bhayabheravasaha. 

fie, fear and dread, bhayabherava T32n1648. p0432c19 

HE FE3€ 2. to tolerate heat and cold, khamo hoti sitassa unhassa, T32n1648_p0432c19 

il 848, perception of disadvantage, perception of danger, adinavasafifía, T32n1648. p0432c20. 

IX BE ES f, one who attains at will, nikamalabhi hoti, T32n1648_p0432c20. 

FtS, sandalwood, candana, T32n1648_p0433a23. The Indian sandalwood tree, Santalum album, or its fragrant wood. 

ZAM HE, crape jasmine, tagara, T32n1648_p0433a23. Tagara is the flowering shrub Ervatamia divaricata = Tabernaemontana coronaria or its fragrant wood. 

WEA, agar-wood, aloe-wood, eagle-wood, agalu, T32n1648_p0433a23. Agalu (Skt aguru) is the fragrant, resinous heartwood of the Agara tree, Aquilaria mallacensis = A. 
agallocha. 

[RTT KE, tumour, polypus, growth, abbuda, T32n1648_p0433b05. Transliteration. The second week, second stage development of the human embryo. 

151^, lump, piece of flesh, pesi, T32n1648_p0433b06. Transliteration. The third week, third stage development of the human embryo. 

[5 35, solid, compact mass, ghana, T32n1648_p0433b06. Transliteration. The fourth week, fourth stage development of the human embryo. The variant reading is JR. 
HVE, Rose-apple Isle, jambudipa, T32n1648_p0412c04. Transliteration. 

EDHE, gong, copper-gong, T32n1648_p0413a01 footnote. A type of gong. The Visuddhimagga parallel has “saucer,” sarāva. 
Xfi, winnowing basket, suppa, T32n1648_p0413a01 footnote. 

^E, unprepared, not made, akata, T32n1648_p0412c18. 
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YEHE, prepared earth, kata pathavi, T32n1648_p0412c18. 

^: (EHH, unprepared earth, akata pathavi, T32n1648_p0412c15. 

JETER, unprepared earth, akata pathavi, T32n1648_p0412c18. 

Aili, the disadvantage of sense-pleasures, kamesu àdinavam, T32n1648_p0413a06. 

HBE, the benefit of renunciation, nekkhamme ánisamsam, T32n1648_p0413a06. 

"| 4&UR, of little satisfaction, little enjoyment, appassada, T32n1648_p0413a07. 

Z4*, much grief, bahupayasa, T32n1648_p0413a07. Text has 4274, while the parallel has bahudukkha bahupayasa. 

iS Zi EG, herein the disadvantage is greater [than the benefit], the disadvantage herein is more, admavo ettha bhiyyo, T32n1648_p0413a07-08. 

iS ski, herein, ettha, T32n1648_p0413a07. 

Z&, more, greater, bhiyyo, bhiyo, T32n1648_p0413a07. Normally & = bahu, much. 

ifj, similar to a skeleton, the simile of the skeleton, atthisankhalüpama, T32n1648_p0413a08. 

^, skeleton, atthisankhala, T32n1648_p0413a08, T32n1648_p0426a26. 

fia, similar to a piece of flesh, the simile of the piece of flesh, mamsapesüpama T32n1648_p0413a08. 

3 REL Kgy , similar to a torch carried against the wind (Chinese), similar to a grass torch (Pali), the simile of the grass torch , tinukküpama, 

PEKE, burning that which follows, burning over, anudahana, T32n1648 p0413a09 

K ERIy, similar to glowing embers (Chinese), similar to a pit of glowing embers (Pali), the simile of the pit of glowing embers, arigarakasüpama, T32n1648_p0413a10. 
IR, glowing embers (Chinese), pit of glowing embers (Pali), angarakdsu, T32n1648. p0413a10. 

ZU, similar to a dream, the simile of the dream , supinaküpama, T32n1648_p0413a10. 
HV, similar to borrowed goods, the simile of the borrowed goods, yacitakipama, T32n1648. p0413a11. 

EW), borrowed goods, yacitaka, T32n1648. p0413a11. 

5. borrowed, yácita, T32n1648. p0413a11. 

ST. the power is not lasting, T32n1648 p0413a11. The Pali parallel has tavakdlika, “for the time being, temporary." 

HIRI, similar to a tree with fruit, the simile of the tree with fruit , rukkhaphalüpama, T32n1648_p0413a11. 

Hri, broken off, snapped off, bhafijana, T32n1648_p0413a12. 

JJlifj, similar to a sword, the simile of the sword, asisünüpama, T32n1648_p0413a12. 

Hig, similar to a spear, the simile of the spear, sattisülüpama, T32n1648_p0413a12. 

ifr, chopping, adhikuttana, T32n1648. p0413a12. 

JA, spearing, piercing with a spear, vinivijjhana, T32n1648. p0413a13. 

si EUROS, similar to a venomous serpent's head, the simile of the venomous serpent's head, sappasirüpama, T32n1648_p0413a13. 

ajii, fearful, sappatibhaya, T32n1648. p0413a13. 

EJE, skill in attending, manasikara-kosalla, T32n1648, p0413b22. 

EK, forgetfulness, losing mindfulness, satimuttha ?, T32n1648. p0413a22 

AMEE, with defect, with fault, sadosa, T32n1648. p0413a29. The antonym of fll z, without defect, niddosa. 

AIR means “with anger,” = Pali sadosa, savyapada. However, in Pali sadosa can have two quite different meanings. Besides “with anger" (= Skt sa-dvesa), e.g. at D I 80, 
sadosa can also mean “with defect” (Skt sadosa); e.g. as sadosatta at A I 112. Cf. dosadosa, “the defect of anger” at Dhp 357. 

Cf. M-a III 447: yatheva hi tinakatthupadanam paticca jalamano aggi dhimacharikangaranam atthitaya sadoso hoti, evamevam patica kamagune paticca uppanna piti 
jatijarabyadhimaranasokadinam atthitàya sadosa. Nidd-a II 421: Akusalam sadosatta savajjam; kusalam niddosatta anavajjam. 

ME, without defect, without fault, niddosa, T32n1648_p0413a29. = Skt nirdosa. The antonym of FIE, with defect, sadosa; see note on" iR zE. 

Jf A] Æ, a disagreeable fruit, a disagreeable result, anitthaphala, T32n1648_p0413b01. 

RJ. an agreeable fruit, an agreeable result, itthaphala, T32n1648. p0413b01. 

HEPR, sensual desire, kamacchanda, T32n1648_p0415b02. 
i, exposition, treatise, niddesa, T32n1648. p0416b28. Cf. iii. 

im, exposition, treatise, niddesa, T32n1648. p0416a21. 

Ji^ teas, in this treatise, imasmim niddese?, T32n1648_p0416a21. 

YE, Liang, T32n1648  p0399c11. Liáng was a small, short-lived state that existed during 502-557 CE in South China, in a period of disunity called the North-South dynasties 
The emperor of Liang was Emperor Wu, see IRT. 
KÆ, great light, T32n1648_p0399c11. A Chinese epithet for the name Sariputta, also called Upatissa, the Buddha's principal disciple. From the title page it appears the 
Chinese applied this name also to the arahant Upatissa, EYZ £7», the author of Vimuttimagga, fi£lftiiag, who was presumably named after the original Sariputta. 

TX F8, Funan, T32n1648. p0399c12. Transliteration: Funan. The Chinese name for an maritime kingdom at the Mekong delta area in modern Cambodia and Southwest 
Vietnam. Maritime traders who went from India and Sri Lanka, etc., to China and vice versa with spices, silk, etc., stopped over at its seaport, often waiting for several 
months for the monsoon winds to shift to continue their journey east or west. The Funan port was probably located at the present town of Óc-eo in Vietnam. At the height 
of its power in the third century CE, the Funan kingdom controlled most of the ports of Southeast Asia, including the Malay Peninsula. There was considerable Indian 
cultural influence in Funan. Its kings sent envoys with tributes to the emperors of China, and Buddhist monks such as Sanghapala (IE) and Mandra (= PEE) went tc 
China from Funan. (T32n1648_p0399c12, ZS01n0001_p0248a13-49a13, ZS01n0001_p0402a27-28.) 

(Cf. Nicholas Tarling, Cambridge history of South East Asia, Cambridge 1999, p. 192-196. Keat Gin Ooi, Southeast Asia: a Historical Encyclopedia, Vol. 1, Santa Barbara, 2004, p. 529- 
30. Philip Dawson, The Art of Southeast Asia, London 1990, p.21. George Coedés, The Indianized States of Southeast Asia, Hawaii, 1968, pp.57-58. R.A.L.H. Gunawardana, "Changing 
Patterns of Navigation in the Indian Ocean and their Impact on Pre-colonial Sri Lanka,” from Satish Chandra (ed), The Indian Ocean: Explorations in History, Commerce and 
Politics, New Delhi, 1987. Michael Vickery “Funan Reviewed: Deconstructing the Ancients,” BEFEO, 2003, Vol. 90, pp.101-143. Paul Pelliot, “Le Fou-nan." BEFEO III, 1903, pp. 
248-303. R.C. Majumdar, “Kambuja-desa or an Ancient Hindu Colony in Cambodia,” Sir William Meyer Lectures, 1942-43 Madras 1944.) 
$), to stir up, to shake up, to agitate, khobeti, T32n1648 p0418b01. Found with the causative 47 as PAWE), “to stir up thinking and exploring." 

T8, indolent, idle, kosajja ?, T32n1648. p0413b26. The opposite of HEEL, wavering, distracted, vikkhepa. WEES is used instead at T32n1648. p0413c06. 

HERL, abandoning of wavering, abandoning of distractedness, vikkhepappahdana, T32n1648_p0413b29. 

TREIE, overexertion, over-endeavour, excessive application of energy, too much exercise of energy, accaraddhaviriya, T32n1648_p0413b29. Cf. “Ve fiii&- 
accaraddhaviriya at T32n1648_p0444b02. 

IET ERE, overly sluggish exertion, overly sluggish endeavour, too sluggish application of energy, atilinaviriya, T32n1648_p0413c01. Cf. JE fA FUE = atilmaviriya at 
T32n1648 p0444b02. 

VR, quickly, forcefully, sahasa ?, T32n1648. p0417c13-14. The opposite of f&1&, slowly, unhurriedly. 

IIX, slowly, unhurriedly, dandha ?, T32n1648_p0417c14. The opposite of 2, quickly, forcefully. 

ix F, depression, T32n1648 p0413c10. The opposite of elation, Axim, T32n1648. p0413c07. Cf. F, depression, T32n1648_p0413c11. 

F, depression, T32n1648. p0413c11. The opposite of elation, ij, T32n1648. p0413c09. 

Hx rai, elation, T32n1648 p0413c07. The opposite of $x F, depression, T32n1648_p0413c10. Cf. im, elation, T32n1648 p0413c09. 


i$ — WA, beautiful kasina, subhakasina, T32n1648_p0438b06. 


=-++- 77, the thirty-two aspects (of the body), dvattimsakara. The 32 parts of the body that are contemplated through recollection of the body, kayagatasati. 
T32n1648. p0432c26 

The 32 aspects are given at T32n1648. p0432c24-26: 

Fi ETUR S. A FP FS BRS Hs T Co OS E RUE SUE: R^ s Be ER RS LS ET TE BE, 
(1) #2, head-hair, kesa, (2) €, body-hair, loma, (3) JI\, nails, nakha (4) Hi, teeth, danta, (5) JZ, skin, taca, (6) A, flesh, mamsa, (7) ff, sinews, naharu, (8) +, bones, atth 
(9) titi, bone-marrow, atthimifija, (10) fig, brain, mattha, (11) FF, liver, yakana, (12) ù, heart, hadaya, (13) BÉ, spleen, pihaka (14) Bi, lungs, papphasa [v.l. fifi] (15) Rf, bile, gall 
pitta (16) Ej, stomach, udara (17) Bj, fat, meda, (18) Ej, grease, vasa (19) (20) KB large intestine, anta (21) /] f, small 
intestine, antaguna [= mesentry in Pali] (22) FÉ, excrement, dung, karisa (23) JK, urine, mutta (24) Ws, pus, pubba (25) fn, blood, lohita (26) 338 phlegm, semha [v.l. RE] (27) 75, 
sweat, seda (28) iE, synovial fluid, lasika (29) 3 tears, assu (30) 3$, nasal mucus, sirnghanika (31) tŒ, saliva, khela. 

T32n1648 p0432c24-26. 
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Difference with Pali list: No pleura, kilomaka, and f, kidneys, vakka. Includes £j, stomach, udara and Hii, brain, mattha. 
The omission of &, kidneys, vakka, and being replaced with brain, mattha, would be due to a misunderstanding of or corruption. 


At T32n1648  p0438c27-29 the 32 aspects are given as consisting of the earth-element and the water-element: 


WERZENN E RS ES CIT AER 3 IN Ha] NES ILES B... SUE LLL HS BJ Z KE a 

1) 8, head-hair, kesa, (2) 2, body-hair, loma, (3) JÑ, nails, nakha (4) HA, teeth, danta, (5) Z, skin, taca,(6) Al, flesh, mamsa, (7) SAHK, sinews, naharu, (8) t, bones, 
atthi (9) ti, bone-marrow, atthimifija, (10) Œ, kidneys, vakka, (11) :{), heart, hadaya, (12) HF, liver, yakana, (13) Fit/ Bii, lungs, papphasa, (14) }®, spleen, pihaka (15) j, 
stomach, udara (16) Af large intestine, anta (17) /| Vf, small intestine, antaguna (18) ff ,stomach-contents, gorge, udariya [ff = udara misunderstood as gabbha, womb], 
(19), FÉ, excrement, dung, karisa (20) fi, brain, mattha (21) fff, bile, gall, pitta (22) tf, saliva, khela [I also found as no. 30, but here it would mean 338/E phlegm, semha, 
which otherwise is missing from this list and is found after fr, blood, lohita , at T32n1648_p0432c24-26.] (23) HE, pus, pubba ( 24) fn, blood, lohita (25) XF, sweat, seda (26) FS 
grease, vasa (27) JR tears, assu (28) HÙ, fat, meda, (29) 7K, urine, mutta, (30) tŒ, saliva, khela (31) 33, nasal mucus, singhanika , (32) WE, synovial fluid, lasika. 
T32n1648_p0438c27-29. 

Difference with Pali list: No pleura, kilomaka. Includes Ej, stomach, udara. Difference with the list at T32n1648_p0432c24-26: Includes f, kidneys, vakka and omits IS, 


The order in the Patisambhidamagga and other post canonical Pali texts and commentaries is (1) head-hairs (kesa), (2) body-hairs (loma), (3) nails (nakha), (4) teeth (danta), 
(5) skin (taca), (6) flesh (mamsa), (7) sinews (naharü), (8) bones (atthi), (9) bone-marrow (atthimifija), (10) kidneys (vakka), (11) heart (hadaya), (12) liver (yakana), (13) pleura 
(kilomaka), (14) spleen (pihaka), (15) lungs (papphasa), (16) bowels (anta), (17) mesentry, entrails (antaguna), (18) stomach-contents, gorge (udariya), (19) excrement (karisa), 
(20) bile (pitta), (21) phlegm (semha), (22) pus (pubba), (23) blood (lohita), (24) sweat (seda), (25) fat (meda), (26) tears (assu), (27) grease (vasa), (28) saliva (khela), (29) nasal 
mucus (singhanika), (30) synovial fluid (lasika), (31) urine (mutta), (32) meninges (matthalunga). 


E 


Meninges (matthalunga) is not found in earlier Pali canonical literature and according to the Visuddhimagga (VIII.44) it is included in bonemarrow (atthimifja) in the former 
list. 

There is some confusion about the meaning of matthaluriga. According to MW mastakaluriga means “membrane of the brain" in Sanskrit, but Buddhaghosa's graphic 
explanation of the Pali term matthalunga at Vism XI.68 ascertains that it means “brain” in Pali. RH means "brain-membrane" in Chinese. 


See http://web.otani.ac.jp/cgi-bin/peking.cgi: 


rnam par grol ba'i lam las sbyangs pa'i yon tan bstan pa zhes bya ba / (vimuktimArgadhautaguNanirdeza-nAma.) 
[Tr] vidyAkaraprabha., [Tr] dpal brtsegs / 
[P. No.] 0972, mdo sna tshogs, shu 137a3-149a3 (vol.39, p.57) 


[D. No.] 0306, mngo sde, sa 131b1-139a4. [N] la 199a1-218a1. [Kinsha] - 
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http://en.wikipedia.org/wiki/Wylie transliteration 
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